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INTRODUCTION

Saiva-siddhanta

Definition :

Saiva-Siddhanta is a way of life which believes in the existence

of a Primal Being, preferably called by the traditional name Siva.

The term Siva means the auspicious and connotes the Immutable

consciousness-Bliss. In the religious philosophy of Saiva-Siddhanta

the Absolute of philosophy and the God of religion, whom we adore

and worship, are one and the same.

Antiquity

It is useful to note that all religions begin with certain beliefs,

forms of worship and prayers, develop into culture and finally takes

the form of religious philosophy. The worship of Siva is one of the

oldest practices of men and mostly widespread in India and elsewhere.

Saint Manikka vacakar, in Tiruvempavai addresses Lord Siva in the

words, ' Ancient among the past existing are the ancient world, charac-

terised by the newness of the newest simultaneously V This shows

that the religious philosophy symbolised by Siva, is a perennial one

and syncretic.

In regard to the antiquity of the religious thought two quota-

tions may be given. Dr. S. Radhakrishnan in an essay on religion

writes, * Among the relics of Indus civilization are found figures

1 Munnai-p- Pazham porutkum munnai-p-pazham porule, pinnai-p-putumaik-

kum perttum apperriyane—st. 9.



2 SIVAJNANA

which are the proto-types of Siva suggesting that he who explores

his inward nature and integrates it is the ideal man He continues

to say, ' This image has haunted the spiritual landscape of this country

(India) from early times till today \ Dr. Mantrini Prasad of the

Himachal Pradesh University, in a review of a book on ' Kashmir

Saivism ' writes as follows: * Indian philosophy reaches the summum
bonum for mankind through yoga discipline, which has been patro-

nised by the saivite school of philosophy ever since the days of Indus

valley civilization : Saiva philosophy flourished in the south, the

east and the north with equal zeal and vigour \ These observations

point to the conclusion that Saivism is the oldest extant religion and

it has made significant contribution to the yoga culture.

3. Historical background in the South

Saiva-Siddhanta which is mostly widespread in Tamil Nadu
should be distinguished from the other phases of Saivismsuch as

Kashmir Saivam and VIra Saivam which are monistic in conception.

Saiva-Siddhanta as developed and perfected in the South is theistic,

realistic and pluralistic in character. While some thinkers base
the unity of the universe by stressing on the identity of the various
factors, the Saiva-Siddantins do the thing by organisation, resorting

to the scientific attitude. Saiva-Siddhanta is qualified by the ex-
pression, ' Suddadvaita \ It means that it interprets advaita as it is

;

without any qualifying adjunct such as kevala or visista ; nor is it

bedhavada. Non-separableness is attributed to the primal Being
which causes changes while yet remaining unchanging and
unchangeable.

The term Siva is conspicuous by its absence in the ancient Tamil
literature. But still there is no doubt about the form or identity of
the deity who had been held as the primal Being by the people of the
Tamil land. In Tolkappiyam the topic of Kadu vazhttu refers to the
invocation of Lord Siva as the deity presiding over the cremation
ground, which represents the primal Being who is the excess of the
changing world. The first stanza in Kali-t-tokai thai speaks of Lord
Siva as remaining alone with His spouse after involving all the worlds
should be considered to illustrate the topic otkddu vazhttu of Kanchi t
tinai of Tolkappiyam. This is also evident from the references found
in Sangam literature to the Lord of three eyes and his temple There
is also reference to Siva in the twin epics that have followed the
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Sangam literature. In Cilappadikaram, Ilanko adikal refers to

Siva as the Great one with form unborn (pirava yakkai-p-periydn).

This distinguishes Him from the individual selves which have

organisms born as per their two deeds, merits and demerits. From

the words of the Saiva vddi of Manimekalai in the town of Vanci we

hear almost all the attributes of Siva, which a modern Saivite would

like to ascribe to Him. Bui still it will be true to History to remember

that the Saivites of South India have followed the orthodox tradition

while pursuing the theory and practice of their religion.

The ancient Hindus had collected their scriptural works and

called the collection Vedas. AH those that held the vedas authoritative

were called orthodox or vaidiks, and those that did not accept them

as the source of truth were called heterodox or avaidiks. The Saiva-

Siddaniins claimed and had been accepted to be orthodox. Hence

their responsibility was more than ordinary : they had to establish

themselves as the true representatives of the vedik thoughts and at

the same time they had to fulfil the requirements of the conditions

for growth and progress and adhere to the scientific truths that are

being revealed in course of time.

This modernism is fulfilled by them by giving suitable inter-

pretations to the established scriptural dicta. This is done by this

school of thought by establishing the postulate that the God-given

scripture is of two kinds, general and special.

Saint Tirumiilar says, ' The Vedas and Sivagamas are the true

scrip Lures divinely bestowed upon man ; and they are respectively

general and special. Some may attribute difference between their

conclusions ; but for the great they are identical.'
2

This fundamental principle of unity between diverse scriptures

has also been stressed by the religious teacher Sambandar of the 7th

century, Srlkantha of the 11th century (or of earlier era) and Sekkizhar

of the twelfth century. The date of Tirumular may be taken to be not

later than the 5th century. This has been followed by Meykandar,

Arulnandi and others of this persuasion in later times.

This broad based nature of Saiva Siddhanta is evident also in the

fact that for it, not only the inherited authority of the inspired utter-

a Tirumantram, st. 2397.
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ings, but also the intellectual authority of perception and inference

is of equal value. Among the inherited authorities the school of

thought does not see any difference between Samskrit and Tamil

sources. Perhaps Tamil sources are more definite and clearer.

Ii is to be noted that the religious philosophy of Saiva Siddhanta,

though confined to India, has no single founder except the
6 Divinity

that shapes our ends." It does not depend for its validity or distinct

features on the religious or spiritual experience of any single indi-

vidual. The system has grown from very early times and derives its

authority from the intuitions and experiences of countless saints,

sages and seers through out the ages. It got perfected, adjusting

itself to the needs of the times and continues to be a living force. It

influences and shapes the lives of men of its persuasion as culture

and civilization advance. In fact, all systems of thought are in a way
interpretations of the rich inherited traditional wisdom in accordance

with the contemporary science.

It should be stressed that the Saiva Siddhanta system has for its

source material the classic works both in Sanskrit and Tamil. The
Vedas, the Upanisads and the Sivagamas in Sanskrit, Sangam litera-

ture, Tirukkural and such other works in Tamil bear marks of its

influence and contain most of its concepts. But the scope, depth and
the essential and distinguishing features of the system are to be defined

with reference to two sets of scriptural tests in Tamil. They are the
twelve sacred books known as Tirumuraikal and the fourteen cano-
nised philosophical treatises called the Saiva Siddhanta Sastras. For
the Temple construction and its worship Sivagamas are followed.

For a logical presentation of the system of Philosophy, one may
refer to Siva Jnana Bodham and its secondary Sivajnana Siddhi. Its

derivative Sivaprakasam may also be referred to, to know the main
principles of the religious philosophy.

The commentary on Sivajnana Bodham in Tamil by Sivajnana
Munivar of the 18th century is a standard work. It is a critical work
embracing all the standard views of religious philosophy in India and
enabling the student to arrive at the correct views of the Saiva
Siddhanta Philosophy.

To know the substance of the philosophic system and the scheme
of religious life prescribed in ii, two short and succinct works of the
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fourteen Sastras in Tamil, maybe read with advantage. The first is

Tiruvarutpayan, a work of ten chapters of ten couplets each and the

other is Unmai Vilakkam of 54 stanzas of venba metre. The second

is catechysmal in form.

Four Tamil saints Sambandar, Appar, Sundarar, and Manikka-

vacakar are specially remembered as the four teachers of the religion.

They revived and re-established the religious practices, especially the

Temple worship, among the common mass and were influential leaders,

at a time when Tamilnadu came to be gripped under the influence

of the ascetic missionaries of Jainism and Buddhism. They reclaimed

the people and brought them back to the Saiva fold. The first two

were contemporaries and they lived the life divine during the middle

of the 7th century. Sundarar of the eighth century followed the foot-

steps of these two teachers, established the religion on historical

grounds by singing the unique hymn known as Tiruttonda-t-tokai

and extended his services to the western parts of the Tamil land as

well.

The unique work of Saint Manikkavacakar, Tiruvacakam, forms

part of the 8th book of §aiva-t-Tirumuraikal. It is a classic work of

international fame, well known for its depth of devotion, religious

insight and spiritual experience. Another work of Saint Manikka-

vacakar is Tiruccirrambalakkovaiyar, which forms the latter part of

the 8th book. It is a great work of inimitable poetic beauty on the

topic of love in its purest form, depicting its various stages. The
work consists of 400 stanzas reflecting not only the idealised secular

love, but also the love of the individual self for the divine which brings

out ths divine mercy and coalesce with it, resulting in divine bliss.

It is described by Saint Kumaraguruparar of the Dharmapuram
Adheenam, ' a literary piece of divine illumination saturated with

earthly love (Kamam canra Jflana-p-panuval) '.

Historical background of the Tamil treatise $ivajndna Bodham

When over emphasis came to be laid on Sanskrit works with the

various commentaries on the Brahma sutras, Meykandar of the early

13th century came on the scene like the rising Sun. He produced the

basic work on Saiva Siddhanta known as Sivajfiana Bodham of 12

aphorisms of 40 lines. He pioneered the holy line of the preceptors



6

called the Saiva Santana acaryas who produced great philosophic

works in Tamil by way of elucidation of Sivajnana Bodham and

preserved the traditional religious practices. The fourth among

them Saint Umapati, the author of Sivaprakacam and Tiruvarutpayan

was also a Sanskrit writer. He has written a commentary on

Pauskara, an Upagama. He has also collected about 100 Sanskrit

slokas of Agamas and arranged them into an authoritative work on

Saiva Siddhanta. The work is called Sataratna Sangraha.

We are mainly interested in Meykandar who turned the minds of

the scholars from dispute about words to discernment of things. He
has followed the footsteps of the Tamil teachers while adhering to

the Sanskrit tradition. Sivajnana Bodham was preceded by two

Tamil works on Saiva Siddhanta. They are Tiruvundiyar and
Tirukkalirruppadiyar of the 12th century. These two works mostly

refer to the Tamil scriptures and were designed to enlighten the disciple

on the special or true nature of the three categories God, Self and the

principles of bondage.

A comparative study of Sivajnana Bodham with the Brahma
sutras in Sanskrit will make one conclude that the former is a revision

or replacement of the latter confining its scope only to the more
important questions of Philosophy, without chaining itself to any
written work so that a clearer perspective of the synthesis of Truth

might be given irrespective of the language in which it is clothed.

Bird's eye view of the system

1 . Fundamental concepts : The three categories recognized by
the system are God, the selves and the principles of bondage. God
is the Supreme Spirit, self-existent and self-knowing. He is untainted
and unaffected by the changing nature which He controls and governs.
He is the main support (Adistana karana) of the other two categories.

In the words of Tiruvalluvar He is the Carpu. He may be called the
Absolute in the sense that He includes all other entities within His
expanse and has the entire economy of the dispensation under His
control, while yet free from being affected by the changes. He is

full of love and grace and informs and redeems the individual selves.

He is inseparable with His sentient potency which may be called
the consciousness-Force or cit-sakti. The relation between God
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and His consciousness-Force is generally indicated by the relation

between the human body and the hand. The relation in Sanskrit is

indicated by the term tddatmya ; to use a Tamil word it may be ex-

pressed by onran irumai (The potential difference). This relation

may be compared to that between the magnet and its field of attractive

and repulsive forces. They may also be compared to the Sun and

its field of attractive and radiant forces. The sun has all its planets

confined to its field and keeps them under its control. Similarly the

Supreme Spirit is the mainstay of the two other categories and keeps

them under its control and influence. In fact the whole universe is

designed, controlled and activated by God in view of the emancipation

of the infinite Selves. This, He does with His inseparable power of

grace, tddatmya Sakti.

The individual selves are infinite, sentient beings, requiring to

be informed and energised by the consciousness-Force of God.

Though they are self-conscious, their potencies are covered with and

limited by the innate, pre-cosmic defilement called anava. It is the

spiritual dirt which is removable. For the removal of this innate evil,

God has undertaken to create the universe and bestow on the bound

selves the psycho physical organism called body, and the environ-

ment. Thus the bound selves have been placed in the orbit of birth

and death in Nature, subject to her inexorable laws.

Metaphysically bondage consists of three principles. The
original spiritual dirt called anava is the root dirt (mula mala). It is

comparable to the original sin or Satan of the Judaic theology.

Nature and her material cause may a is the counterforce actuated

by God in order to release the selves from the clutches of the evil

principle. The moral law that governs the selves when they undergo

birth and death, being in conjunction with the bodies and reacting

with the environment is called the deeds of the selves.

2. The pilgrimage of the self: The chief aim in life is to get

release from the bonds and to enjoy the sunshine of the presence

of God. Technically these two aims are called the fruits and are

described as pdia vidu and Sivapperu. This may be likened unto the

detachment of a green fruit from the branch of a tree (or a creeper),

when it becomes mature and falls to the ground and identifies itself

with it. The earth which is the mainstay of the tree as well as the

green fruit is God. The tree (or creeper) which grows on the earth
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being sustained by it is the natural world. The green fruit which

attaches itself to the tree (or creeper) being sustained by the essence

of the earth, received through the tree (or creeper) is the individual

self. This is the state of birth.

When the fruit becomes fully ripened, it detaches itself from the

tree (or the creeper) gets itself attached to the earth under the in-

fluence of the gravitational force which is inherent to the earth. This

is the state of release. The gravitational force is the consciousness-

Force of God.

This figure is expressed in a Vedic mantra which is commonly
repeated by all the Hindus. It is :

Tryambakam yaja muhe sugandhim pustivardhanam !

Urvarukam iva bandhanat mrutyor muksiya ma' mrtat !!

It means, ' We worship Siva with the three eyes, who has the natural

sweet fragrance and who increases our health. May we become
free from bondage without tears as a cucumber becomes free from
its creeper when it matures, but lei us not get away from God, the

immortality/

Substance of the aphorisms ofSivajndna Bodham

General Section

Aphorism I: Existence of Primal Being, the purpose of creation
and the existence of the evil principle, Anava.

The world, which is conceived as He, She and It, undergoes three
changes, Appearance, sustenance and dissolution. So it is an entity,
having an efficient cause that makes it appear. It should appear from
the Agent of dissolution, so as to become free from impurity, the
principle of individuation. Hence logicians will say that the Agent
of dissolution (alone) is the Primal Being.

Aphorism II: Existence of the acquired bonds maya and
karma

;
the nature of Primal Being as the agent of five cosmic func-

tions. Existence of the consciousness-force of the Supreme.

The primal Being is non-separable from the selves, being one
with them, different from them and causing them to move so that they
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may undergo deaths and births ceaselessly, experiencing the fruits

of their two deeds. Thus the primal Being is in implicit union with

Its consciousness-force, which moves the world.

Aphorism III : Existence of the selves.

As it negates itself, as it speaks of my body, as it knows the func-

tions of the five senses, as it knows of the happenings in the dream

when the senses are inactive, as it has no experience or activity in sleep

and sound sleep, as it becomes conscious when caused to know,

there exists a self in the body, an instrument constituted by the effects

of may a.

Of the eight theories seven are expounded in the third aphorism

and the eighth in the fourth Aphorism by the concessional clause.

The seven theories are that the self is an entity, it is other than the

gross-body, five senses, subtle-body, vital air, the Primal Being and

the totality of all these elements. The eighth one is that it is other than

the inner sensoria.

Aphorism IV: State of loneliness (Kevala), the special and

general natures of Innate Impurity (Sahaja mala or Anava), general

nature of the self.

Though the self is not one of the inner faculties, being devoid of

awareness, it is associated with them like a king with his ministers,

and has five states of consciousness.

Aphorism V : State of Association (Sakala) : the nature of

acquired bonds included in Tirodana.

Though the skin, mouth, eye, nose (and ear) perceive their

objects only through the will of the self, yet they cannot objectify the

self. In the same manner, the selves are conscious of their objects

only through the grace of the Supreme, though they are not aware

of the Supreme. They are active like the iron-filings in the mere

presence of the magnet. Like the magnet the Supreme causes changes

in other principles, it itself remaining changeless and unchangeable.

Aphorism VI: State of purity : the special nature of the Primal

Being.

If He be the object of knowledge, He is Asat (changeable) ; if

He be unknowable, He is non-existent. So the great who take their



10 SIVAJNANA

constant stand on their spiritual experience say that He is neither
;

but is §iva-sat, (cit-sat, spiritual reality), for the reason that He is

unknowable by pasa and pasu Jnanas but knowable by §iva-Jnana,

wisdom granted by divine grace.

Special Section

Aphorism VII : Special nature of the self.

As in the presence of Sat (unchangeable and unchanging) all are

not existent objectively, Sat cannot see things. Asat has no intel-

ligence and cannot know. So the self, which is neither sat nor Asat,

knows both, with both, having its being in both the categories.

(In the state of bondage, the self knows the world, through the

worldly instruments, being inseparable from the world ; in freedom

it knows the Supreme, through its Light of Grace, identifying itself

with the Supreme).

Aphorism VIII: Realizing the self's true nature through Light

of Grace.

When the Primal Being appears as the master because of the

meritorious practices of the self and enlightens it, ' Thou hast lost

consciousness of thy true nature, being brought up in company with

the savage senses,' the self leaves their company and immediately

reaches Hara's feet.

(Some perfected selves attain perfection at the listening of the

words of the master itself : others reach perfection only by steps :

the steps follow
:)

Aphorism IX : Contemplation of the words of the master.

Let the self by spiritual vision discover in its own self the Lord,

who cannot be known either to the imperfect consciousness of the self

or to its consciousness aroused by the bondage. When the self

abandons the world of evolutes of Maya as a quickly passing mirage,

the light of grace rises like a coolshade. To keep the spiritual vision

intact : it will ponder the Letters five in the manner prescribed.

(The prescription implied in the aphorism is that the bondage
should be abandoned and the Lord should be meditated on in itself
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through the light of grace : hence the letters five reduce to three Sivaya

or yavasi.)

Aphorism X : Release of bonds-experiencing the state of grace.

If the self identifies with the Supreme even as the Supreme has

done so in the state of bondage, and abides in His service, impurity

along with the may a and powerful kanma passes away.

Aphorism XI : State of union.

Even like the self that sees by making the eye see, the Supreme

sees and makes the self see. So in unforgetting love, the self reaches

the feet of Hara.

Aphorism XII : The habit of the released selves.

The released self washes away the Impurity that prevents it from

reaching the feet of the Supreme which are like the blown red lotus

flower, keeps in the company of the released selves that love the Lord,

and worships as Hara Himself the habit of those who abound in devo-

tion after ridding of delusion and His shrine.

Life of Sivajhdna Munivar, the author ofMdpddiyam

India is well-reputed for its literature and grammar from very

early times both in Tamil and Sanskrit. In the north there is mount

Kailas where Lord Siva is supposed to reside permanently with His

spouse, Uma, the divine wisdom personified. In the South there is

what is called Podiyil, the abode of Agastiya the Tamil sage, who is

the very equal of Lord Siva because of his union with Him.

There lived some two hundred years ago, in a small town named
Vikrama Singapuram, in Pandi nadu in the South, a happy couple

of the names Anandd-k-kuttar and mayilammaiydr of the Saiva com-

munity. The place is very near the well known sacred town

Pavanasam, on the slopes of the podiyil. The family of the couple

is reported to be blessed with a boon from the sage Agastiya that it

will have, belonging to it, scholars gifted with the Lord's grace for

seven generations. This couple was blessed with a child, Mukkala-

linga, so that the Saiva Religious tradition might flourish as a result

of the penance and meritorious deeds of Tamil land.

The dutiful parents paid utmost care in rearing the child, healthy,

wealthy and wise. When the child was five years of age, he was sent
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to the traditional school. One day when the child was returning

home for midday meal, he sighted some Tampirans of Tiruvavaduturai

math who were clad in brownish red cloths, and invited them to his

house to have their meals. At that time his father was absent. But

the mother appreciated the religious feelings of her child and treated

the monks with due veneration and sent them back on their pilgri-

mage. Ananda-k-kuttar on knowing the religious wisdom of his

young son, appreciated him. The child expressed a desire to accom-

pany the monks, and the parents respected the feelings of the child,

and were glad to send Mukkalalingar along with the monks of the

Adhinam. His intention was that he should learn the spiritual

wisdom by joining the religious order of the Saiva-adhlnam and be of

service to the religious community of the South. It should be

imagined how the religious parents would have felt being caught up

between the horns of dilemma and how their religious sense of duty

got the upper hand.

The Tampirans, along with the young disciple, Mukkalalingar

went to Suclndram, where there is a branch of Tiruvavaduturai

Adhinam math, presided over by a teacher named Pinvelappa desikar,

who received the young disciple who came along with the aged

Tampirans. He initiated him and took care of his, learning, spiritual

and secular, both in Tamil as well as Sanskrit. After some years

closely observing his behaviour and good conduct and faultless learn-

ing, the head of the math gave him Saiva Sannyasa and the wisdom
initiation which is known as Nirvana dlksa along with the name
Sivajnanam.

Sivajnana munivar was a scholar, poet, grammarian, logician,

linguist and in short a versatile genius. He widely travelled through-

out the length and breadth of the Tamil Nadu and when he laid his

mortal remains at Tiruvavaduturai on 20-4-1785, he was only 32

and he had the following twenty nine works to his credit.

Works ofSivajndna Munivar

Religious and philosophical works

1. Sivajnana Mapadiam.

2. A paraphrase of Sivajnana bodham with grammatical notes.

3. Paraphrase of Sivajnana Siddhi.
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4. Siddhanta prakasika (a Tamil translation of Sanskrit work by

Sarvatma sambhu).

5. A refutation of a commentary on Sivajnana siddhi by

Gnanaprakasar,

6. Refutation of the interpretation of stanza beginning with
4
Ennai ippavattil \

7« A protection like a mailcoai on the meaning of the word
4

Eduttu \

8. Translation of five Slokas of Haradatta.

9. &iva tattva vivekam (translation of the work of Appaiya

diksita).

10. Refutation of the refutation of a work on the tradition of

Siddhanta.

On Tamil Grammar

1. A commentary of the introductory stanza and the first

aphorism of Tolkappiyam.

2. Hakkana vilakka-c-curavali.

3. Corrections on the commentary on Nannul by Sankara

Namaccivayar.

Poetics {literary)

1. Kanchi-p-purana -I canto

2. Somesar mutumozhi venpa

3. Kulattur pattirru ppattu andadi

4. Ilacai-p- patir ru ppattu andadi

5. Kalaicai-p-pati rru ppattu andadi

6. A decad on Ananda rudresar of Kanchi

7. Ananda Kajippu of Tiruvekambar

8. PiUai-L-iamizh on Senkazhunir Vinayakar of Kalaicai

9. Pillai-t-tamizh on Amutambikai of Kulattur

10. A decad on Akilandesvari of Rajavalli puram
11. Andadi on Tiruvekampar

12. Andadi on Tirumullaivayil

13. A series of names of Tiruttondar

14. A garland on Pancakkara desikar

15. Answer to possible doubts on the first stanza of Kamba
ramayana
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Logic

L A Tamil translation of a work of logic by Annam battar with

its commentary.

Life and work of Meykanddr

Meykandar is famous as the author of the Tamil Sivajnana

bodham and its succinct analysis called vartikam. He is also known
as the first among the four linear preceptors of Saiva Siddhanta tradi-

tion in South India. He gave the logical basis to the school of thought

of Saiva Siddhanta, that prevailed in South India. He was of the

early 13th century, if not earlier. It is widely accepted that he was

well known in the year 1235 from epigraphical evidence. The story

of his birth and initiation is very interesting.

The stretch of land that intervened in olden days between Tondai

nadu and Cozha nadu was known as Nadu nadu (the land of the midst).

It is also known by the alternative name Tirumunai-p-padi nadu.

It is to the South West of the present Chingleput district comprising

of parts of North and South Arcots. The land was sanctified already

by the birth of the two Saiva Teacher-Saints, Appar and Sundarar.

Tnere, in Tiruppennakatam, lived a chieftain named Acchyuta
Kalappalar. He was gifted with all material blessings of this world,

but not a child. One day he went to Turaiyur where his religious

teacher, Sakala agama panditar lived, to receive his blessings. The
teacher worshipped at the feet of Lord Siva and asked the disciple to

place a thread in between the palm leaves of a book which had on its

pages impressed the Tevaram hymns. The purpose of the teacher

was to know the will of God from the meanings of the stanza

of Tevaram that made its appearance before him.

To the welcome surprise of both, the stanza of Tirujnana
Sambandar on Tiruvenkatu commencing with the words, ' pey
adaiya ;

piriv(u) eytum ' came to be sighted. The meaning of the
stanza is as follows :

' Persons who worship Lord Siva, the partner
of Uma of smooth arms like bamboos, after bathing in the three tanks
at Venkatu will not be approached by evil spirits : they will leave

them (even if they had been possessed). They will be blessed with
child and will have their hearts desires fulfilled. They need not
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entertain any doubt, for they will not be touched by the evil efforts

of demerits \

Immediately the Teacher asked his disciple to go to Tiruvenkatu

with his spouse and carry out the worship. While the Kalappalar

was performing the worship, the Lord of Tiruvenkatu told him in his

dream that though he had not the good fortune to have a child in

that birth, because of his implicit faith in the utterings of Sambandar,

he would be granted a child even like the saint himself. The chieftain

finished his vow of worship and returned to his native place.

In course of time a male child was born to him and it was being

reared with unique care and endearment by the family, the relatives

and the citizens alike.

Soon the uncle of the child took him to Tiruvennainallur along

with his mother and reared him there. One day when the child was

playing in the open, a certain Saint Parancoti from mount Kailas

came down and imparted the divine wisdom which he inherited from

Lord Siva and named the child Meykandan after his master

Satyajnana darsini and left the place,1

Meykandar meditated on the wisdom conveyed to him seated in

front of Pollap PilJaiyar in the South-west shrine at Arulturai 2 and

reduced his thoughts 3 to writing. It took the form of Sivajnana

bodham of twelve aphorisms, together with two more stanzas forming

the introduction to the work. The stanzas are one in praise of Lord

Ganesa and the other apologetic in venpa metre.

Then the author supplied an analysis to the twelve aphorisms in

prose and poetry, and began to teach the content of the work to the

saintly souls that approached him for enlightenment.

1 A History of Indian Philosophy by Dasgupta, Vol. V, p. 11.

2 Tradition says that Tirunandi knew the truth from Lord Siva of Mount
Kailas. From Nandi Sanatkumara and from Sanatkumara, Satyajnana darSini.

Satyajnana Darsini communicated the truth to Parancoti. The four teachers from
Tirunandi are called the preceptors of the internal line, whereas the four teachers,

Meykandar, Arujnandi, Maraijnana Sambandar and Umapati Sivam are said

to belong to the external line of preceptors. The special importance of the line

of preceptors is that they had conveyed the Spiritual Truth of the scriptural works

in a synthetic form free from the limitations of time, space and person.

3 Arulturai is the name of the Siva's temple at Thiruvennai nallur.
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Sakalagama Panditar himself was a well-known teacher of Saiva

Siddhanta lore at Turaiyur. He noticed, in course of time, that a

number of his students themselves absented from his classes to attend

the classes held by Meykandar at Tiruvennai nallur. So he became

curious and paid a visit to his disciples at Tiruvennai nallur. To his

disappointment he did not find Meykandar among those that wel-

comed him. He then paid a visit to the place where Meykandar was

conducting his classes.

At that time, the second topic of the fourth aphorism was being

discussed. The subject was anava, the innate impurity of the selves.

The Pandit felt it beneath his dignity to sit at the feet of Meykandar

and listen to the progress of the lesson. He questioned the child,

while standing, what the nature of anava was.

The real teacher in the form of a child cast his redeeming look

at the person of the aged pandit, and pointed his finger at his standing

posture. The pandit realised that it was Lord Siva Himself come in

the form of a child to teach him the truth, and prostrated before him.

He simultaneously felt that the egoism which at first made him think

of the form of the child only ignoring the Sivahood in him, was the

effect of the root impurity anava.

The master Meykandar placed his feet on the head of Sakala

agann panditar (a person well-verssd in all the religious lore) gave

him the nam? of initiation Arulnandi, after the first disciple of Lord

Siva, and answered various questions asked by Arulnandi pertaining

to the book learning he had previously. These questions and the

answers furnished by Meykandar are expressed by Sri Arulnandi

in the form of a philosophical work of twenty stanzas called Irupa

irupahtu (a work of twenty stanzas of 2 kinds). The first verse of the

book conveys the following meaning :
' If persons approached

Meykandar with the idea that He is the Lord Siva come to remove the

impurity of the selves hiding his eye on the forehead and the blue

colour on the neck, they will immediately realize the eternal bliss

within and will attain union with God \

Sri Arulnandi became the Senior most of the disciples of
Meykandar. After listening to the teaching of Meykandar, and at

his command, Arulnandi wrote the work Sivajnana Siddhi, as the
secondary to Sivajaana Bodham. Siddhi consists of two parts the
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Parapakkam and the Supakkam consisting of 301 and 328 verses

respectively. The first part, Para pakkam, is an elaboration of the

meaning of the apologetic verse of Sivajnana Bodham. It deals with

the various outer schools of thought under fourteen heads. Each

head gives the ideas as narrated by the school and is followed by its

refutation from the point of view of Saiva Siddhanta. It should

be noted Arulnandi has drawn freely from Manimekalai in narrating

the various schools of thought in Para pakkam. The second part

Supakkam is a commentary on the twelve aphorisms as indicated by

Meykandar's analysis. Here he has drawn freely from Sivagamas.

Thus the essence of Sanskrit scriptural learning is presented in

Siddhiyar.

Arulnandi succeeded Meykandar. Maraijriana Sambandar of

Tiruppennakatam became the third in the line of the preceptors.

While Maraijnanasambandar was at Chidambaram, he chose

Umapati, one of the learned Diksitars as his foremost disciple. The

third teacher is not on record to have composed any new work. But

the fourth Saint Umapati wrote eight Siddhanta works besides many
in Tamil. He has also commented in Sanskrit on an upagama

named Pouskara.

One of the disciples of Meykandar, Manavacakam katantar,

who remained in Tiru Adhikai (modern Panruti) produced a work

named Unmai Vilakkam of 54 stanzas, which gives in a nutshell the

traditional spiritual practice of this line of preceptors. There had

already been two works in Tamil on Saiva-Siddhanta, Thiru Undiyar
and Tiru-k-kalirruppadiyar even before the time of Meykandar.
All these fourteen works are collected together and are called the

fourteen treatises of canonised Saiva-Siddhanta works.

The relative merits of the various spiritual authoritative works

can be gleaned from the following Tamil verse :

Vedam pasu atanpal meyyagamam nalvar

OtumTamizh atanin ulluru Ney—bodhamiku

Neyyin uru suvaiyam Nilvennai Meykandan

ceytaTamizh nulin tiram

The veda is cow; cow's milk is the Sivagamas; Tevaram, and Tiru-

vacakam, the Tamil works of the four Teachers, are the ghee obtained

2
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from the Agamas. If we estimate the nature of Sivajnana Bodham
which was produced in Tamil by Meykandar, it should be adjudged the

taste of the ghee. Meykandar is supposed to have spent his time at

Tiruvennai nallur and attained the feet of Lord Siva in the Tamil

month Aippasi in the star of Swaii (i.e. about the day of Deepavali)

the day when the moon is seen opposite to the constellation of Swati.

The math at Tiruvennai nallur is under the administration of the

Tiruvavaduturai Adhinam.



FOREWORD

Sivajfiana Bodham is the basic work of the Saiva-Siddhanta

School of thought. The origin of the school is lost in the midst of the

past. It has been established that the worship of Lord Siva was pre-

valent even as early as the Indus valley civilization. The school of

thought has embraced all the good points of almost all the other

religious schools. It was developed and perfected by the sages,

saints and seers of the Tamil land.

It is the key from the point of view of a Saiva-Siddhantin to an

effective study and proper understanding of the spiritual experiences

and teachings of the Vedas, the Sivagamas and the Tamil scriptures.

The author of Sivajnana Bodham is saint Meykandar, an infant

seer, who flourished in the early parts of the 13th century. It stands

to his inestimable credit that he inaugurated the renaissance of the

Saiva-philosophy and put it on a sound logical foundation wiih

epistemological basis. It is a spiritual legacy that has come down to

us directly from the author and adds to the glory of the Tamil language.

This religious philosophy is theistic, realistic and pluralistic

in nature and in it the unity of the various factors is established by

organization. It recognizes not only the inherited authority of the

verbal testimony but also the intellectual authority of perception and

inference. While recognizing the verbal testimony, it considers the

vedas and the vedanta as the general ones whereas the Sivagamas

are considered to be the special ones. The relation between the vedas

and the Sivagamas is like that of an aphorism and its commentary.

Without the commentary the aphorism may mean anything to a man

as per his liking. It is only the commentary that restricts the meaning

to the context and to the purpose and intention behind the expression.
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Any student who genuinely applies himself to a study and under-

standing of ^ivajnana Bodham with its commentary will find therein

the long lost synthesis of truth in the field of philosophy and religion.

It is to be noted that the Tamil scriptures are included in the term

Sivagamas.

The term Vedanta, referred to herein denotes the classic

upanishads that form the essence of the vedas. It has no reference to

either the vedanta sutras by Badarayana or their commentaries by

Srlkanta, Sankara, Ramanuja, Madhva and others.

After the four great teachers of Saiva religion, (Sambandar and

others) who flourished before the 8th century A.D., several currents

of thought flowed into the Tamil land and swayed the minds of the

people. The rival systems of philosophic thought propounded by the

several commentators of the Brahmasutra created confusion in the

minds of the public. The idealistic monism based on the Vedic text

' Sadeva saumyedam agra asid
;
ekameva-dvitlyam

5

advanced by the

followers of Sankaracarya challenged the high order of the spiritual

life of the Tamil saints and their teachings. Although the distinct

expression of the essential principles of the Saiva Stddhanta system

could be found in the sublime devotional lyrics of the Tamil saints,

they could not be easily perceived. Nor could they be maintained in

the absence of an exposition of their truths in a scientific manner
against the opposing claims that were armed with logical methods of

attack, armoured with quotations from Vedic texts. It was at such a
period in the religious History of South India that Sri Meykantfa
Devar made his appearance like the rising sun of spiritual splendour,
dispelling the darkness of ignorance and confusion in the minds of
the people. It was given to the genius of the infant-saint to supply
the long felt need of a scientific treatment of the principles of Saiva-
Siddhanta religion and Philosophy.

The life of Sri Meykandar is very interesting. He was born of a
chieftain by name Acchuta Kalappalar of Pennakadam, a place 16 km
from Mudu-kunram (Vruddacalam) in ihe South Arcot district. The
Kalappalar was gifted with many blessings of this world but was
not blessed with a child. So he went to his family priest at Turaiyur
for advice. The teacher prayed for enlightenment, opened the book
of Tevaram and sighted a beautiful stanza by Saint Sambandar in

praise of the Lord of Tiruvenkadu. The stanza indicated that a wor-
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shipper at the feet of the Lord of Tiruvenkadu after a bath in the

sacred tanks there would be gifted with a child and there was no doubt

about it. Encouraged by this divine prophecy, the Kalappalar pro-

ceeded with his spouse to Tiruvenkadu and offered prayers to the

Lord Swetavanesvara.

One day Lord Siva appeared in his dream and said, ' Though thou

hast not the necessary good deeds to be blessed with a child in this

birth, yet thou shali be blessed with one like Sambandar as thou

hast put implicit faith in his songs *. Later on a child was born to

the happy couple, which was named Svetavana Perumal after the name

of the Lord.

After some time the maternal uncle of the child took him to his

native place Tiruvennainallur and brought him up there with love

and care.

The child was completing his second year. Parancoti Munikal

of Sri Kail as was proceeding to Mount Podiyil to see the sage Agastya.

He felt as he was passing Tiruvennainallur a mystic hindrance to his

journey, and being intuitively directed by the Lord, came to the child,

touched him with the spark of divine grace and imparted the spiritual

wisdom which had come down to him from Lord Siva.

The child that was thus initiated was given the name Meykanda

Deva so as to be an adequate description of his attainment of spiritual

perfection as well as an indication of his spiritual heredity. The

name Meykandar is a Tamil equivalent of Satyajnana Darsini, the

name of his spiritual forefather.

The wisdom taught in Sivajfiana Bodham is supposed to have

passed through Thiru Nandi Deva, Sanat kumara, Satyajnana Darsini

and Paranjoti before it reached Meykanda Deva. Meykanda Deva

then realized the spiritual truth imparted to him in the presence of

Polla-p-piHayar (Lord Genesa in the Arulturai Temple of Tiruvennai-

nallur). Then he formulated the truth in twelve aphorisms in Tamil

and added two more stanzas, one in praise of Lord Polla-p-Pijjaiyar

as the invocatory one, and the other an apologetic, as foreword to

the work. He also added to the aphorisms a commentary known as

Varttikam which is a skeleton of the dissertation on the main issues

of each aphorism. The dissertation on a particular issue consists
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of the proposition maintained, the reason that establishes the pro-

position, and the illustrations. He instructed his disciples and ini-

tiated them into the mysteries of the spirit. The chief among his

disciples was Arulnandi Sivacarya who was no other than the

Sakalagama Pandita, the family priest of Acchuta Kalappalar.

The first meeting of the Sakalagama Pandita with the infant seer

has a fascinating account. Sakalagama Pandita himself was a priest

well-reputed for his wide and deep learning. He had been teaching

the scriptural literature to his disciples. But in course of time his

disciples one by one disappeared from his classes. He came to know
that they were attracted to the child at Tiruvennainallur. So he

proposed to go to that place to see the child. He was given a grand

reception by the residents of the place. All but Meykandar came to

welcome him and paid their respects. The Pandit went to the place

where Meykanda Devar was teaching the path of wisdom with vhe

work Sivajnana Bodham to his disciples. At that time, Meykandar

was expounding the nature of the evil principle called Anava. The

Pandit at once asked Meykandar what the nature of Anava was.

The infant saint, by way of reply promptly pointed his finger at

Sakalagama Pandit himself.

The implication is that his attitude itself revealed egoism that

is caused by Anava. Instantly the pride of the Pandit was humbled
and he prostrated before the child and sincerely prayed for spiritual

wisdom. Sri Meykanda Deva initiated him in the truth and gave

him the name of initiation, Arulnandi. After instructing him with

Sivajnana Bodham, he commanded him to produce a treatise ex-

pounding the ideas contained in Sivajnana Bodham. Arulnandi

produced the work called Sivajnana Siddhiyar.

Sivajnana Siddhi consists of two parts. The first part called

Parapakkam is an exposition of the apolegetic stanza of the primary

and it consists of 301 Tamil stanzas. The second part called

Supakkam consisting of 328 stanzas, is the exposition of the meaning
of the twelve aphorisms as per the conclusions of the Sivagamas.

The work has been concei ved so as to form two separate works as

well. Both the parts have separate chapters of introduction, but

has the same stanza in praise of Lord Ganesa as invocatory. He
had also composed Irupa Irupahtu in praise of hisjmaster which
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mainly prays Meykandar for enlightenment on the various riddles

that are involved in understanding the path of wisdom as chalked out

in Saiva-Siddhanta.

A line of preceptors followed Sri Meykandar and Arulnandi

which caused the establishment of the two main Saiva adhinams at

Tiruvavaduturai and Dharmapuram.

The fourth in the line was Saint Umapati who has written eight

Tamil works on Saiva-Siddhanta, besides a number of other works.

Among the other works his Sanskrit commentary on the upagama

of Pauskara, and another work in the form of an anthology of Agama

slokas called Sataratna Sangraha deserve special mention. The

third in the line was Maraijnana Sambandar who has not produced

any new work.

There were already two authoritative works on Saiva Siddhanta

before the advent of Meykandar. They were Tiruvundiyar and

Ttru-k-kalT rrup-padiyar. These two works preceded, Sivajfiana

Bodham of Meykandar.

Sivajnana Siddhi and Irupa Irupahtu of Arulnandi, Unmai

Vilakkam of Manavacakam Kadantar and the eight works of Umapati

are collectively called the fourteen Saiva-Siddhanta Sastras. Mana
vackam kadantar was one of the forty-nine disciples of Meykandar.

A succinct account of the philosophy of the school is necessary.

Three categories are recognised by this school of thought. They are

God, the individual selves and the three principles of bondage.

God is one and is of the nature of immutable consciousness-

bliss. He is both transcendent and all-pervasive. His pervasiveness

makes us to conceive of Him as one in two, He the bliss and His form

and quality which is His conscious potency. This conscious potency

manifests as grace, omniscience and omnipotence. The foundational

nature of God is described by the Upanisadic term advitlyam. The

term means according to Meykandar inseparable togetherness.

Vijnan biksu of the later parts of 16th century would like to explain

the meaning of the term by the word avibdga (non-separableness).

The other two categories are dependent on God for their activity

but they cannot be derived from Him either as His products or as

His mere appearance.
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The selves are infinite in number : the esential difference bet-

ween the knowing entities God and the self is that God knows all

things at all times without identifying Himself with them, whereas

the self knows one thing at a time by identifying itself with the nature

of the object.

Bondage consists of two opposite forces. One is the original

evil principle called Anava, which may be compared to the original

sin of the Semitic religions and another its opposite which is called

maya and its products. Maya is the potential from which creation of

the world is made in order thai the selves may be redeemed from the

effects of the original evil principle, Anava. Anava effects the indi-

vidual selves by causing complete ignorance when they are not in-

fluenced by the products of maya, and when they are influenced by

maya, it causes the egoistic tendency of I and mine. The products

of maya are usually counted as four in number, the body, the various

evolutes that act as instruments of knowledge and action (having

the body as the locus), the locus on which the body moves and subsists,

and things of the world which are experienced by the self.

The experience of the world is of the form of pleasure, pain or

indifference and this is both the effect and the cause of the two deeds

of the selves, in the form of their thought, word and action charac-

terised by egoism. This double edged tool of experience makes the

self become wiser and truly enlightened as to the existence and nature

of not only the world but also those of the individual selves and the

Supreme Self.

In course of time, as the clutches of the evil principle Anava
becomes loosened, the individual self grows in maturity and realizes

the complete help that is provided by the Supreme Being. As the

realization grows, the attachment of the self to the world becomes
transformed into the real attachment or love towards the Supreme.

The help that apparently came to the self through the world was
really caused by the supreme. The individual self is like the green
fruit of a tree that attaches itself to the tree so long as it receives the
sap of the tree and ripens. But once when it becomes ripened it

detaches itself and falls to the earth (as it is always under the in-

fluence of the gravitational force). In fact the earth is the mainstay
for both the tree and the fruit. It supplies to the fruit its essence and
makes it grow and ripen.
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This illustration well accords with the working of the categories

recognised by Saiva-Siddhanta. The earth is God ; the fruit is the

individual self and the tree is the world of Nature. The nourishment

which is derived from the moisture and earth and supplied by the tree

to the fruit is the screening power of God that works towards

the maturation of the self through the products of may a and the deeds.

The ripened fruit which detaches itself from the tree and falls to the

ground is the enlightened self that completely identified itself with

God and enjoys divine bliss.

In this connection it will contribute towards clarity if a popular

and efficacious mantra in Sanskrit is quoted and its English translation

is given :

Traiyambakam yajamuhe sugandhim pustivardhanam !

Urvarukamiva bandanat mrtyoh muksiya ; ma' mrtat!!

We worship Lord Siva, who has three eyes, who emits sweet

fragrance and who increases our health. Even as cucumber detaches

itself freely from its binding creeper, may He detach us from all the

worldly bonds ; but let Him not separate us from Him, who is

Immortality itself.

The commentary which is given here in translation is by

Sivajnana Swamigal of Thiruvavaduturai Adhlnam (1756-1785).

It is authoritative and an exhaustive one. It gives all the valid view

points of the various topics and their criticism. So it is self expla-

natory. We have to remember that the commentator is a scholar of

both the languages Tamil and Sanskrit, and he is a writer, gram-

marian, poet, philosopher and critic. Among the works produced

by him, which are twenty-nine in number, three belong to the critical

study of Tamil grammar, fifteen belong to the literary pieces, one a

translation of the system of Vaisesika and ten may be classified as

works on religion and philosophy.



IL THE WORK PROPER

Introductory stanza

The work Sivajnana Bodham purports to be a critical study of the

contents of the wisdom portions'of the Sivagamas. Sivagamas are

divided into four parts each, dealing with carya, kriya, yoga and

jnana. Of these parts jnana pada constitutes the wisdom portion.

For a person who undertakes the study of this work, the following

preliminary questions will arise : They are,

(1) What is the use of such a study ? (2) Who are competent

for the study ? (3) What is the subject matter of the work ? (4) What
important knowledge is the prerequisite for such a study ? (5) What
is the name of the work ? (6) What is the jurisdiction of the work ?

(7) What is its primary ? and (8) Who is the author of the work ?

The following introductory stanza answers such questions so

thai the reader may be enthused to make a study of the work. The
meaning of the stanza is :

—

Unless the sun rises, the human eye cannot perceive things,

the darkness that prevents it from seeing things not being dispelled.

In a similar manner, in order that the individual self may make an
inquiry into the nature and existence of the self, on the basis of its

embodiment, become free from darkness and have the mystic

experience through the grace of God that is the subject of the grand
expression, Nandi gave great Sivajnana Bodham to the assembly of
great sages. 1 The work has been revealed and commented on by

1 In the original th? expression is ' uraitton \ which may mean one who
expressed, or one who commented on. Sivajnana Munivar has taken the word
to mean translated into Tamil and added a brief commentary named, fi

varttikam\
But the author of Sivaprakasam says that it was Meykandar who gave expression
to the spiritual tradition which came from, the mount Kailas in the name of
Sivajnana Bodham which excells any other work on spirituality.

4

Uyar Sivajnarta
Bodham ceppinar ' is his expression.
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Svetavana of Tiruvennai, which is being watered by the river Pennai.

He is known as Meykanda Deva who has rejected the falsity of the

systems of religious and philosophical knowledge after knowing them

to be such, and expounded the truth after perceiving it. He is the

chief among the sages who have won over the strong enemy of

transmigration and who worship at his feet.

Commentary :

This stanza need not be taken to be redudant simply because the

stanza occurring at the end of the work expresses the same meaning.

The intention of this introductory stanza is to give at the commence-

ment of the work the same thing that is given at the end. It is with

the same intention that Sri Narayana Kantha has given the tradition

of the origin of the Agamas at the beginning of his commentary on

Mrgendra even though the information is supplied by the work itself

at the end. There is also an alternative reason for this. This stanza

at the commencement says clearly that the work has divided the sub-

ject into general and special. This aspect of the work has not been

brought out by the stanza at the end of the work, which begins with

the word * Endai Sanatkumaran '. The stanza intended to give this

information, has also conveyed other facts which are found expressed

in the stanza at the end. 2

The term mzyirul means the thick darkness that spreads out and

hides things on the vast expanse of the earth. The expression should

be split into the two words 'ma" (great) and 'irul' (darkness). It

may also be taken to mean that the external darkness is perishable

whereas the spiritual (internal) darkness which indicates by analogy

is imperishable. In that case, the expression should be split up into

the words ' may ' and ' irul ' means perishing darkness. We shall

deal with the nature of darkness and its existence in our commentary

where we deal with the organ of sight.

2
(c/) It might be inferred from the commentary that the introductory piece at

the beginning is a later addition than the one given at the end. The commentary
presupposes this idea.

The introductory stanza to be of historical value should not be anony-
mous. The relation of the author of the Introductory with the author of the work
should be known. But still the commentator (Jaivajnana Munivar of Tiruvava-

duturai adhinam) has not chosen to mention the name of the author of the stanza

beginning with the word ' malar talai ulakin '. It may also be noted that even the

stanza at the end of the work does not reveal the name of its author. Probably

the authors are only abhiyuktas i.e., men who appreciated the content of the work,
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The stanza has given the attribute ' palar pukazK to the word

' Nayiru ' which means the sun. Palar pukazh means that all the

religionists who may not agree with respect to their conclusions have

unanimously agreed to worship the sun.

The earthly sun rises in the east which is a part of the whole

earth and dispels the darkness enshrowding the whole expanse of

the earth. Similarly Sivajnana Bodham which appears in a chapter

of Saivagama dispels the internal darkness which is irremovable by

the study of the scriptural works belonging to any other religion.

The language used in the introductory stanza is such as to convey

the meaning that even as the sun is responsible for the removal of the

earthly darkness and for the two kinds of perception, indeterminate

and determinate, so also the work Sivajnana Bodham removes the

internal darkness of the individual self and enables it to have the two

kinds of wisdom which arise respectively from inquiry and direct

experience. This also implies that as the sun which dispels the

external darkness and reveals the wordly things is of twelve kinds
;

so also this work which dispels the internal darkness is of twelve

kinds with respect to its constituent units, the sutras or aphorisms.

Here the commentator refutes other commentators who have
taken God as being referred to by the word Nayiru (the sun) in the

introductory piece. He says that the intention of the introductory

stanza is to compare the work on hand to the sun , The comparison
of the Sun to God occurs in the work itself which need not be repeated

in the introduction. The expression
'

indiya perumpeyark kadavuV
means God who is expressed by the grand expression, 3 which is the
synthesis of all the scriptural wisdom. Here the commentator points
out that the grand expression implies not only the known but also

the knower and the means of knowing (jnata, and jnanam). But in
actual spiritual experience, the elements of the means of knowing
and the knower are merged in the object of experience. So the
expression refers to the known alone while referring to the grand
expression. The known, i.e., the Lord, which is the chief among the

3 The commentator is of the opinion that Sivajnana Bodham was originally
in Sanskrit and formed part of the Agama Raurava. This part of the Agama is
generally taken to be Pasa vimocana patalam. So in his commentary wherever
he desires to explain the suggestive meaning, he brings in the idea as well.
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three, is potent enough to absorb the other two factors within its

splendour.

The embodiment of the individual self is referred to as a rented

house which is the source of all trouble {arum tuyark kurambai), to

indicate that it is not a permanent habitation. The internal darkness

is referred to as darkness inferred (kan irul) to distinguish it from

the external darkness which is known to the sense of sight. The

embodiment implies and includes the organs within and the

environment.

The inquiry on the basis of the embodiment and the related

things will be of the following form : As the physical body is an inert

one there should be an intelligent self within to know and experience

pleasures and pains. As the pleasures and pains (experiences) differ

from body to body, there are innumerable selves differing from body

to body. The intelligent self should have a binding principle which

constrains it to be bound up with the inert body. This bondage

should be a timeless one and in consequence the selves should have

three causal states of awareness namely kevala, sakala and suddha.

It is our daily experience that we have the states of wakefulness, dream,

sleep, sound sleep and momentary suspension of life. So it can be

inferred that the individual selves undergo daily the five effective states

of awareness even while in embodiment. During the wakeful state

when the individual self has sense experience, the self has both re-

membrance and forgeifulness alternating. So even in direct

experience the self may be considered to have five states within it.

Since these individual selves are chained to the physical body and

have no independence, it is to be inferred that, there is a Supreme

Being who has brought about the embodiment of the individual

selves and directs them. He should be the creator, preserver and

the destroyer of the whole of the physical environment. So he should

be superior to the three Gods who are assigned only one of these three

functions and He should be the director of these gods. He should be

free from the entanglement of the physical world, but should be able

to activate it with His Intelligence Energy which is one with Him. The
material cause of the whole world should be a homogenous potency

everlasting and omnipresent, which is indicated by the term may a

in the scriptures. The instrumental cause for the creation of the

differing embodiment and environment should be the deeds per-
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formed by the individual selves. These deeds are known as karma

or iruvinai in scriptures. Since the supreme Being is supposed to

perform the three functions of involution, evolution and preservation,

He is to be regarded by courtesy as having the three states laya, bhoga

and adhikara corresponding to the three functions.

He makes the individual selves experience pleasures and pains

through the instrumentality of the embodiment without Himself

being soiled by these actions. He can neither be an object of ordinary

knowledge nor be a completely unknown entity. He should be ex-

perienced in the supra-mental consciousness of the individual self.

The principle which experiences Him is the individual self. This is

the way in which inference is made from the known objects so as to

be in accordance with ihe scriptural knowledge. The word selfmeans

both the Supreme Self and the individual self. Hence the nature of

both the selves has been dealt with. 3

The following is the content of the mystic experience which

one has through the grace of God, the subject of grand expression.

As a result of the inferential realization of the relative characteristics

of oneself and one's master, the self becomes free from the spiritual

darkness. As experience is none other than cognitive ingress, the

individual self completely depends upon the special scripture which

deals with the meaning of the grand expression. Of the three entities

which are known in general, experience cannot be attributed to the

Supreme Being, which has no cognitive ingress ; nor can it be attri-

buted to the element of bondage, which is inert. It can be attri-

buted to the individual self, for it is only the individual self which can

identify itself with the one or the other of the two remaining entities

and cognise them. The Upagama, Sarvajnanottara tells us that the

individual self identifies itself with the object of its cognition. So the

individual self alone can have mystic experience. Even as a cleaned

cloth has the purity extended throughout its form, so the individual

self which is free from the darkness has consciousness which is com-
paratively all pervasive. As its nature is to identify itself with the

thing of its contact, it can be aware of only that thing alone, remaining
oblivious to all other things. In this respect the raleased soul, though
considered to be omniscient in comparison with its state of bondage,
yet is limited to the Supreme Being which it experiences.

3 C.f. patyadi Sabdebhyo—B.S.
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As the individual self cognises things only by identifying itself

with its object, it should be noted that it always depends upon a lighter

(vyanjaka or manifester) which causes it to know. Some selves have

attained release, while some others are in the process of attaining it

and others will attain it. So it is inferred that the potencies of the

inner darkness are innumerable, leaving the selves at different duration

of times. So the selves which are bound by such potencies too are

innumerable. As the individual selves are innumerable, the difference

in their characteristics is known from the fact that their faculties of

understanding are evolved like a flight of steps according to their

innate nature. From this it will be clear that the individual selves

have different stages of fruition, and that there are different levels of

bondage and release, and that the change from the state of bondage

to the state of release is a continuous process. From this it will also

be clear as to what is adventitious and what is inherent. As the

cognitive potency of the Supreme Being does not identify itself with

its objects, it does not require any lighter for its manifestation. It is

independent and it can know things by itself and cause the selves to

know ; it is omniscient. So it is only the Supreme Being, the self of

the self, that appears in the form of a true spiritual master before a

matured self and points out the distinction between the real friend

and foe. (The friend of the self is the Supreme Being whereas the foe

is the principle of the threefold bondage)—and releases it from hold

of the foe. The sustained penance performed by the individual self

enables it to realise the true nature of the spiritual master and his

teaching.

When the individual self realizes the foe and the friend as such, it

naturally leaves the foe and conjoins the friend. This dependence

on the Supreme is effected by the spiritual wisdom, which is called

Sivajnana. This spiritual wisdom will arise when the worldly attach-

ment ceases. This cessation will be perfected by the repetition of

what is called the three lettered spell known as mukti pancdk sara.

When the self submerges its individuality and becomes identified with

the supreme it experiences the supreme as the supreme conscious-

Bliss. The self approaches the supreme with pure love which is the

essence of the divine cognition. In that state, the self is similar to

the supreme. A crystal placed in contact with a gem appropriates

its lustre and becomes similar to it, but it does not become identical

with the gem. In a similar manner, the individual self even in the
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state of release continues to be dependent on the Supreme Being. This

experiential wisdom which comes to a person through the grace of

God is the special characteristic of the selves.

It should be noted that what is called the general nature is that

which is attributed to the three entities from the standpoint of bondage.

This is adventitious. That which is known to be the characteristic

of these entities from the standpoint of the state of release is known

as the special or true nature which is inherent. The import of these

terms general and special nature—used in doctrinal literature and in

logical works should be distinguished and understood. In logical

works the qualities that are common to a number of things are called

general, whereas those that are attributed to particular ones are called

special or particular ones. But here, in doctorinal literature, the

term general (podu in Tamil) is a technical one used in the sense of

tatastha laksana and the term special (cirappu in Tamil) is equivalent

to the technical term svarupa laksana. The terms tatastha and
svarupa are used in Sanskrit philosophical literature.

Sivaprakasam commences wixh the expression, conceiving the

work with the divisions of podu and unmai, and concludes at the end

with the expression, ' We have expounded the nature of bondage and
release {petta mutikal madittdmanre). Hence it is clear by the index

of upakrama and upasamhara (the beginning and the end versions)

thai podu is identical with petta (bondage) and unmai is identical with

Mukti. Hence it should be clear that the expression general should
refer to the characteristics that are observable during the stage of
bondage, whereas the special or true {unmai) one should refer to the

characteristics that belong to the state of release. One should not
confuse the two distinct usages of the terms by the sameness of the

form of expression.

Now the question may arise, why should scriptural literature

deal with the two kinds of characteristics, general and special. Is

it not enough if the special characteristic alone is given ? The answer
is that it is not enough to give the special characteristics alone. It is

said that the path of realization of an individual lies through the
various external and internal religions, by observing the rules and
regulations prescribed, by performing penances, by learning the
various departments of knowledge, the Vedas and the puranas which
are held in reverence, and by having a clear knowledge of the import
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of the concluding portions of the Vedas. For a person who has

followed all these various courses is reserved what is called the region

of Agamic literature. There too the aspirant approaches the Supreme,

going through external worship, then through the worship, demanding

physical and mental actions, and then through the internal worship.

If such a person lives the life of Sivajnana, i.e., worships the divine

with pure wisdom, he attains the feet of God. So a person reaches

the zenith of the state of release through a flight of steps like those of a

ladder ; the scriptural works should clearly point out these various

steps or stages. Hence the characteristics which are dealt with in

scriptural work naturally falls into two broad divisions, the general

and the special.

This manner of treatment of a subject is called the approach of

tuldrundati nydya, i.e., the treatment from the known to the unknown,

from the gross to the subtle, from the external to the internal. The

method employed in pointing out the subtle star called arundati is

to show a big star near arundati and then, when the learner has fixed

his gaze on the gross star, the real star is pointed out to him. The

real object intended is not the gross one but the subtle one, which is

near it. This kind of leading a person from the gross to the subtle is

known as the approach of tuldrundati nydya, the example in which

the gross is treated at first as the subtle arundati itself. Arundati is

a small star in the constellation great bear called saptarishi group,

situated near one of the seven constituent stars called vasista, and

later on the real object is pointed out.

The following may be taken as illustrations where the above

method is used. In Jnanamrtam the disciple asks the master the

reason for the Supreme Self being free from bondage and the indi-

vidual self being chained by the spiritual darkness. The master at

first answers that they are so from the beginningless past. If the

spiritual darkness had come to the self at an intermediate point of

time, it would have required a cause for such an occurrence. But

we cannot give any reason for natural things. The Supreme Being

is like the clear crystal whereas the individual self is like Copper, which

is made impure by its verdigris.

Here the example is given so that the disciple may understand the

truth in a general manner. But the question is pursued further.

Copper is made impure with the verdigris in accordance with the land

3
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which produces it. So a better example is given in the following

words : The same space is filled with both light and darkness ; if one

of them dominates the other will subside. But still darkness cannot

persist in the presence of light. Even though there is inner presence

of Light, the individual self is submerged in spiritual darkness. So

let us hoist the flag of grace, so that such an individual self may realize

and be filled with the splendour of divine grace. In the former

example, copper is such because it originates from the land of its birth,

so it cannot be a suitable example for saying that no cause can be

ascribed to the presence of the impurity. In the second case, the sky,

light and darkness are independent of one another. So such a ques-

tion will not arise. The second example is the first stanza of the work

nam^ ' Kodikkavi \ one of the fourteen Siddhanta manuals in Tamil.

Another example may be cited here. The question is whether

the bondage of deed (karma) or the bondage of mdya was the first to

be attached to the individual self. The answer is given in two ways.

Even as bran, husk and sprout of a rice seed are co-existent with the

rice, so also the three principles of bondage are co-existent with the

individual self. Another answer is even as the seed and the tree form

a chain of cause and effect, so also karma and mdya form an endless

chain of mutual dependence. In the first case since bran and husk

are independent of each other, it is possible that they can co-exist

in the rice. But mdya and karma are not independent of each other.

Even though the seed and the tree are mutually the cause and the

effect of each other, they have for their basic cause the five elements.

So it is easy to conceive that either the tree or the seed might have
been caused at first from the basic cause, and then the cycle of cause

and^effect started. So to cite them as examples and leave the answer
so as to lead to infinite regress, is not proper. In this case the proper
answer is given in the scriptures.

Conventions

:

The scriptures chat deal with gross truths or relative characteris-

tics will be called gross or relative ones (podu) and those that deal
with the true characteristics or the characteristics with respect to the
state of freedom are called true (cirappu or unmai) ones. The true
characteristics are the innate ones, whereas the adventitious ones are
acquired ones as a result of the contact with alien objects. It may
be noted that the term true is used with respect to the innate
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characteristics in order to show thai the characteristics given by other

religions are false ones and they are not the true ones according to

the standard scriptural authority.

Among the Agamas, the Pauskara, the Mrgendra, the Matanga

and others deal with the characteristics of the eternal verities with

respect to the state of bondage of the individual self. So they belong

to the class of the gross {podu). The Sarvajnanottara Agama etc.

deal with the characteristics with respect to the state of freedom.

So they are the subtle ones. In the interpretation of the differing

texts of the Agamas, those that belong to the gross ones should be

modified in accordance with the dictates of the subtle ones. This is

the tradition followed by those whose wisdom is aided by the divine

grace.

There is also another justification for dealing with Sarvajnanot-

tara texts independently, and the texts of Pauskara etc. as depending

upon those of the Sarvajnanottara. Sarvajnanottara etc. are revealed

to Lord Skandha, Lord Ganapati and others, whereas Pauskara etc.

are revealed to the sages whose maturity of wisdom is at a lower level.

Hence Pauskara etc. should depend on Sarvjnanottara etc. The

commentators Aghora Siva and others failed to notice this viewpoint

and so their commentaries are to be considered defective to that

extent.

Even among the upanisads supdla and others deal with the three

changes of the world, and are interested only in asserting the existence

of an agent of those changes. So they should be considered as the

gross {podu). Chandogya and the like describe things from the point

of view of bondage and from the point of view of the state of release.

So they are to be classified as being both gross and subtle {podu and

sirappu). The upanisads Athvtrvasikha, Atharvasira, Svetasvatara,

Kaivalya and the like give the means and the end from the point of

view of the state of release. So they are to be classed as subtle or

true. As a direct consequence of this classification it follows that the

dictates of supala etc., are to be interpreted so as not to contradict

the dictates of the true, the Atharvasikha etc. It is improper to

construe the findings of the true in accordance with the findings of the

gross. The commentator Ramanuja and others have not followed

this principle. So their interpretations are not to be accepted as

valid.
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Now even the upanisads when compared with the Sivagamas are

general like the expressions of the aphoristic literature. It is because

of this principle, the Vedas are said to be general and the Agamas

special. In Civaprakasam Saiva Siddhanca is referred to as the essence

of the Vedanfca. The purpose of this mention is to drive home this

distinction between the knowledge portion of the Vedas and the know-

ledge portions of the Sivagamas. With the same intention saint

Sekkizhar also, in the life story of Candlsvara says that saivam is the

fruit of the Vedas. Those who cannot understand this truth because

of the lack of grace of experienced teachers who come in the line of

eternal preceptors, will say that the upanisads will contradict one

with another, and the Sivagamas also will contradict one with another.

Tirukkalirruppadiyar, to impress this point of view, mentions that

those who are learned in the scriptures do not enjoy the same clarity

of view which is derived from the few words of a true master; it is

only those thai drink clear, crystal, distilled water that quench their

thirst and not those that drink the water of the ocean that makes
enormous noise.

Also even among the Tamil scriptures it should be noted that

Jnanamriam and others deal with the general characteristics and so

they are to be considered as belonging to general class whereas
Tiruvundi and Tirukkajirruppadi are to be considered special, as they
deal with only the special characteristics of eternal verities.

The general characteristics are expressed in the form of the valid

means of knowledge of the existence of particular verities and their
definitions they are to be understood by means of listening to the
scriptural knowledge imparted and by reflection. The special charac-
teristics are expressed in the form of aspiration, spiritual means
adopted (sadana) and the results (payan) enjoyed and are understood
by the four means listening, reflection* determination and realization.

In the original stanza, the word ' n*dV (inquiring) implies by in-
ference, and the word ' kandu ' (having realized) implies by direct
experience.

The intention of the introductory stanza is to say that the gross
characteristics of the verities and their real characteristics are given
in a mixed up manner in different scriptural works in different ways
So people who take to the study of these scriptural works understand
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the intention of the scriptures differently and are divided among
themselves into various classes as Aikyavada saivites etc. This work

Sivajnana Bodham harmonises the truths by dividing those characteris-

tics as general and special and synthesising them.

There are persons who hold that this work gives an epitome of

the contents of all the agamic works in twelve aphorisms. This view

is inadmissible. There are other works, especially the aphorism which

is at the commencement of Mrgendra, which gives an epitome of the

contents of the wisdom portions of the Agamas. Further this intro-

ductory stanza speaks of inquiring into the nature of the selves, dis-

pelling the darkness and having the direct experience which results

in the removal of residual impressions of the bondage, which implies

only the treatment of the contents of the wisdom portions of the

Agamas as aforesaid. 5

The name of the work itself points to this nature of the work.

The term ' Sivajnana ' is common to both the knowledge of the

wisdom portion of the Sivagamas and the light of grace of the Lord

as per Sivaprakasam stanza 10 of the introduction. Bodham means

teaching the determined conclusion of the exact import. So, this

work determines the import of the wisdom portions of the Sivagamas

and hence this name for it. It is also clear that this can be derived

from the last line of the twelfth sutra of the Sivajnana Bodhain

Sanskrit, which says ' know from Sivajnana Bodha the determined

conclusion of the contents of the wisdom portions of the Sivagamas

in this way ' (evam vidydt Sivajndna bodhe saivdrtha nirnayam).

Though the term ' Sivajnanam denotes the Agamic scripture as

a whole, it is taken to indicate here the wisdom portions thereof ; for

they are of prominence. The prominence of the wisdom portions will

be clear from the dictum of Sivaprakasam which says : whatever

comes under the mention of kriya (purposeful action) is instrumental

to the attainment of wisdom. One may be interested to know what

works deal with the inquiry of the portions of carya, kriya and yoga

padas of the Agamas. The work kriya kanda kramavali whose

5 It is the latest view of the scholars that the Tamil original work of Meykandar

is a Manual of the JSaiva Siddhanta system which supplies a flawless epistemological

ground for the system. At best it can be considered as being conceived and shaped

on the form of Brahama Sutras, but with a view to be self-explanatory and terse,

avoiding unnecessary details.
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author is somasambhu Sivacarya may be cited as an example. It is

also called Somasambhu paddhati.*

The commentator is of the firm opinion that Sivajnana Bodham
forms part of the Sivagamas which are considered to be the word of

God. So he raises the question why these paddhatis were written by

later preceptors instead ofthose ideas being expressed in the Sivagamas

themselves. He gives it as the answer that the purpose of these pad-

dhatis is not to synthesise and harmonise the contents of the three

padas of the Agamas. It is only the practice of the various injunc-

tions in these parts of the Agamas that are inquired into and deter-

mined by the later acaryas. It is mentioned even in the Agamas that

there are slight differences in the injunctions made in the Agamas
in order to suit the aptitudes of those that follow them and the local

and temporal requirements. So the festivals and other special require-

ments may be followed in the temples according to the Agamas
followed in the installation ceremony of the particular temple. Even

among men, those that have received initiation ceremony according

to a particular Agama should follow that Agama in the performance

of other duties. So it is clear that the differences in the Agamas
with respect to the practices cannot be reconciled. But it is not so,

for the wisdom portions. They deal with eternal verities whose
characteristics will never change. So the reconciliation with respect

to the contents of the wisdom portion of the Agamas is beyond the

ken and ability of ordinary human beings. Hence the inquiry and
determination of the content of the wisdom portions are taken up
by the supreme Being Himself, who has given it in the form of a

chapter named Siyajnana Bodha in Rauvragama.*

In dealing with the characteristics of the eternal verities, the

Agamas deal with the general and special characteristics in order to

suit the mental capacity of the learner to grasp them. Since the
learner should not think that the Agamas are inconsistent on that
account, this work of inquiry distinguishes between the characteristics

as general and special and shows the synthesis and harmony of the
contents.

* Similar works are Varuna paddhati and Sivagra paddhati.

* Meykandar is not considered to be an ordinary person but is held inspired
by the divine and hence similar to God himself.
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To cite an example of reconcilement by showing the consistency,

it may be mentioned that Svayambuvam etc., enumerate the entities

as seven. Pauskara, Matanga etc., enumerate them as six. Parakhya

etc., speak of five entities, Sarvajnanoitora etc., assert as four entities.

Mrgendra, Raurava and others speak of three entities. But all of

them can be reduced to three entities, which is the determined view of

all the Agamas.

We shall here speak of the traditional view which states how
Tirunandi Devar received Sivajnana Bodham. The Supreme Being

willed about the creation of the universe at the end of the aeon. The

scriptural works issued forth from the cosmic mind at first in the form

of Nada (mere awareness), secondly as Bindu (pointed knowledge),

and thirdly in the form of language. The Lord assumed the form

which is considered to be formless-form with the name Sadasiva.

It has five heads which are the personification of the five great mantras

Is ana, Tatpurusa, Aghora, Vamadeva, and Sadyojata. Of these,

Is ana faces upwards turning its neck towards the north east. This is

considered to be constituted of five heads in its turn. The other

faces, Tatpurusa, Aghora, Vamadeva and Sadyojata face respectively

the east, the south, the north and the west cardinal directions. This

lord Sadasiva composed the Vedas and the Agamas from the language.

The Vedas were breathed out through the lower four faces and were

handed over to the creator, Brahma, through Anantesvara. The

twenty-eight Agamas were expired through the five faces constituting

Isana and were given individually each to the ten sivas commencing

from Pranava Siva and the eighteen Rudras commencing from Maha
Rudra. This method of distributing the scriptural works is called

pratisamhita method. After giving them to the 28 individuals

separately the Lord gave all the 28 Agamas to one person called

Anantesvara who is the leader among the eight Vidyesvaras.

Anantesvara in his turn gave all the 28 Agamas to SrTkantha, who is

the foremost among the one hundred and eighteen Rudras. The

method of giving all the scriptures to a single person is called the

maghauga method.

Srikantha in order that this scriptural knowledge may be spread

among the saiva legions, the devas and the saints, gave it at first to

Tirunandi Devar. This is how the Agamas were communicated to

Tirunandi Devar.
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After listening to the Agamas communicated by Srikantha

Tirunandi Devar felt apparent inconsistencies in the contents of the

twenty-eight Agamas and requested the master to reconcile them

and grant him the synthesis of truth, Srikantha explained as

follows :

The variations that are found in the first three divisions of the

Agamas namely carya pada, kriya pada and yoga pada were to suit

the requirements of the times and the aptitudes of the disciples. So

the disciples are expected to follow the injunctions with respect to the

three divisions in accordance with the Agamas followed in the initia-

tion ceremony. But the wisdom portions cannot be inconsistent as

they deal with the characteristics of the eternal verities. They had

been expounded to suit the psychological order in which the human
mind is able to grasp the truth from the gross to the subtle. Really

there is no inconsistency among the contents of the wisdom portions.

In order that this truth might be explained, there is a chapter called

Sivajnana Bodham consisting of twelve sutras, in the Rauvravagama.

For a person who learns those sutras the wisdom portion of the

Agamas will be clearly understood without any inconsistency. So

saying Lord Srikantha expounded the contents of the sutras to

Tirunandi Deva.

Tirunandi Devar after listening to the exposition of the sutras

found all his doubts cleared and understood the synthesis of truth.

Then he imparted the knowledge of the work to Sanatkumara the

foremost among his disciples. Sanatkumara imparted that know-
ledge to Satyajnana Darsini who was the foremost among his disciples,

from whom Paranjoti Munikal inherited the knowledge. This

Paranjoti came to Meykanda Devar who was born in Tiruvennai

nallur as a result of the wealth of penance performed by Tamil land.

Saint Meykanda Devar was a perfected soul to whom Sivajnana

Bodha was given with the traditional exposition which was the heritage

of the divine preceptors. Saint Paranjoti asked Meykanda Deva to give

the content of the work in the form of twelve aphorisms in Tamil,
with a commentary on them which expounded the interpretation of the
aphorisms in the way in which they were inherited and imparted to

him. Meykandar accordingly gave that work to Arulnandi Sivam,
who was the foremost among all his disciples. This is how the Tamil
land received the work through the line of preceptors.
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The expression uyar sivjndna Bodham (Sivjnana Bodha that excels)

in the introductory stanza means sivajnana Bodham which excels

the works which make an inquiry into the contents of the three divi-

sions carya pada, kriya pada and yoga pada. Hence it would be

clear that this work should be listened to after listening to the works

dealing with the inquiry of other divisions. So it implies that die

aspirant should first of all get initiated, study the Sivagamas, then

should listen to the works which inquire into the contents of the other

three divisions and then make a study of Sivajnana Bodham. This

work should be taught to a person who follows the injunctions con-

tained in the other three sections of the Saiva Agamas and becomes

aware of the contents, attains purity of mind, and is able to discri-

minate between the real and the unreal. He should dread the life on

the earth and be eager to attain freedom. Here a doubt may arise.

Those who in their previous birth have performed the means of wor-

ship of God as per the divisions carya pada, kriya pada and yoga

pada may not be required to follow those steps in this birth also,

and the study of those divisions for a correct understanding of

Sivajnana Bodham may not be necessary. But even those that follow

the fourth division called Jnana pada are enjoined to perform the

external and internal worship as per the three other divisions of the

Agamas, with a view to cleansing themselves of the residual

impressions of the mala. Hence a detailed study and perfect know-

ledge of the o ther portions also are absolutely necessary for all persons

who take to the study of Sivajnana Bodham.

From the introductory stanza we learn that Sivajnana Bodham
is superior to those works that inquire into the three other divisions.

It mentions the work as
4
uyar Sivajnana Bodham \ This expression

tells us the sequence that should be followed while taking to the study

of Sivjnana Bodham (yappu). It also tells us the competent person

who should take to its study, the subject matter, and the name of the

work. The end result of the study and the divisions of the work

are also expressed in the stanza. The authority which the work

follows and the author, including the jurisdiction in which the book

is expected to be studied are also evident from the same stanza. These

things have reference to the particular work on hand ; so the introduc-

tory stanza is called the specific introduction. (Cirappu-p-payiram).

3a
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Validity of Saivagamas

When we speak of the validity of the Saivagamas the following

objections may be raised : the Vedas are valid beause they are not

created and are eternal. They are also accepted by the learned elite.

So they are devoid of defects and are valid. But the Agamas are

not eternal, they have been created by some one. It is also a com-

monly accepted fact that the supreme Being can be understood only

by means of the Vedas. But among the valid works the smritis are

also accepted, even though they are the works of men on earth,

because they depend upon the Vedas for those composition. But

in the case of the Agamas, it is not held that they are produced on the

authority of the Vedas. If they have been produced on the basis of

the Vedas, Siva, (evenlike the authors of the smritis) the author of the

Agamas, will be subject to limited knowledge in as much as he de-

pends for his enlightenment on the Vedas and this will not be accepted

by the Saivites who insist on their validity.

Also, if it be said that the Agamas are the works of God who
has perfect knowledge, the question of mutual dependence occurs

for the validity of the Agamas depend on the authorship of the

Omniscient God, whereas the existence of God is to be proved on the

validity of the Agamas. For these reasons one cannot be sure whether

the Agamas are valid scriptural authority.

Further in Vasishtalinga it is said that those who follow the tantras

are deeply ignorant. In Padmapurana there is a reference to citrasena

of Drwida desa and it is said that he followed the advice of

the avaidikas, renounced the way of life prescribed by the Vedas and,

following the way of tantras, and fell into the hell. In siitasamhita

it is said that those who follow the tantra literature such as Pancaratra,

kapala, kalamukha, sakta, Bauddha, Arhata, Pasupata and Sambhava
and get initiated according to them, are inferior among the brahmins
and their tantric way of life is the effect of the curse uttered by Gautama
on some sages when he came to know the hollowness of their ways
and practices. In the Kurmapurana it is said that the Tantras are
formulated in order to provide livelihood for those brahmins who
have lost the competence to officiate as priests at sacrifices as a result

of the curse by the six sages. In the same work it is said in the words
of Lord Visnu that Lord Siva and Lord Visnu created works which will
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delude the minds of people (moha nul). From these it would be

clear that the Agamas are intent upon deluding the mind and that

consequently they cannot be instrumental for attaining freedom from

the bondage of life. Thus they cannot be held to be authoritative.

This is how one might come to the conclusion on prima facie

consideration.

The true conclusion is as follows : there is no authority for hold-

ing Vedas as eternal. Their origin and dissolution are a matter of

mere observation. So it is to be validly concluded that they are not

everlasting. The recognition that the letter * K ' is the same as that

K is a result of the similarity between the two different sounds as in

the case of the flame of a lamp. Even if the alphabetic letters are

taken to be everlasting, the words that are formed from the combi-

nation of such letters would be short lived. As the world has origin,

development and dissolution, it is impossible to hold that the Vedic

expressions are eternal even like the flow of waters in a river. For

these reasons it should be held thai the Vedas are the valid means of

correct knowledge only because they have been created by Lord

Siva who is omniscient. In the same manner Sivagamas too are

valid in as much as they have been the creation of Lord Siva. It

will be understood by the declaration of the sutasamhita which says

that all the paths from those of the Vedas to that of materialism are

valid, because they have been ordained by Lord Siva.

As for the objection raised citing the inter-dependence of the

existence of God and the validity of the Vedagamas, it may be said

that a person who reminds us of his poverty cannot be said to commit

the mistake of inter-dependence, for his words only remind us of his

poor condition, and the act of charity depends upon the truth of his

condition which is separately determined. The thing which causes

a man to behave in a particular manner (karaka hetu) is quite different

from reminding him to behave in a particular manner (jnapakahetu).

These two causes are not inter-dependent.

Now we may also establish the non-inter-dependence of the

validity of the Vedas and the divine origin of them on the following

lines of reasoning. We must at first establish that the Vedas and the

Agamas are valid means of knowledge, because they have been held

so by great men and then from what is given in them we can conclude

that they are the products of the Supreme Being.
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Now it may be questioned whether the Agamas also are held

to be valid by great men. The worship of Siva is prescribed in the

Vedas. A person who wants to follow the prescription should neces-

sarily follow the method prescribed in the Agamas, for example, he

who wants to attain paradise, must perform the sacrifice 'jyotistoma

is a vedic dictum A man who wants to perform Jyotistoma should

necessarily follow the injunctions of the Vedas and the kalpa sutras

which describe the method of performing jyotistoma. Similarly a

person who wants to follow the prescription of the Vedas in the

worship of Lord Siva should necessarily follow the Sivagamas which

describe the maimer of worshipping Lord Siva. So it is very clear

that all those that follow the prescriptions of the Vedas must neces-

sarily follow the Sivagamas even as they follow the kalpa sutras in

the performance of the sacrifices. This argument is known from what
Haradatta has said with regard to the validity of the Agamas in his

sruti sukti mala.

Even if this be granted, it may be argued, that we cannot be

certain that the initiation ceremony which is called dlksa is agreed

to by greatmen. But it is not so ; because sveta, upamanyu, Agastya
and others are known to have had the initiation ceremony. It may
also be noted from Harivamsa, Bharatam and Padma purana that

Lord Krishna and Lord Rama received dlksa from Upamanyu and
Agastya respectively. It should be inferred that dlksa was not granted
to all the persons, as there were only very few that were competent
to receive it. Dlksa should be performed only to persons whose
maturity of mala was ensured.

This is similar to Paramahamsa sannyasa, to receive which only
very few people are competent or entitled.

If that be so, since SaktSgamas also are produced by Lord Siva,
they should be held equally valid with the Sivagamas like Kamika
etc. But it is not admissible, for certain customs thai are permitted
by the Saktagamas are prohibited specifically in the Vedas. e.g. the
installation of a pot filled with wine. These customs are prescribed
to be followed by those who are not entitled to follow the Vedic rituals.
Hence there is no contradiction in the prescription of those habits in
the sakta tantras and simultaneously prohibiting them in the Vedas.
This clarification is given in Skanda Purana.
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Now it should be followed as a principle that, wherever there

are contradictions in the scriptures, those that are strong ones will

prevail over the weaker ones. If it be said that this preferential treat-

ment itself is a contradiction, we have to aver that it is not so. In

fact the scriptures are not contradictory. But those that have ex-

pounded the implication of the scriptural statements are liable to

contradiction because of the difference in their understanding and

exposition. Those that have misunderstood the dictates of the

original scriptures and have expounded or epitomised their findings

according to their light are held to be weak. In all statements where

there are no contradictions the validity is presupposed.

So far as the Vedas and the Agamas are concerned, it must be

noted that Indra and others did not produce different works based

on the Vedas and Agamas. Vyasa and others for the Vedas, Pranava

and others for the Agamas, expounded the tradition only. So to

speak of the difference between the Vedas and the Agamas is not in

conformity with the tradition held. But still there may be apparent

contradictions in their expressions. If there be such contradictions

in the propositions of the Vedas, it should be understood that the

difference has occurred owing to the difference of the subject matter.

It is not to be held that they are contradictory, but the real intention

behind the expressions are to be understood. There is another way
in which the apparent contradictions in the exposition of the various

religious creeds which have for their common source Supreme Being,

will be resolved. Materialism was intended to be taught to those that

did not believe in the existence of an intelligent self ; their highest

value in life is only the enjoyment of the materialistic world. In

order to wean their minds away from the materialistic tendency the

philosophical literature of materialism (Lokayata) is taught to them.

They are told that the human body itself is the self and not the other

living creatures. They are also taught that the worldly pleasure is

not the highest value, for it is mixed up with painful experiences.

Since they cannot understand subtler truths they are taught only

that their embodiment is the self and the highest value in life is the

death of the body.

When such people act accordingly, they become more prone

to deserve God's grace and they begin to doubt if the body itself could

be the self and the highest value in life could be the death of the body.
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To such competent persons Buddhism is taught which asserts that

the embodiment cannot be the self. In the same manner the higher

religions are being taught to the human beings so as to supersede the

lower ones, as in a ladder, whereby they are enabled to rise in height

by ascending the steps in order. So the authorship of the various

religions could belong to the same Supreme Being who is omniscient.

From this it will be understood that the scriptures belonging to a lower

rung will be refuted by those belonging to higher ones, whereas

those scriptures are valid to the person whose spiritual development

requires them. So there is no contradiction in holding a particular

scriptural work as being valid and at the same time refuting it by a

scriptural work which belongs to a higher cadre.

This should be held similar to the method of teaching adopted in

Taittirlya and Kausltaki Upanisads. Taittiriya at first points out

the gross body as the supreme reality. Then it refutes that statement

and asserts the subtle body to be the Supreme Reality. In this manner
it points out the supreme Reality as the manomaya kosa, the vijnana

maya kosa and the anandamaya kosa in order, going from the grosser

to the subtler ones. In the kausltaki, Indra teaches Daittya to suit

his competence, that he himself is the Supreme Being. To lead the

cows, grass is held in the hand so that they may follow the bunch
of grass. In the same manner, scriptural works are produced in a

serial order so as to lead men from the gross truth to the subtle one.

This is said in Suta samhita.

It must be understood from the foregoing that the Vedas and the
Siddhanta Sivagamas are the only valid scriptures and the books of
other religions ranging from carvaka to pancaratra are valid in so far

as they are not refuted by these two great scriptural works. It should
also be understood that even among them secondaries are to be treated
according to the strength of their validity the lower ones being refuted
by the higher ones.

The reference that occurs in the puranas such as
4

those who
follow the tantras are ignorant \

4

they have fallen into hell \
4

they
are the result of curses \

k

they are intended for eking out livelihood
1

and 'they are books of delusion (Mohanul) etc., is to the religious works
such as PaSupata and Pancaratra sastras which contradict the Vedas
and belong to the outer section. They do not at all refer to the
Siddhanta Saivagamas which are held to be the essence of the Vedas
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in as much as they expound only the Vedic statements. This is also

stated in the Vayu samhita, Sanatkumara samhita, Kurma purana,

Magutigama and others

.

Even this condemnation of those that follow the scriptures of

outer religions is not because that they adhere to the scriptures, but

because they speak disparagingly on the Vedas. Even this is men-

tioned in those places. The expression that the books on outer

schools are made with the purpose of providing vrtti does not mean
that they are produced with the purpose of giving them means of

livelihood. The word 4

vrtti ' means right conduct. So it means that

they are intended for the good conduct of those that are left out from

the Vedic conduct as a result of curses. Mohanul means the books

that confer supernatural powers with the use of medicinal stones,

herbs and spell The expression does not intend to convey that the

works delude men.

Now even though the Vedas and the Sivagamas are one in con-

tent, they are considered as two, because one group belongs to the

higher three castes and the other group is common to all the four

castes. In this manner Saint Umapati has established the validity

of the Sivagamas in his commentary on Pauskara jnanapada.

The following statements occur in the commentary of Sri-

Nilakantha on Brahma sutra in the section describing the qualities of

pati. Among the Sivagamas one set states that the Supreme Being
is the efficient cause only. In order to refute that idea this section has

arisen : so some will say. But it is not correct. We do not see any
difference between the Vedas and the Sivagamas. As Lord Siva is

the author of both the scriptures—Vedas and Sivagamas, even the

Vedas are known as Sivagamas. So Sivagamas are of two kinds :

One belonging to the three castes and the other belonging to all the

four castes. Of these the former is known as the Vedas and the latter

is known as Sivagamas. The author of both these classes is Siva

alone. This is said in the Vedas, Puranas and Sivagamas. The
mantras such as Panca brahma, Pranava, the letters five, Prasada etc.,

the terms of eternal verities such as Pati, Pasu, Pasa etc., and the
virtuous acts such as smearing the body with the sacred ash or wearing
the holy ash in the form of three lines, wearing rudraksa and per-

forming Siva puja are found both in the Vedas and Agamas in the

same manner. So both of them are equally valid as the author is the
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same, the contents are one and the same, and there is no contradiction

between the two. For all these reasons we are to say that this section

has arisen to refute the yoga Sastras which belong to the religion of the

Hiranyagarbha which states that God is only the efficient cause.

This is what is said in the commentary of Nllakantha Sivacarya on

Brahma sutras.

These ideas are further elaborated by Appaiya Dflcsit and the

validity of the Sivagamas are established by him in Sivadittamani

Dipika and &iva tattva viveka.

It is said in the commentary on Brahma sutra by Nllakantha

that the division of the scriptures into two kinds, the Vedas and the

Sivagamas, is because one belongs to the three castes and the other

belongs to all the four castes. But we hold, for the reasons to be

stated below, that the division is because of the gross form of expres-

sion in one and elaborate and detailed form of expression in the

other, according to the principle known as from the gross to the

subtle (tularundadi nyaya).

In Sivajnana Siddhiyar it is said that the Vedas and the Sivagamas
are the only books to be characterised as fundamental scriptures.

All other works have been derived from these. These are the original

ones and are given by the Lord who is inherently free from bondage.
Tne Vedas are general and the unique Sivagamas are special. These
are intended to be studied respectively by the secular minded and the
spiritual minded. The Sivagamas speak of rituals which are not
mentioned in the Vedas, as a complement to those mentioned and
also give an exposition of the concluding portions of the Vedas. So
the Sivagamas are the end or the final conclusion of the Vedas whereas
the others namely the six darsanas and others are prima facie ones.

Periyapuranam while giving the interpretation of the hymn
called Tiruppasuram by way of introduction says that the Vedic
performance is secular whereas the everlasting true philosophy is the
path shown by the Sivagamas. These are the reasons for the above
final opinion expressed by us.

Some among the Saivites say that the Vedas cannot be held as
valid for two reasons. The first is that all the scriptures are classified
into five categories, the secular ones, Vedic ones, spiritual ones, the
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super path and the mantras, of which the first four are considered

as outer ones. The second reason is thai the Vedanta is refuted as

one belonging to outer religion from expressions such as,
4

In

the Vedanta, the self is the only reality \ This view should be refuted

as being indiscriminate. Sarvatma Sambhu in his Siddhanta Praka&ka

says that Vedic ones referred to in the above classification denotes

Mimamsa, Vaisesika and Naiyayika, and the Vedanta which is classi-

fied as one among the outer schools is the work of Vyasa which

sponsors the theory of the unity of the self, averting that the self

is one. From this it will be clear that the Vedic works and the Vedanta

referred to in the Agamas and refuted are different from what is really

held to be the vedas and the Vedanta respectively. Even the term

Veda occuring in that context denotes only the Mimamsa which

inquires into the contents of the earlier portions of the Vedas. Since

the Mimamsa inquires into the contents of the Vedas, it came to be

known as the Veda. If we fail to discriminate in this manner, our

conclusion will be in disagreement with the conclusion of the

Sivagamas which establish the validity of the Sivagamas on the basis

of the identity of their contents with the contents of the Vedas. Such

expressions are :
' It is only the vaidik that is competent to follow the

injunctions of the Sivagamas, since they are the essence of the Vedas \
' The wisdom portion of the Agamas which are called Siddhanta is

the clear exposition of the contents of the Vedanta.. All other works

do mention other things/

The two meanings in which some of the terms are used should

be discriminated and understood. The word * Pasupatam ' when
related to its constituent parts will indicate, Sivagamas. The word
as a whole will denote the particular Agamas which are called Pasupata

Agamas. So also the word 4

Vedanta ' when looked at as a
word derived from the meaning,

6

the concluding portion of the

Vedas ' will indicate upanisads. But without relating it to its deri-

vation it will indicate the Vyasa sutras that make an inquiry into the

expressions that occur in the upanisads, the Vedanta.

Siva dtksa (The initiation ceremony)

To become competent to recite the Vedas and follow the dictates

of the Veda it is clear that one should have the initiation ceremony
called upanayana (the sacred thread ceremony). In the same manner
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Siva dlksa is a desideratum for a person who intends to take to the

study of the Sivagamas and to conduct himself according to their

dictates.

Dlksa primarily is divided into two kinds, the niradara and the

sadara (not requiring a substrate or locus and requiring a substrate or

locus). Of these the initiation which is given to the two kinds of the

individual selves named Vijnanakalas and pralayakalas without

having resort to any locus is called niradara. It is done in two ways
according to the falling of grace, the vigorous and the more vigorous

(tlvra, tlvratara).

For the Vijnanakalas this is done by the Supreme as being the

self of the self (i.e. from within). For the pralayakalas the Lord
presents Himself before the disciple in the form of Sadasiva and ini-

tiates him in the path of wisdom. Of the two kinds of falling of grace,

the vigorous one confers on the initiate the offices of Ananta deva
and others, the more vigorous one confers on the aspirant the freedom
from birth itself.

The initiation classified as sadara (i.e. with the locus) is that
done to the sakalas by assuming the embodiment of a spiritual master,
through four kinds of the fall of grace namely tardier, tardy, vigorous,
and more vigorous (manda tara, manda, tlvra and tlvratara).

It is of many kinds, from the casting of the gracious look on the
disciple etc. Of these the initiation which is done with fire worship
(hautri) is important. This hautri is of two kinds, adhikdrai and
niradhikdrai

; also called sabija and nirbija respectively. Of these
Sabija is for those who have the capacity not to deviate from
Saivacara. It cleanses the accumulated actions of the disciple, leaving
out the prescribed duties -in connection with religion (samayacara
karma). This forms pare of asadyo nirvana and is of two kinds
sivadharmini and loka dharmini. Nirbija is that which is done to
those who cannot strictly follow the religious injunction and it cleanses
even the religious injunction along with other deeds with the fire
worship. This is of two kinds, asadyo nirvana without bijam and
sadyo nirvana. Those that get initiated with sabija dlksa are of two
kinds the trainee (the aspirant or Sadhaka) and the master. Tney are
competent to perform daily rites, special rite and the rites which fulfil

the desires. The initiation which bestows this competence on the
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recipient is sabija nirvana. This sablja nirvana and the samaya, visesa

initiations which form the limbs of this are called sadhikarai (bestow-

ing competence). Those who receive nirblja nirvana and its limbs

samaya and visesa are not competent to perform the special rituals

and the rituals fulfilling desires. So they are called niradhikarais

(not conferring competence). Both of these are of two kinds each,

kriyavati and jnanavatt, i.e., initiation given with external para*

phemalia and that which is done by mental acts alone.

These two ways may be compared to the external worship and

the internal worship of God respectively. In this way Somasambhu

and others first of all classify the initiation ceremony into two kinds

namely conferring competence (sadhikarai) and not conferring com-

petence (Niradhikarai) and then expound the various kinds of initia-

tion such as samaya (entry into the religion) etc. So it is clear that

all the latter injunctions are pertinent to both the kinds, kriyavati

and jnavati (with outward rituals and inward rituals respectively).

In the inward ritual, the navel is considered to be the fire pit.

The central point between the eye-brows is the place of ambrosia.

The heat in the stomach is the fire and the respiratory nerves called

ida and susumna are the ladle and its cover through which the sacri-

ficial ghee is offered to the fire. These are always pure. So the rituals

of purification need not be done with respect to the inward kind. All

other ceremonies are common to both the inward and the outward

kinds.

The gesture of perception (nirlksana) which is required for the

purification of the embodiment of the disciple etc., should be per-

formed as in kriyavati. In the outward ceremony the external fire

is used. In order to purify this fire it is conjoined with the natural

fires at the navel and at the midpoint of the eye-brow, and is imagined

to have been bora of the Intelligent energy of Siva and is given the

name Sivagni. So the inward ceremony where the internal fires which
are pure by nature is preferable to the outward ceremony where the

external fire is purified and then made use of. There is the injunction

that the internal fire should be raised by inspiration of breath control

to the place which is called dvadasanta (the place which is twelve

inches higher than the top of the head). This is to make the internal

fire assume the nature of pure wisdom. This should not be considered

to be a purificatory process.
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In the Sivajnana Siddhiyar also it is said at the commencement

that the initiation with fire worship is of two kinds that involving

wisdom and that involving action. At the conclusion the alternative

is given to perform the ritual either inwardly or externally, involving

wisdom or involving action. So it is clear that all things said in bet-

ween these two stages are applicable to both the kinds. The expres-

sion, * with the mind performing action ' should be rearranged and

read as * performing action with the mind '. Other things mentioned

in this paragraph should be read along with the stanza of Sivajnana

Siddhi* which is given separately.

Those that do not understand this implication give the meaning

in their own way. But those expositions should be considered

as atheistic, since they are given in ignorance of what is said in Soma-

sambhu paddhati. The wisdom initiation is of two kinds. One is

called the initiation with sakti where the actions are performed with

the mind and the instruments are purified. After purifying the

instruments an initiation which is called vijnana diksa is performed

in order to remove the shortcomings in the mantras, gestures, and
meditation. This is called sambava diksa. So it is to be understood

that initiation by intelligence is of two kinds as said above.

It may be argued that the installation ceremony should be per-

formed only with outward rituals as there are no dicta which ordain

that too can be performed either inwardly or outwardly. This holds

good in the case of installation in temples where it is performed in

order to do good to the society. But the installation which is done
to do good to individual selves (anmartham) is a part of the initiation

ceremony. So in the case of the individual self, installation may be
done either with inward ritual or with outward ritual. This can be

easily understood.

Inward final sacrifice for the departed

Now let us take up tha final rituals for those who have received

initiation by inward rituals. For the renounced, burial alone is

ordained. For those who led the life of the bachelor after receiving

initiation by inward ritual and acting according to the scriptures,

their body is to be cremated after their death as usual and funeral

* Sivajnana Siddhi :
' manattal kiriyai iyarruvatu V
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ceremonies may be performed. At the end of the funeral period the

individual selves of the person concerned may be treated like kitten

and placed in some such thing as sandle paste and all the funeral

rites may be repeated inwardly following the order of dissolution.

Those that have received the first initiation (samaya dlksa) may be

sent to the world of Rudra. Those that have received the second

initiation (vi iesa dlksa) which is a special one should be sent to the

world of Iswara. Those that have received the wisdom initiation

(nirvana diksa) should be considered to have reached the feet of the

Supreme Being.

Samaya dlksa : In the first initiation, the hall of divinity is

prepared and the devotee is made to worship the lord and is purified

with the sacrificial ghee. By this initiation the person becomes com-

petent to adhere to the conduct of Saiva religion.

Special initiation (Visesa diksa) : This is done to a person who
has been initiated with the first ceremony. In the sacrificial pit the

Supreme consorts (Va^isvara and Vaglsvari) are established and the

self of the disciple is seat through Vagisvara to the womb of Vaglsvari

and all the ceremonies regarding the confinement are done. This is

done by pouring the sacrificial ghee thrice for each ceremony. The
self is considered to have evolved and had rebirth from Vaglsvari.

Then the self is taken from the sacrificial pit and is established in

the heart of the disciple. Thus the disciple is transformed into the

son of Lord Siva. By this initiation the disciple becomes competent

to perform Siva worship in the insignia of siva and to do meditation

and to study the Saivaite scriptures.

Wisdom initiation {Nirvana diksa) : To get the wisdom initiation

one should have got the first two initiations. In Saiva scriptures

the whole universe is divided into six adhvas (ways). They are the

letters, the mystic spells (padas), the mantras, kalas, tattvas and the

worlds. These six adhvas are the means through which the selves

accrue actions and enjoy their fruits. So the master should know
how the individual selves perform actions, by thought, word and deed.

He should also know how these six adhvas are involved in the five

kalas and he should examine the deeds performed in these five kalas

and should be able to free the self from the bondage of the actions

which are bound by these five kalas one after another. Such freed

self should be taken into the supreme Being by means of Prasada

4
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yoga. When, the self becomes one with the supreme Being it loses

its individuality and assumes the six characteristics of the supreme.

By offering the sacrificial ghee thrice for each characteristic, they

should be made manifest so that the self may enjoy supreme bliss.

This is just like the crystal which assumes the nature of the gem with

which it comes in contact. This is done by imparting the general

nature of the three eternal verities and thereby removing the evil

principle and manifesting the real wisdom. This is wisdom initiation.

A person who has received this initiation is competent to enquire

into the true implication of the Saiva scriptures. With that enquiry

the self receives the enlightenment caused by the divine grace, knows
the real nature of the supreme Being and becomes free from the

bondage of the world, and attains oneness with the supreme Being.

This is given in the scriptures of Sivajnana Siddhiyar and Sivapra-

kasam.

There are some persons who do not understand the implication

of the scriptural language and wrongly think that initiation itself

will lead to liberation and that even the term divine wisdom means
only initiation by the use of the figure, metonymy. This should be
refuted, as initiation alone cannot bestow supreme bliss on the self.

In pauskara the seers request the lord to impart them the wisdom
arising out of the wisdom portions of the Agama and say that it is

only through the wisdom that one has the competence to become the
master and it is only through wisdom that spiritual darkness is dis-

pelled resulting in the manifestation of the qualities of the Supreme.
These expressions cannot be taken otherwise. The term ' diksa »

means destroying the spiritual impurity and bestowing wisdom. In
fact diksa or initiation is only the potency of the action of the lord
which confers, the competence of following the injunctions of the
Agamas after listening to them. This is the common characteristic
of all the initiations. A man who is blind from the time of birth is

not able to see and understand things by mere removal of the cataract.
He should be taught the names and other characteristics of the various
things he is led to see. Jhe Agamas like Sivadharmottara, Sarva-
jnanottara, J.iana tdlaka etc., definitely say that beatitude is to be
obtained only by means of divine wisdom.

Now it should be understood that even the spiritual darkness
cannot be removed by mere initiation unless there is realization on
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the part of the aspirant This may be likened unto the dispelling of

darkness only with the introduction of light. In the initiation ceremony

it is only the effects of the actions adhering to the various adhvas

that are removed and one becomes eligible to receive divine wisdom.

It is held by some people that the spiritual darkness can be re-

moved only by dlksa performed with sacrificial fire even as the cataract

of the eye should be removed only by the eye doctor with the use of

his instruments. This is not admissible. Vijnanakalas attain libera-

tion and reunion, with the mere thought force of the Supreme Being

which happens from within. So the proposition that spiritual dark-

ness can be removed only with the hautri dlksa is not universal. So

the action of the thought force of the supreme alone is the cause for

the removal of the spiritual darkness. Also the potency of action

and that of wisdom are not different and dlksa is only a name for the

potency of action and its manifested form hautri, is only the subsidiary

cause in removing the spiritual darkness which is done only by the

potency of wisdom. Hautri removes the accumulated effects of

past deeds and thereby enables the removal of the spiritual darkness.

Hence it should be noted that hautri is only an accessory and not the

main cause in the removal of the internal darkness. It may be said

that dlksa is another name for thought force and so it alone should

be taken to be the cause for the removal of the spiritual darkness.

But this is not a new thing arrived at by us because of the question

raised by the opponent. It is the real position which is held by us.

Hence for the opponents it involves the defect which is called siddha

sadhana in our dialectics. In Sivaprakasam it is said that inimitable

nirvana will enable the self to reach the highest beatitude. Here it

should be understood that the initiation through the conferment of

wisdom of grace enables the self to attain the highest value.

Now it should be understood that the wisdom initiation which
goes by the name nirvana dlksa is of two kinds, namely sadyonirvana

and asadyo nirvana. The first of these two kinds, as soon as it is

performed, enables the person to realize the true nature of the supreme
and removes the works that have been brought with the present em-
bodiment as well as that done by the embodiment itself and confers

the highest value of life at once. Asadyo nirvana confers the highest

value of life at the end of the present life in which the receiving soul

eats up the prarabdha brought with the embodiment. The self may
attain higher worlds and thereafter may enjoy the highest value of
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life. The first kind is done to the selves that have tivratara saktinipada

and the second kind is performed to those that have the other three

lands of saktinipada, namely mandatara, manda and tlvra.

This asadyonirvana is of two kinds, ulaka dharmini and Siva

dharmini. In the ulakadharmini (secular) it is only the virtuous

actions that are purified and it is also called bhaudika dlksa. In Siva

dharmini both the virtue and the vice are purified. It has the alter-

native name nai?tika diksa. Of these bhaudika diksa or ulaka dhar-

mini is done to the bachelor, the house holder, and the recluse. The
other dlksa which is Sivadharmini or naistika, is done to bachelors

who vow to remain bachelors through out life and to the ascetics.

The distinction between baudika bachelor and the naishtika

bachelor is that the former observes the rules of bachelorship upto

a certain stage and then gets married and becomes a house holder,

whereas the latter vows to be a bachelor throughout the life. But
since the latter continues to have sacrificial ceremony, he is entitled

to get married with the permission of his teacher in the prescribed

manner if he feels inclined to discontinue the bachelorship. But in

the case of an ascetic who has given out the ceremonial fire worship
also, this cannot be allowed, i.e., he cannot revert to the householder-
ship.

The bachelors and the ascetics are called naishtikas as they are
initiated by the nahtika dlksa and those that have received baudika
dlksa are called baudikas. Thus people belonging to the four stages

of life are classified into two according to the nature of initiation

that they receive. Those that do not understand the implication of
the classification into two according to the nature of initiation received,

will say that there are only two stages of life in Saiva religious practice,

which is incorrect. The Saivagamas prescribe purification and tactile

rituals in four different ways so as to suit the four different stages
of life. The Agamas, Cintya, Visvasadhakhya and others deal with
Saiva asceticism and mention the classification of it as tapasvi, vividusu
and vidvan and prescribe the daily practice for each of them and also
the way in which the mortal remains of these persons should be laid

in the grave in different manners. Also it has been shown above
that the Vedas and Sivagamas are one in essence. So the Sivagamas
cannot prescribe injunctions contradictory to the Vedic prescriptions.
For these reasons the above statements should be ascribed to those
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that hold conclusions contrary to the traditions of the Vedas and the

Sivigamas.

The competence for the mastership : It is said that the ascetics

are not competent to give initiation to others inas muchas the conse-

cration ceremony is prohibited to them. This is also the expression

of those that are not willing to conform to the traditions of the Vedas

and Sivagamas, for the prohibition is restricted to the ascetics that

come under the category of tapasvi, and all those things that are said

about the naistikas will apply equally to the bachelors and the ascetics

that come under the group naistikas.

The Acintya and Visvasadakhya expressly say that the ascetic

who comes under the category of vidvan is entitled to consecration

ceremony without the fire worship. But if it be interpreted so as to

limit the competence to the sambhava diksa alone, that interpretation

is not a correct one as it is not expressed so.

Even if it be so it may be asserted that in Saiva religious practice,

initiation ceremony is the prominent one and that the distinctions

made with respect to the caste and the four stages of life are not proper.

Even this is the assertion of those that are not willing to conform to

the traditions of the Vedas and Agamas for the following reasons :

—

The very first reason is that the practices that are observed after

the initiation ceremony are given merit according to the caste distinc-

tions and the stages of life led by the practioner. Another reason is

that by diksa or initiation it is only the spiritual dirt that is removed

and not the imperfections of the body as in the case of Vedic cere-

monies. This is said in Siddhanta saravaji and other works. If it

be said that the distinction of caste is also removed by the initiation

then the terms that distinguish between Adi saiva, Maha saiva, Anu
saiva, Avantara saiva etc., become meaningless and the practices

that are prescribed for a Maha Saiva cannot be practised by an Avan-
tara saiva. Further it is expressly said that a brahmin can be the

teacher to all those that belong to the four communities, the ksatriya

can be the teacher for three communities, starting from ksatriya,

a vaisya can be the teacher of two communities starting from vaisya

and a sudra can be a teacher to a sudra alone. Also it is expressly

said in Kamika which is the foremost of all the Agamas that all the

persons that belong to the four stages of life are entitled to be teachers
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iA the first three castes, whereas it is only the naistikas in the fourth

community that could be teachers and they can recite the mantras

including pranava and perform ceremonies like installation etc. The

householder among the fourth community is entitled to the daily

practices and he is not competent to perform practices that come

under naimittika. Even among the daily practices he is entitled to

pronounce mantras without the pranava. This householder is not

entitled to consecration. So it need not be mentioned that he is not

competent to perform installation etc. From these it is clear that

there is distinction belonging to the four stages of life and in as much
as Ulaka dharmini is enjoined for a bhaudika and sivadharmini for

a naistika there is also a distinction in the matter of initiation. There

is no original text for saying that sivadharmini is admitted for the

householder also. All the Agamas prohibit sivadharmini for a

householder ; it is prescribed that a naistika should initiate a naistika

as well as a bhaudhika, and a bhaudika should initiate only a bhaudika.

From these prescriptions the distinction of high and low is ascribed

to persons according to the community by birth and the stages of

life led by the person.

It should be clearly understood that the prominence expressed

in the Sivagamas of the householder is with respect to the adisaivas

alone, who are elevated with respect to the temple worship which is

done for the good of the society. Even the dictum that the bachelor

and the householder only are the teachers and not the other two,

the recluse and the ascetic is with respect to the adi saivas alone in

respect of the temple worship. It may also be interpreted that so
far as the outer rituals (Kriyavati) are concerned, these two alone
are the teachers and not the others. If we do not construe in this way,
these dicta are not in harmony with the expressions in the other
sivagamas. If it be so it may be argued then : In all the four com-
munities the ascetics and the householders are the teachers so say the
Agamas. Hence it is not proper to give importance to the dictum of
the Kamika Agama and assert that the householder among the sudras
are not entitled to be teachers. If it be said so, we are inclined to
say that it is not the correct interpretation, for the dictum that in all

the four communities the renounced and the householder alone can
be teacher is a general statement which is applicable to all. But the
rule which is given by the Kamikagama that the householders among
the sudras cannot be teachers is a special one which is not ambiguous.
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It is the well known principle that even if thousand general rules

collectively say a particular thing, the special one which is expressed

explicitly will restrict those general ones so as not to contradict its

content, but will apply only to the rest that are not covered by the

special one. This is accepted by all schools of thought. So the

dictum of the Kamikagama will prevail as it is the stronger one.

It may be proposed that the special rule of the kamikagama

apply only to ordinary people among the householders of the fourth

caste. But that interpretation is not admissible, for, that ordinary

people among all the four castes are prohibited from becoming teachers

is obtained from the characteristics of a teacher that are mentioned

in the Agamas. So it need not be unnecessarily expressed again.

Also if we admit that interpretation it will give room for the idea that

the naishtika and the householder among the higher three castes

are entitled to become teachers even if they are ordinary leads to

absurdity and makes all the rules that are given with respect to

the competence of a teacher useless.

Again it may also be argued thus. Assuming that even house-

holders are eligible for naistika diksa the householders possessing

the naistika diksa are eilgible to be. teachers and the prohibition that

the householder cannot get consecration etc. may be taken to be

referring to the bhaudikas alone. This is not admissible, for the

supposition that naistika diksa may be performed even to the house-

holder is the opinion of those that do not conform to the traditions

of Sivagamas. From this it may be understood that the teachers

among the sudras in olden days were only naistikas. Among those

naistikas some could not pursue the life of a bachelor and they got

married and they continued to be teachers in order to earn their liveli-

hood. They not only did that, they placed the competence of being

teachers even to their successors. This thing can be well understood

if their family history is inquired into. The Sivagamas have

prescribed teachership as a hereditary right only with respect to Adi

Saivas and they do not prescribe the right of being a teacher as a

hereditable one to non-adi Saivas.

Again it should be understood that the initiations through hautri^

are restricted to the first three communities brahmana, ksatriya,

vaisya, sat sudras (the fourth community observing vegetarianism)

and the anulomas (those that are born of a high caste male and low
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cast female). Know that the others are eligible for initiation with

the mere look of the master, his touch etc. They are not eligible for

initiation with sacrificial fire. Initiation by look etc., are of two kinds,

(1) those that are performed independently and (2) those that are

performed as forming part of the hautri which go by the name samaya

and visesa. For more elaborate information, the student is advised

to refer to the Sivagamas.

The distinction between sat sudras and asat sudras (vegetarians

and non-vegetarians) is mentioned in the Sivagamas, in smrtis like

that composed by Parasara, in the puranas and in the commentary
on the sutra beginning with the word sudranam of Panini. Those that

do not know this distinction will classify even sat sudras along with

asatsudras and demean them. Their action is similar to that of those

that do not distinguish between ordinary men and men who are en-

titled to study and follow the vedas.

We need not be surprised if these people do not care to consider

the distinction between Vegetarians and non-vegetarians among the
fourth community, for, there are people who cannot distinguish the
Maha Rudra who is the Parama£iva and the ordinary Rudras. Simi-

larly they cannot distinguish between Sivagamas and the Agamas
which deal with unvedic traditions.

All the vedic scriptures distinguish expressly between the Rudra
whose function it is to destroy the world and who resides along with
Visnu and Brahma in the evolute called guna and SadaViva who
resides in the evolute called sadakhya. The distinction between
Pasupata, Pancaratra and others and the Sivagamas starting from
kamika is also mentioned in the puranas like Vayusamhita. This
brings us to the end of the commentary on the special introductory
stanza.

The commentary on Sivajndna Bodham
Invocatory Verse

The author Meykanda D5va commences his work of translating 1

Sivajfiana Bodha which occurs in the Raurava agama in order to
delineate the true intention of the wisdom portions of the Sivagamas,

T
' ?°de

T.K
Ch0

!

ar
i

S COnSlder givaJfiana Bodham as an original work in
Tamil, and the slokas in Sanskrit which are attributed to be a part ofKauvrava Agama as translation of the Tamil work.
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Kamika etc. He does this in order to enable the Tamil Society to

know the purport of the work. The intention of Sivajnana Bodha

is to remove the apparent contradictions among the wisdom portions

of the Sivagamas and to point out the real intention behind them.

He is a released soul who even in his wakeful state is in touch with

the Beyond, and he knows that no obstacles can prevent him from

completing any of his undertakings. But still he praises the characteri-

stics of Lord Ganesa who is the deity in control of the obstacles,

in the form of a stanza, just to follow the traditions of the elite and

inculcate the desirable tradition in his disciples.

Invocation

The good will crown their heads with the flowery feet of Pollar

in order that the master seated in the shade of the banyan tree may
shower His choicest blessings.

This is the purport of the stanza, ' Kallal Nizhal malai Villar

1 2
Aru]iya Pollar inai malar nallar punaivare

'

3 4

Commentary ; Generally the invocation will be one of the three

forms, those expressing wish, or prayer, or the nature of the Supreme.

This stanza expresses the nature of the Supreme-

The expression * the shade of the banyan tree ' refers to the

locality from which the lord instructed his disciple Nandi Devar with

the work on hand.

The expression ' malaivillar ' (one who removes the confusion)

indicates that the Lord removed, with the content of the book on

hand, the confusion with which the disciple approached the feet of

Lord and said that the Agamas seemed to express contradictory ideas.

The verb
4

illar ' is to be taken in the causative sense, meaning removed

or dispelled. The Tamil word 4

malaivu ' means doubt or confusion^

It is also possible that the same expression may mean the Lord
who used the mountain Meru as his bow while destroying the three

wandering cities of the demons*. The implication in that case will be

* The compound 'Malaivillar' should be separated into its parts as
* malaivu-illar ' in the first case, and 'malai' (mountain meru) 'villar' in

the second case.
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that the Lord had bestowed the worldly enjoyment to people by reduc-

ing to ashes the cities of the enemies with the bow of the mountain,

and granted the highest value in life, spiritual liberation, by being

-seated under the shade of a banyan tree. The substance is that the

Lord is the agent of the five cosmic functions. 2

The term * aruliya ' means in order to bestow grace on. This is

to be taken to be the purpose with which the predicate verb * punaivar

crown their heads is used. So it modifies the predicate verb * punaivar*.

It means in that case, * in order that He may shower His Grace \ The
expression

6

Aruliya ' may also be taken to be adjectival, qualifying

Pollar, i.e., Polldr who was begotten by the Lord seated under the

shade of the banyan tree. The word 6

Pollar * is another form of
* Pollar ', which means one who was not shaped with the use of the

chistle. In other words the form of Ganeia is not man-made but is

original obtained in nature. Such images are called svayambhu
murtis. 3

The expression 'inaimalar' means the two feet of the Lord
Gan€sa which are like lotus flowers. The expression

4

punaivar

'

means beautify ; in order to suit that expression the two feet of the

Lord Ganesa have been referred to figuratively as two flowers.

The good (nallar) means those that have listened to scriptures,

contemplated on their meaning, and understood the real meaning.
Crowning the head (punaital) means to be in tune with the infinite, as
the compound word, tadalai 4

is.

The tamil stanza belongs to the category of Vanjiturai which has
four lines, each consisting of two metres. The stanza consists of
twelve words, beginning from kai and ending with ' e \ This indicates

that the work is composed of twelve aphorisms. The four lines each
consisting of three words indicate that the work has four chapters
each composed of three aphorisms. The first six words have one

2 The Five functions are : creation, sustenance, dissolution, obscuration
and deliverance

3 Svayambhu—Appearing by oneself. MQnhi—Form with shape
4 Tadalai—This is a compound of two words in Tamil til and talai. When they

are combined together and pronounced they appear to be a single w0rd. Similarly
the infinite self and the individual self are two different entities. In the state of
release the individual self subordinates itself to the infinite Self and merges in it.
So in the state of release unity alone is perceived.
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verbal coding and the remaining part ends with the predicate verb,

which shows that the work consists of two broad divisions, the general

and the special, each consisting of six aphorisms.

The first three words indicate the place where the Lord is seated ;

this indicates implicitly that the first chapter deals with the means of

knowledge and the chapter is called pramana iyal. The next three

words deal with the action of the Lord, which points to the fact that

the second chapter deals with the characteristics of the entities that

have been established in the first chapter.

The third group of three words makes mention of the feet of the

Lord, which indicates that the chapter deals with the means or the

sadana that one has to adopt to get release.

The last three words make mention of the fact that great men
<:rown their heads with the lotus feet of pollar. This indicates that

the last chapter deals with the end or the goal pursued, which in Tamil

is called payan iyal. In this way the invocatory stanza points to the

characteristics of the composition on hand.

The commentary also makes mention of one very important

subtle thing. The fourth word ' malaivu ' is placed partly in the first

line and partly in the second, which indicates that the fourth aphorism

is connected in meaning to the third aphorism and accordingly the

author Meykandar of the twelve sutras gives the purport of the fourth

aphorism in the words, ' this is the same as the foregoing one ' (Ituvum

atu). The commentator points out that the invocatory verse should

indicate in a general way the purport and the nature of the compo-

sition of the whole work. He further quotes a stanza from siddhiyar

which is a secondary to Sivajaana Bodham so as to substantiate the

truthfulness of the composition into the four respective chapters.

Respect to the audience {Apologetic verse)

By the invocatory verse 5 the author has indicated the nature of

the Godhead in this religious philosophy, and by this stanza indicating

5 From ths invocatory verse it can be gleaned that the Supreme being is omni-
scient by himself and the individual selves have to be aided in the function of their

knowing. It can also be inferred that the Supreme being assumes the forms and
names with which the devotee conceives of Him accordingto his light and enables

hi m to grow in nature and stature dispelling the inner darkness which is the cause

of the bondage.
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respect to the audience he expressed the greatness of Saiva Siddhanta

and the defective nature of the other schools of philosophy. The

stanza runs thus :

Those that have realized the Supreme Being, the Lord, after

realizing the true nature of themselves are the Supreme Being itself,

and they have us as their bondmen. So they will not ignore us or

the work produced by us : but those who do not realize their own
nature cannot realize the Supreme Being. So they will not co-operate

among themselves and see the integrated whole. If they criticize us

behind us or in front of us we shall not attach significance to their

sayings.

The term
4

unartal ' (realization) in the stanza implies that they

understand the nature of the individual self and the supreme self

through a knowledge of the Sivagamas which are to be listened to

from a competent master. The adjectival clause ' who has them as

their bondmen and the adverbial class of reason as * they have us as

their bondmen * imply that the individual selves are possessed by the

Supreme self and we are possessed by the realized selves as bondmen.

The objects possessed are of two kinds : one the bondmen who
belong to the category of the selves and the other the things possessed

namely maya and the deeds and all their effects.

Here it is said that the realization of the Supreme self should
follow the realization of oneself. But in Sivaprakasam which is the

tertiary says that by knowing the supreme self with its grace, one would
realize one's own true nature. It also says that if one identified one-
self with the supreme, one would realise the supreme bliss which is

omnipresent. Here it says that the realization of the supreme is the
consequence of the realization of one's self.

These dicta are apparently contradictory. But if one knows
the stage of realization which go by the name dasakarya (ten activities

of wisdom) one would understand the harmony in the expressions.
Sivaprakasam speaks of atma darsana which occurs after SivarQpa
and atmasuddhi which is the result of Sivadarsana. But here the
author of the primary indicates Sivapperu which is the result of atma-
suddhi (union which is the consequence of purgation). In the ninth
sutra the author has occasion to say that one should realize the Lord
with His grace and thereby realize one self. Here also the non-contra-
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dictory character of the revealed expression should be realized. Here

the expression means that the soul's nature will be revealed only when

the supreme is known with His grace, which is technically spoken of

as obtaining atmadarsana from sivarupa.

From what is explained of the first two lines it should be known
that it is only those who have realized the highest value of life that

are indicated in the first line. Such persons are not different from

the supreme. So it is said that they have the author as their bondmen.

The expression * those that have not known themselves ' is a general

one, and it will include the materialists who have not realized their

own existence, the Buddhists, the Sankhyas, the mayavadins who have

not realized themselves as qualified ones, and all those followers of

religions who do not hold the.nselves as being dependent on the

Supreme. The Pancaratrins hold themselves as being atomic in nature

and misunderstand the non-supreme as the Supreme and consider the

supreme as undergoing change, so they too are to be considered as

not knowing themselves. The Sivadvaitins attribute change to the

inseparable consciousness Force of the Supreme. For this and other

reasons, they too should be considered as not realizing themselves.* 6

The implication of the last two lines of the stanza is as follows :

To have an adequate conception of an elephant one should possess

the power to see and should speak of it on the strength of the deter-

minate perception one had of it. But suppose several blind men want

to form an idea of the form of an elephant. The only way in which

they could achieve their object is to feel the various parts of the ele-

phant with the tactile sense and speak of it as being of the shape of the

winnowing implement which is used for separating the husk from the

grain or cylindrical stick, slope of the hill etc. Similar is the position

of persons who are not gifted with the eye of grace which is granted

by an enlightened master. They will study the various scriptures and

formulate the conception of the eternal verities which will be one

sided. It is only a person who is gifted with the grace of an enlightened

master that can give a complete idea of the eternal verities which will

include all the various one sided aspects of them formulated by the

* The implication of * and for other reasons * may be taken to be their per-

spectives of the Supreme as being Nimittdpadana (efficient as well as material

cause) that the Supreme has determinate knowledge of wordly things for the sake

of individual selves etc.
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blind men. But if such a man speaks of the whole and points out that

their concepts were one sided and partial inas muchas they derived

them from the knowledge of the ear or the feet, the trunk, the side

etc. of the elephant. They will not realize the truth but consider such

a person as one among themselves and will not give any credit to his

saying. It is a well known proverb in the Tamil land that a pair of

tongs and an ignorant person will grasp a thing inescapably (kotirum

petaiyum kondatu vidatu). So the enlightened man will simply

laugh at such persons and pass on knowing the true nature of the

persons.

The work Sivajnana Bodham is such as to point out the synthesis

of truth which includes the various particular aspects that are expounded

regarding the eternal verities in the various religious scriptures.

This is the implication of the saying of Meykandar that we would not

attach significance to their sayings.

The various other religions may be classified under four heads

the outermost, the outer, the inner-outer and the inner. The six

religions materialism, the four kinds of Buddhism and Jainism are to

be classified as the outermost. The Nyaya school, the Mimamsa
school, the Advaita School, the Sankhya, the Yoga and the Pancaratra

are the six kinds of outer schools. Pasupata, Mavrata, Kapala,

Varna, Vairava and the Aikyavada Saiva form the six schools under the

classification of the inner-outer. The six schools from Pasana vida

to the Sivadvaita mentioned in Sankarpa nirakarana are the inner

schools. All these twenty four schools may be included in the broad

divisions of the inner schools and the outer schools.

It is worth noting that there is similarity between the classification

into two or four kinds of the values of life according to the needs of

the content of the Tamil grammar Tolkappiyam. Even though the

religions may be classified into two kinds as inner and outer, we pre-

fer the classification into four kinds as above in order to further

distinguish between them. Similarly Tolkappiyam has divided the

values of life into two kinds inner and outer (aham and puram). Since

there was further distinction among those values the grammatical

work by the name Pannirupatalam has classified the same values under

four heads, the outermost, the outer, the inner-outer and the inner.

Those who cannot understand the reason for the classification will
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prefer one classification to the other and will wrongly think that the

other is a defective one.

Among the various religionists the six religionists from the

materialists to the Jains do not attach any significance either to the

Vedas or to the Sivagamas and are atheists. But still they admit

particular books as scriptures and follow definite principles in their

life. So they are recognised as religionists belonging to the outer-

most schools.

The six categories from the logicians to the Pancaratrins do not
attach importance to the Agamas. They hold the Vedas as authori-

tative in general. But among them the logicians do not hold the theory

of intrinsic validity (svatah pramana) to the knowledge. Further in

their scheme of categories they hold the views which are contradictory

to the Vedas ; the JMimamsakas hold the ritual portion of the Vedas
alone as being authoritative and discard the wisdom portions which
are called upanisads. The Advaitins (monists) hold the wisdom
portions of the Vedas alone as authoritative and discard the ritual

portions. The other three namely the Sankhyas, the Yogins and the
Vai^navites attach importance to the vedic texts that are conducive to

their interpretation and discard other portions ; further they hold
authoritative the books that are contradictory to the Vedas. So their

religions are classified as belonging to the outer section.

The five religionists from the Pasupatas hold the Vedas and giva-

gamas authoritative in a general way. But they give special importance
to the works like Pasupata sutras etc. Further in their practices they

adopt rituals prohibited by the Vedas. The last category the Aikya
vada Saivaites give special importance to both the vedas and the
givagamas. They also observe meticulously the prescriptions en-

joined in them. But they do not accept the existence of the spiritual

impurity which is the root cause for all the troubles in life. They also

discredit the passages of the givagamas that speak of its existence.

For these reasons the above six schools are separated as a group under
the heading inner-outer.

The six schools from Pasana vada Saivas have the advantage of
accepting both the vedas and the Agamas even as the Saivasiddhantins

do. They only differ in classifying the characteristics of the eternal

verities as general and special. So they are classified as a separate
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group called the inner. In this way the distinction between the Saiva-

rsiddhanta and the various other schools should be known.

In picking out the religions under the classification inner, discretion

and care have to be exercised. In the Sankarpanirakarana nine

Teligions have been stated and refuted. Of these the first one mayavada

belongs to the category of the outer one. The second which is Aikya-

vada Saiva belongs to the category of the inner-outer. There remain

^even religions from Pasanavada Saivam to suddha Saivam. The

sixth one is described as nimitta karana parinama vada Saivam. Of

these two we have to decide what Umapati means by Sivadvaita Saiva

in his statement, * that Saiva siddhanta is beyond the ken of the religions

from Lokayata to Sivadvaita*. We have to conclude that Sivadvaita

is the penultimate one as per Sankarpanira karanam and it is given the

name nimitta karana parinama vada. It should be remembered that

Sivadvaita Saivites hold that the Consciousness-force which is called the

Lord's grace, evolves into the seen universe. So Suddha Saivam may
be treated as being included in Saiva Siddhanta as there is not much
difference in concepts of the eternal verities between the two religions.

Some people think that suddha saiva should be taken as sivadvaita

saiva ; but this is not admissible.

Umapati Sivam while giving the distinctive features of saiva-

siddhanta says that the system will not be understood by the people

who belong to the outer circle and it will be something like darkness

to ihem. For those religionists who are classified as belonging to the

inner circle, it will be like light when explained. From this we have to

conclude that all those that have conceived and admit their existence of
the six eternal categories, viz., the one (supreme), the many (individual

selves), the darkness (spiritual), the deeds, and the two material causes
of the cosmos, suddha maya and asuddha maya belongs to the inner
circle and all others belong to the outer circles. There is also a tradi-

tion which considers suddha saiva as belonging to the inner circle as
something different from Saiva siddhanta. Thus in iivajnana siddhi

saint Arulnandi says, that the six religionists from the followers of the
suddha saivam onwards will enjoy the experiences that are provided
from the worlds that belong to the pure evolutes, sudddha vidya on-
wards. Here of the seven religions from Pasana vada to suddha saiva

* Sivaprakasa-Special, 49.
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indicated in Sankarpa nirakarana, the first (Pasana vada) and the

second (BhSda vada) should be taken as being identical, since there is

not much philosophical difference in their imports.

One may be tempted to take the meaning of * meytaru saivamadi

iru munrum' as Pasupata etc., that have been classified as inner-outer.

But the religionists belonging to the category of Pasupatas and others

do not believe in the existence of the material elements which are

beyond kala. So it is not proper to hold that a person ignorant of the

existence of the suddha tattvas would reach the worlds belonging to

those tattvas after their present life and enjoy fruits therein. The
sixth group Aikya vada saiva of course believes in the existence of the

pure evolutes suddha vidya etc. But they do not recognize the existence

of the spiritual darkness which is called anava. So it is not proper

to say that those persons can enjoy experiences obtained in the pure

tattvas. It is only those that recognise the existence of the root

impurity that can enjoy the pleasure in the pure elements. The proper

place for the enjoyment of the Aikyavada saivites after this life is the

evolutes which are above asuddha maya, but below suddha' vidya.

It is stated in Pauskara etc., that there are pure evolutes from earth

onwards upto kala that are derived from the pure maya. They are

the place for the enjoyment of the released selves from among Aikya-

vada saivites. They are also the locus for the living of the vijnana

kalas who are considered to be bound by the spiritual impurity alone.

OUTERMOST RELIGIONS

Lokayata or Carvaka

The lokayata, belonging to the section of the outermost, accepts

perception alone as the valid means of knowledge. Accordingly

the four elements the earth, water, fire and air are the four eternal

dements. The Embodiment is a product of these four elements.

In the conjunction of these four elements an awareness is caused

even as red colour is the product of the proportionate mingling of

betel leaves, lime and arecanut. This awarness grows with the growth

of and decays with the decay of the embodiment. So it is wrong to

say that the knowing self is different from the embodiment. Pleasure

and pain are natural and inherent to the body. So to attribute them

to the presence of an unknown karma is also wrong. We do not see

5
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any person who has produced the peacock with beautiful colours and

endowed the cuckoo with the sweet tongue. So as to say that there is

a god who has created the world is also wrong.

To spend time happily in married life or in association with women
with adequate food and clothing is the only heavenly pleasure existent.

Losing such pleasure, if a man suffers from enemies, diseases, poverty,

reading books or such other causes such suffering is the painful ex-

perience of the hell. To believe in the existence of heaven or hell

different from these is not correct. Of the four elements if the life-

breath disappears, the body loses its awareness and gets disintegrated.

This is salvation. As against death it is incorrect to believe that there

is an eternal life which is called salvation or freedom or nirvana.

Those who are ignorant of this truth believe in a life after death and
suffer from penances fasting and by doing other rituals. The works

that insist on the chastity of women are written by those that are in

want of health, but are gifted with common sense. Those works
which praise the gifts of wealth, land and food are really written by

men of poverty who have suffered from hunger. The books that

praise the construction of temples, the digging of wells, establishment

of cool gardens and watersheds have been the creation of travellers.

So these things may safely be ignored and attention may be paid to

agriculture, rearing of cattle, commerce, the art of ruling a country

etc., which are prescribed by men of learning and these should be

followed in order to live a happy life in this world.

The originator in the form of a book of this school of thought

is considered to be Brahaspati, the teacher of the celestials. The
materialists may be classified variously as those who take the body as

the self, the sense organs as the self, the life breath as the self and the

internal organs as the self.

BUDDHISM

This was founded by Buddha. He is considered to be one who
has undergone several incarnations observing moral principles so
that he might have pure knowledge by which to attain release. In

his unbounded love that others also should similarly attain release,

he has given the scriptural work, tripitaka.
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According to that scripture the self is of the form of jnana. It is

continuous and momentary even like the flow of water in a stream.

At every moment it makes its appearance and then disappears. Since

the residual impression of the Jnana that disappears passes on to the

new jnana, we feel the continuity of the knowledge, in spite of its

momentariness. This is like the fragrance of the musk clinging to

an object placed in a box even after musk itself is removed.

In this manner all those things that are considered to be entities

are momentary, characterised by instantaneous origin and end. The

destruction of the residual impressions of the jnana is release. There

are some who state that the cessation of even the jnana is release.

Buddhism is classified under four heads, madhyamika, yogacara,

Sautrdntika and Vaibhashika. These four classes respectively hold

that all things are illusory, external things are illusory, the existence

of external things is known by inference, the external things are objects

of perception. The upholders of these four kinds were the disciples

of the original Buddha.

Madhyamika School

Worldly things, if they are real, will not be destroyed ; if they are

unreal, will not appear. If we say that they are real and unreal, it is

contradictory. If those things are neither real nor unreal they will

not appear in the stream of consciousness of ours. Since they do not

come under any of these four kinds they are illusory (sunya). Because

of ignorance they appear to be perceptible. So said the master,

according to the scripture. The disciples accepted the dictates of the

master and did not further question him. These are the madhyamikas.

Since these disciples attached importance to the sayings of the

master they, are the disciples of the first grade or perfect (uttamari) and
since they did not question the master further they are to be classed

under last grade (adamas). As these two characteristics are simul-

taneously founded in this class, it is described as middling or madhya-
mikar.

Yogacara School : When the disciples heard the instruction from

the master as above, they accepted that external things were illusory.

But if knowledge also of those things was to be considered illusory,

then there would be no basis for orderly life and communication.
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So a set of them raised the difficulty before the master. The master

appreciated the intelligence of the disciples and further explained the

matter. He said that cognition is there. It is of two kinds, one with

forms (sdkdram), the other without the forms (nirdkdram). Of these

two kinds the awareness in the form of circle, square, black and red

is to be described as with form (sdkdram). In the state of release

these differences cease to exist and the awareness streams forth conti-

nuously without any difference. This consciousness is without form.

Consciousness of this nature is the only thing which exists. In the

state of dream mere consciousness without an external object enables

a man to have experience. So also the state of wakefulness should

be deemed to be of a similar nature. This consciousness occurs

only from within, but owing to the beginningless ignorance it appears

to be taking place externally i.e., we project our ideas externally. So
concluded the master. Those that were instructed thus accepted

what the master said at first and further questioned him. So they are

called Yogacaras. The word acara means in Buddhism acceptance

of the master's words and further questioning is denoted by the term

yoga. Yogacara is a compound of these two terms.

Sautrdntika School : After listening to the second lesson from
the master some of the disciples argued thus : To take the external

objects as illusory is not proper. When we are aware that
4

I perceived

this \ the
4

I ' in the sentence represents the perceiver which is the inner

self.
4

This ' represents the object which is perceived externally. From
the expression itself the internal nature of

4 1
' and the external nature

of
4
this ' are clear. Simply because both are apprehended simul-

taneously, it is not proper to assign identity to them. Since the
expressions are different the objects denoted by them should also be
different. So it is not proper to say that the mere awarene^ of the

pot, the cloth etc., is appearing as pot, cloth etc., outside. When such
an argument was put forth the master listened to it with appreciation
and made his observation as follows : Even the external things are
real entities, but they are not things perceived by us. Unless the
consciousness of the shape of the pot is apprehended, it is not possible
to know the pot ; the pot etc., which are momentary will not last

till we understand them. So when the pot etc., leave their impression
on our mind and perish, from the impression alone we conceive the
pot etc., which have already perished. So it is only by inference that
we come to know of the external things. If we enter into the nature of
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things that cause this kind of knowledge we have to formulate the

following things. There are two kinds of aggregates, external and

internal. Of these the external aggregates are earth etc. Their

primary constituents are atoms. The atoms are of four kinds namely

those of the earth, those of water, those of fire, and those of air. When
these atoms gather together the external aggregate appears.

Again the internal aggregate consists of mind and its constituents.

Their causes may be divided into five principles. They are form,

feeling, awareness, name and residual impression. These are denoted

by the word ' skandha ' which means aggregate.

The forms are sound etc., that are conceived by our mind. Even

though these are external to us, yet since they are conceived by internal

faculty they are classed under internal aggregate. There is also another

school of thought which takes the body and the sense organs, which

are of us as the aggregate of form. Awareness of the aggregate of

form is the aggregate of awareness (Jnanaskandha). This is also

known as vijnana which is classified into (1) what has form and (2)

what is without form. The vijnana which flows outward is known as

pravrtti vijnana and this is with the form. The vijnana which is free

from any form is denoted by the term dlaya vijnana. These are also

denoted by the term savikalpaka jnana and nirvikalpaka jnana.

Feeling is the result of the aggregate of awareness which takes

the form of pleasure, pain or apathy (or indifference). The names
Rama, Krishna etc., which we use to denote things are called the

aggregate of names. There is a school of thought which says that the

determinate awareness which is the result of indication by names is

the aggregate of names and the indeterminate awareness alone is

classed under the aggregate of awareness. The residue of these things

is called residual impressions. The term kuri (@./rJ)) and samijnai

(iFLflcgsroc^j) are equivalents. The terms vasana, (notion) and seikai

(Qpiusmsi) are equivalents. When these five elements come to-

gether, we have what is called internal aggregate. Of these five the

aggregate of form will be placed among the external aggregates accord-

ing to some scholars and the remaining four alone are classified as

internal aggregates. The whole world can be brought under these

two aggregates, so said the master.

After listening to this discourse the disciples said that the master
was explaining things to his disciples so as to suit their questions. So
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they were eager to know how long would it take to come to the end

ofthe sutras or discourses. Since they asked for the end of the sutras,

they were designated by the master as sautrantikas—those who in-

quired about the end of the sutras.

Vaibhdsika School : When the disciples heard what the master

said, they further argued thus. Why should external things be taken

as inferential ones? Since knowledge itself is self revealing, and

since there is no perceptible object it is not possible to establish the

concomitant relation which is an important ingredient in all inferential

knowledge so what the master had spoken to them was self-contra-

dictory. Since they raised the question of internal contradiction in

the words of the master, they were called Vaibhdsikas. The word
4

vibhdsa * means internal contradiction. To those people the master

explained that the external things were to be taken as things perceived.

Even though the school of Buddhism has been expounded in four

ways so as to suit the mental ability of those that questioned the

master, yet the doctrine of momentariness and the aggregate nature

of the world is accepted by all of them. So in the opinion of the

master all of them should understand the world to be void or illusory.

Since the disciples held whatever they heard from the master to be the

final truth, Buddhism has come to be regarded as being classified into

four kinds.

ARUHATHAM (JAINISM)

Jainism recognizes seven categories, the jiva, jaiva, dsrava, samvara*
nirjara, bandha and mukti. Among these the jiva is of three kinds,

anadi siddha, the released (mukta) and the bound one. Anadi siddha
is the Arhat. The released are the souls which are released from
bondage. Bound selves (baddhas) are those that are weighted by
the eight principle of bondage—the delusion (moha), perishability,

(antharaya), heritage (gotram), name {namam) y duration (dyusyam),
sufferings (vedaniyam), obscuration of sight (darsandvaraniyam),
obscuration of wisdom (jnandvaraniyam).

The self is the knowing principle, is different from body to body
and is of the size of the gross body. Ajiva consists of four kinds the
pudgala, dkasa, the dharma and adharma. Of these pudgala consists
of the four elements, the earth, water, fire and air and their products,
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the immovable and movable. The immovables are the trees, grass

«tc. The movables are those that are born from the egg, placenta etc.

The pudgalas are originated from the atoms. Akasa is of two kinds,

that which is within the worlds and that which transcends them.

Dharma is the good, which is other than pudgala. Adharma is the evil.

Dharma is considered to be the nature of the jivas to soar higher

up in the ether even as the wings of a bird enable it to soar higher

up in the sky. Adharma on the other hand is the nature of the soul

which keeps it down like the feet of the birds. These terms are

generally pronounced with the formula astikaya added to it.

Asrava is the nature of the self to be attracted by the senses.

It is also considered by some as the continuation of karma.

Samvara is the opposite of asrava i.e., prevention of the mind

from the way of the senses directing it towards the way of release.

It takes the form of care towards the living beings such as the ants

by walking softly so that they may not be destroyed, uttering kind

words, and taking prescribed food.

Nirjara is the penance such as lying on a hard and hot bed

(suduparai) and plucking one's hair from one's head. Bondage consists

of the eight elements which drag down the self into the ocean of birth

even is iron cover sinks a floating fruit down into the water.

Release is the soaring of the self higher up into the transcendental

ether even as a floating fruit regains its original status when the iron

cover is removed. Some are of the opinion that the state of release

is remaining in the higher regions of the transcendental ether.

One peculiarity about this school is to answer all questions in a

pattern of seven possible ways. For example the question whether

there was a self before its embodiment, is to be answered in the follow-

ing pattern of seven ways.

(1) may be there was,

(2) may be there was not,

(3) may be there was and there wasn't,

(4) may be indeterminable,

(5) may be there was and indeterminable,

(6) may be there wasn't and indeterminable, and

(7) may be there was and wasn't and indeterminable.
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All questions should be answered likewise in the seven possible ways.

This is called sydddvda or anekdnta vdda. This is also denoted as

sapta pangti nyaya.

This pattern implies no contradiction because the intention is

that the truths may be or may not be one of these. This is superior

to those answers which commit themselves to anyone of the limitations.

Saint Tirujnana Sambandar who attacks Jainism and Buddhism

as against the orthodox schools of thought characterises them res-

pectively as the sceptics and the agnostics. In fact he called the Jains

as the doubting Jains and Buddhists as the empty Buddhists.

Of these various schools the materialists (lokayatas) are those that

base their arguments on perception alone. The Buddhists are those

that argue for the momentariness of the things. The arhats are those

that argue in seven possible ways. Among the Buddhists, the madhya
mikas are called nihilists (sunyavadins), the yogacaras are called

subjective idealists (vijnanavadins), whereas the other two schools are

called the theorists of aggregate (samudayavadins).

PURACCAMAYAM

The following schools of thought are classed under external

circle. They are Tarka which comprises of the two schools Vaisesika

and Nyaya, Mimamsa, Ekanmavada, Sankhya, Yoga and Pancaratra.

Of these the Vaisesika accepts the seven categories, dravya, guna y

karma, jati, visesa, samavaya and ahhava.

Dravya (substance) consists of the nine things earth, water, fire,

air, ether, time, direction, the self and the mind. Of these the four

categories from the earth onwards are transient. The atoms that

constitute the four elements earth, water, fire and air, are enduring

entities. Ether, time, direction, the self and the mind are also enduring
entities.

Of these ether, time and direction are each one only and are

all-pervasive. The selves are all pervasive and are infinite in number.
The mind is atomic in nature and is different with different selves.

The self is of two kinds, the .supreme self and the individual self. The
supreme self is all knowing and omnipotent. The world has its origin
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and destruction according to the will power of the supreme self. He
is the author of the Vedas. The individual selves are of limited know-

ledge and they undergo birth and death according to their karma and

experience pleasure and pain. The individual self has consciousness,,

only when in contact with the mind. *

Quality : The qualities are those that manifest themselves with

the support of what are called substances. They are colour, taste,

smell, touch etc., and are twenty four in number. Of these buddhi

or knowledge is one. Knowledge, pleasure, pain, desire, aversion,

effort, good and evil are eight qualities that characterise the individual

self. Residual impression which is also called bhavana is a characteri-

stic of the individual self. The residual impression is the effect of

experience and is the cause of memory. Of these consciousness, will

and desire are the characteristics of the universal self. These three

characteristics of the universal self are ever-lasting, whereas these

three of the individual self are transient. Actions are classified as

five in number. They are rising, falling, bending, straightening and

walking.

Jati or the universal is that which is common to a class of things.

It is of two kinds, the higher kind which includes the lower and the

lower kind which forms part of the higher {para & apara).

Visesa or the specific quality is that which pertains to the individual

thing. They are the differentiating principles among everlasting

atoms and the five everlasting things and are many.

Samavaya is the inseparable relation between the whole and its

part, the substance and its quality etc., and is only one.

Abhava or non-existence is of four kinds namely, prior non-exis-

tence, posterior non-existence, mutual non-existence and eternal non-

existence. In this way if the specific and general characteristics and

otherness of the seven categories are distinctly understood by a person^

he will be able to distinguish things and consequently is aware of his

individual self. As he distinguishes the nature of the individual self,

the illusory knowledge which confuses the individual self with the

* According to the Tarkikas, consciousness is not a natural property either

to the individual self or to the mind, but is an adventitious one, manifesting

itself when there is contact between the individual self and its mind.
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embodiment etc., will disappear. As it disappears there will be no

effort on the part of the individual. In consequence there will be

no good or bad deeds performed by the individual. In the absence of

these deeds, there will be no cause for reincarnation. The deeds which

have been brought by the present birth to be experienced will be

exhausted by experience and there will be no cause for effecting further

contact between the mind and the self. So the self will remain without

awareness, like a stone. This is the state of liberation. The author

of the Vaisesika system is Kanada.

The system of Nyaya traverses the same ground, with different

classification of the same categories. It recognizes sixteen categories,

pramana, prameya, doubt, use, analogy, conclusion, the syllogistic

parts, arguments leading the opponents to contradiction (tarka),

establishing the truth, discussion, failing to establish one's proposition,

cavil, fallacy, partiality, obscurantism, and occasion for reproach.

The scriptural author of this system is Aksapada or Gautama.
The logicians who are of two kinds, the Vaisesika and Naiyayika

recognize momentariness for certain things. So these are called

ardha vainasikas. The Buddhists attribute momentariness to all

things. So they are called the complete vainasikas. To cite how the

logicians attribute momentariness to certain things we may consider

the following, food which we take build up the parts of our body
which decay and grow ; so our body itself undergoes decay and growth
every moment and it should be considered t3 be different at different

instants. Though we are not aware of the changes that occur every
instant the resultant change will be seen at the end of a particular

duration even as the amount of water in a well which is pumped out
is refilled by its own springs. Similarly the earth changes every moment
by removal of mud and refill and the ocean by the flow of water from
the rivers and by the formation of clouds. They attribute momentari-
ness to some such things.

The Sautrantikas and Vaibhasikas among the Buddhists, the Jains
and the Tarkikas are atomists in general. But the Buddhists and
the Jains say that atoms become products by aggregation. The
Tarkikas say that the atoms form into effects by a process which is

called aramyha. According to this process, the atoms become active
by divine will, and combine themselves into twos and become double
atoms. These double atoms combine together in threes and become



mApadiyam 79

triple atoms. These triple ones combine together in fours and become

quadruple atoms. In this way the world is being created in an orderly

way and by the divine will it will be resolved similarly in the reverse

order by retracing the same steps.

The Tarkikas and the Buddhists classify atoms into four kinds

as belonging to the earth, water, fire and air. But the Jains take all

atoms to be similar. Even though the Tarkikas entertain the idea of

momentariness yet since they accept the Vedas as valid means of know-

ledge and act according to their dictates, they are separated from the

heterodox group and are grouped under the Orthodox classes.

Mimamsa System : Mimamsa is a work of investigation of the

ritual portions of the Vedas. Since the ritual portions are generally

known by the term Veda, Mimamsa is also known as the Veda. The
work has been executed by Jaimini and it consists of twelve chapters.

The content of the work may be summarised as follows : As the

Vedas were not created by any person and are self-existent they are

valid means of knowledge. It will be seen that even among the con-

tents of the Vedas those sentences which are of the form of imperatives,

for example 4

bathe daily \
fc

perform the sacrifice ' and ' perform

worship ' are the only structures that can claim to be valid means of

Jcnowledge. It is only through the imperatives that sentences reveal

their meanings to the learned. A person who wishes to know the

meaning of sentences observes the action done by the persons who is

enjoined to bind the cow. He also observes the action of the same

person when enjoined to untie the buffalo. From the observation

lie comes to know the meaning of the nouns, ' cow ' and ' buffalo \

and also the meaning of the verbs in the imperative 'bind' and 'untie'.

This is the way in which one learns the meaning of the words, i.e.

only through the imperative sentences. So even in the Vedas it is

only the imperatives that can reveal their meanings and become valid.

The informative sentences like ' The world has its origin and destruc-

tion \ ' There is a God who originates and destroys the world \

are unable to reveal their meaning and so are not valid. There are

sentences that contain the names of the deities like Indra, and their

description. Strictly speaking these cannot be taken to be valid.

But still such of them as will be helpful in the performance of the

imperatives may be accepted to be valid because of the need. Such

mantras as
fc

Indraya svaha \
4

Varunaya svaha ' are not strictly speak-
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ing valid, but still they too are accepted to be valid since they are help-

ful in carrying out of the imperatives. The naming words such as.

jyotistoma, and Asvameda enable us to distinguish between sacrifices

and so are to be accepted as valid. In this way even those expressions

of the vedas which are not imperatives areaccecpted to be valid as they

aid in the interpretation and understanding of the imperatives. This is

by courtesy usage.

Thus all the Vedic statements may be classified into four kinds*

as (1) Imperatives, (2) figuratives, mantras and the names. Of these

four, imperatives are primaries whereas the other three are secondaries.

The imperatives are of two kinds, injunction and prohibition. Accord-

ingly man's actions which follow those imperatives fall into two classes

virtue and vice.

In the Vedas there is the injunction ' know the self.' So the
selves are many, everlasting, all-pervading, subject to birth and death
performing deeds and experiencing their fruits. For those who
perform deeds, deeds by themselves will fructify and place the doer
in heaven and other places of experience. If one desires the fruits of
a deed enjoined in the Vedas, the deed itself will confer its respective

fruit. If the same deed is performed without any desire for its fruits

and if a person carefully refrains from prohibited deeds, the deed of
performing sacrifice will confer liberation on the performer. To say
that there is a Supreme Being other than the individual self and to
hold that the world is subject to origination and destruction are not
true. The world will continue to be everlasting as it is. The sutras
which are composed to this effect by Jaimini have been commented
upon by the sage Sahara. Kumarila Bhatta noted some deviations
in the commentary from the sutras. So he composed a secondary
work purely based on the sutras alone. But his disciple Prabhakara
composed a secondary work based on the commentary itself. Thus
there are two versions of the same school of thought, Mimamsa.
Bhattacarya asserts that the deeds by themselves will confer their
fruits and he holds, like the Naiyayikas, that there is bliss in the state
of release. But Prabhakara affirms that a principle named apurva
comes into existence when the deed undergoes destruction after its

performance and that apurva confers the fruits of the action. He
also holds, like the Vaisesikas that in the state of release there is no
bliss but it is only a state of unawareness like the existence of a stone.
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Prabhakara also affirms certain variations in the nature of the cate-

gories which differ from what Bhattacarya has given. The school of

Prabhakara is also known as guru mada.

Of the twelve chapters the first chapter first pada deals with the

validity of the Vedas as they are self-existent. He also refutes in that

pada the prima facie views ascribing invalidity to the imperatives.

In the second pada it establishes the validity for the figuratives and the

mantras as they prescribe the substances for the prayers etc. which are

required in carrying out the imperatives. In the third pada the validity

of smrtis by Manu and others is established as it is inferred that they

have their originals in the Vedas and as they do not contradict the

Vedic sayings. In the fourth pada the terms that designate the sacri-

fices are stated to be valid for the reason that they enable us to distin-

guish between the deeds and enable us also to know what is referred

to by similarity and repetition. The first chapter in this way establishes

the validity of the Vedic sayings. So it is called the chapter on
validity.

The second chapter is designated chapter on karma bheda. The
deeds which are obtained by valid vedic sayings differ from one another

by the difference in the primary deeds. The same deed is expressed

many times. They are also enumerated. They are termed differently.

The difference in their characteristics is mentioned. Some are uttered

in a different context. By these means the differentiation between the

deeds should be established.

The third chapter is designated angangi iyal. Angi is the primary,

wigam is the secondary that depends on it. The chapter distinguishes

between the primary and the secondary by the indicators sruti, linga,

vakya, prakarana, locus and designation. Of the six indicators sruti

is that which independently indicates its intention. It is of three kinds

namely the term of injunction, the term of designation and the term

of description.

The linga is that which reveals its meaning by its potentiality.

The potentiality is of two kinds, word potentiality and meaning
potentiality. From the deed that is indicated by a mantra, the mantra

is considered to be a secondary to the deed. This belongs to word

potentiality. When it is enjoined in general that a sacrificial offer

-should be received with implement, with the ladle or with the hand,
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one has to know that the implement should be used in the case of

flesh, that the ladle should be used, in the case of liquid offers, and the

hand should be used in other cases. This is how the intention is

determined with respect to potentiality of things.

Vakya is the collocation of words, other than sruti and linga,

which reveals the intention. Prakarana is the indication known by

the topic. The topic is known by the imperative of a general mention

which however remains incomplete so long as special mention is

given later on. ' Do the Sacrifice of Jyotistoma ' is an example of an

imperative which introduces the prakarana and is completed by the^

special rules which follow. It is of two kinds, the main and the

intermediary-

Locus is of two kinds namely the respective arrangement of

mention and the proximity. Proximity is again of two kinds, proximity

of the mention and the proximity of action.

Designation is the name assigned to a thing by virtue of its nature.

It is of two kinds according as it follows the tradition of the Vedas

or the tradition of the worldly life. This way the six indicators are

to be understood.

The fourth chapter deals with the application of the deeds accord-

ing as they are the primaries or the secondaries. In Sanskrit it is

called the chapter on prayoga. When the secondary goes wrong in

order to fulfil the requirements of the primary another secondary is

the requisite. If the primary itself goes wrong, no primary is required

for the sake of the secondaries. If the secondary goes wrong and if

it has several primaries (and if the secondary itself is a primary) the

primary for which the secondary has gone wrong should be replaced

not for the sake of others. These are the illustrations of the rules of
application given in this chapter.

The fifth chapter deals with the order in which the primaries

and the secondaries are to be performed. They are to be performed

according to the order in which they are mentioned in the sruti or

they may take the order subjectwise or they may follow the order in

which they are mentioned. These are carefully examined and the

suitable order is chosen. So this chapter deals with the order of per-

formance. From the above it will be known that the second chapter

deals with the difference in the performance which is to be known from
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the imperative of origination (s-jbu^§l <s£l§)). The third chapter

deals with the primary and the secondary which are known from the

imperatives which are aiding ones. In the fourth and fifth chapter

the application of the performance which is known from the applying

imperatives is explained. After these, the sixth chapter explains the

competent ones by giving the fruits. So the chapter is known as the

chapter on fruits. It is also known as the chapter on competence.

These four imperatives which respectively deal with the origination,

the aid, the application and the competence (qualification) are ex-

pressly dealt with. So these are called explicit imperatives and these

are dealt with in the first six chapters. The explicit imperatives are

those that directly express the prescription. The four chapters from

the seventh to the tenth investigate the imperatives which express

themselves by similarity.

The seventh chapter4eals with the imperatives which are expressed

in words that a particular thing is to be done in the manner in which

another particular is done. Where there are no express injunction

the similarity in the names is taken for the hint. Even if there is no
similarity in the name, the similarity is inferred from the way in which

the imperative is mentioned. In these ways the seventh chapter deals

with the imperatives of similarity (u)tlL(3l-jb/jSlujGQ).

The eighth chapter distinguishes the mariner of performance

from the similarity of expression and the similarity of meaning. By
the consideration of these two similarities the eighth chapter determines

the action to be performed and the manner of the action which is to

be followed. So this chapter is also known as the chapter on simi-

larity (LDfTLLQL-fQJlSluJGO).

The ninth chapter deals with the inferences in doing things by
observing similarity. When we follow similarity we have to observe

certain mantras, somas and actions in the case of principal actions.

The respective changes in them while adopting them in auxiliary deeds

are to be inferred by implication. The tenth chapter deals with

exceptional cases while the implication by the mode of similarity

is inferred. The exceptions are decided as per certain rules and regu-

lations. Hence this chapter is known as the chapter on exception.

The eleventh chapter deals with discretion (tantra) that is to be

used in the performance. When a deed is performed and the primary
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deeds are many and if it pertains to the same place, the same time,

and the same doer, it is enough if one secondary deed is performed

once and for all. The secondary deed which is to be performed once

again is specially named as avapa.

The twelfth chapter is named the chapter on prasanga. The food

prepared for the master who has come first, may also be used to the

son-in-law who also is to be treated with dignity and affection likewise.

Similarly the deed performed with respect to one function may also

be used as a requisite for another function as well, the relationship

is called prasanga. It should be carefully noted that it is not prasanga

to make use of the food prepared for the master to those who accom-

pany him as well.

The rules of investigation which are dictated by the school of

Nyaya and the methodology that is delineated in the Mimamsa will

be useful in all works pertaining to other schools of thought. So the

rules and the methodology are to be followed in other schools of

thought as well and they are common ones.

EKATMAVADAM (MONISM)

Monism is of four kinds, mayavada, parinamavada followed by

Bhaskara, Kritabrahmavada, and Sabdabrahma vada. Of these maya-
vada is as follows :

Brahman is of the nature of sat-cit-ananda, eternal and omni-
present. In the ultimacy, it is the only reality, all other things, being
illusory, having Brahman as their support even as the appearance
of silver has for its support, mere. The substantial cause for the

appearance of the world, maya is indeterminable either as real or

unreal or both real and unreal. The realization that the individual

self is Brahman itself, other than maya, is the state of release. This
is achieved by a true knowledge of the contents of the concluding
portion of the Vedas.

The parinamavada followed by Bhaskara Brahman which has the
qualities as described above transformed itself into the world of
sentient and non-sentient things. Ignorance of this fact is bondage.
In the ultimate analysis, there is one Reality. By the study of
Vedanta, the nature of self which is other than embodiment will be
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clear. To realize that the self itself is Brahman, and to merge in it,

is the state of release.

Krita brahma vada : 'lam the pure Brahman. I play in con-

junction with many things which are subject to modification in many
ways.' The realization of this truth is the state of release.

Sabda brahma vada : Brahman is of the nature of expression in

the form of awareness, at the end of the aeon. It expands into the

sentient and insentient worlds out of ignorance. To realize that ulti-

mately there is only awareness is the state of release. The author of

the book which gives rise to monistic ideas in these four ways is Vyasa

(or Badarayana).

The Sankhya system : Sankhya recognises twenty four insentient

elements. Of these, the twenty fourth is prakrtiy which is eternal,

pervasive, insentient, of the nature of cause of all things and is of a

subtle nature which comprises the three qualities in equal proportion.

The effects which originate from this prakrti are twenty three tattvas

from buddhi onwards to earth. The purusa is the common name for

the aggregate of the selves. It is neither the cause nor the effect.

It is other than these twenty four tattvas, eternal, pervasive, subtle,

many and devoid of knowledge and action. It is of the nature of

mere awareness. This purusa is always pure and is the same in both

the states of bondage and of release. It is unaffected by worldly

conjunction even as water on the green leaf of the lotus.

Buddhi or intellect is attached to the beginningless ignorance

and the self becomes bounded with awareness of pleasure and pain

pertaining to the intellect. Intellect is the modification of prakrti. It

is also known as mahat and is also designated internal organ. It will

modify into the nature of knowledge and pass through the sense

organs and fall on the objects of the world. To say that purusa acts

and buddhi knows, is due to the confusion caused by ignorance.

Ignorance will cease when prakrti and purusa are distinguished or

discriminated. The state of distinction is the state of release. To state

that there is a God other than purusa is false. The author of the work
on Sankhya is Kapila. It expounds the theories of satkarya vada

(the subtle existence of the effect in its cause) and the adhyasa vada

(the appearance of the cause as the effect). The theory satkarya

vada is useful to Saivism and other such schools, which base their

6
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metaphysics on the theory of satkarya vada. The theory of appearance

is useful to mayavada.

The Yoga school : The twenty five tattvas from earth onwards to

purusa and the states of bondage and release are the same as in the

atheistic Sankhya. The yoga, which has for its parts the eight well

known steps, is also a means of release even as the discrimination

between the purusa and prakrti.

There is a Supreme Being which may be enumerated as the twenty

sixth tattva. He is omniscient, and is the author of scriptures which

bring enlightenment to the individual selves. So the Supreme Being is

different from the individual selves. The author of the work of this

school of thought is Patanjali.

The Pancaratra school : There is the twenty fifth tattva by name
Vasudeva above the twenty fourth tattva which is called guna.He is the

Supreme Being, from Him originated for the purpose of the creation of

the world four deities Krishna, Aniruddha, Makaradvaja and Rauiki-

neya. The whole world of sentient and insentient things is created by
these four vyuhas ; so all things are the modifications of Vasudeva.

It is only by adhering to the scriptural work of Pancaratra and not to

the Vedas, one can attain the highest state. So to be initiated as per

Pancaratra agama, to worship Vasudeva and to merge in the body of
Vasudeva is the state of release.

The author of this work is Vasudeva.*

The schools which form the class internal—external

1. Pasupata : The selves are many, eternal, pervasive and are

different in the knowledge originated by the combination of effects

and causes. The school does not recognise the principle of anava
mala. Maya and karma are two elements of bondage of the souls,

which experience pleasure and pain. When the fascination of the

* The commentary on the sutras refuting the pancaratra view in Brahma
sutra 2.2. the school of thought is given as follows :

From Vasudeva, Sankar^ana, the self is originated
; From the self, the

mind Pratyumna originates. From the mind the ego, Aniruddha originates.
The four vyuhas including Vasudeva are the cause for all the worlds of
sentient and insentient things.
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world ceases, the self gets initiated and the divine wisdom comes to

the person. At the time God leaves His responsibilities to the released

soul and is resigned even as a person leaves the household life to his

son and takes to ascetic life. The qualities of the Divine pass on to the

released soul.

2. The mahavrata : The nature of the souls is as above. Those

who are initiated as per the scriptures of mahavrata and follow the

external action such as wearing the garland of bones, will become re-

leased. In such released self all the divine qualities arise.

3. The Kapalika school : The nature of the self and of the

state of bondage is as expressed in the school of mahavrta. Those that

are initiated according to the scriptures and eat alms collected in

skulls and wear green flag in their hands will become released. As

Lord Siva inspires them they have all qualities that are in Lord Siva.

The Pasupatas become equal to Siva because of the origination of the

Lord's qualities, whereas the Kapalikas become equal to Lord Siva

by the inspiration of the Lord.

4. The Varna school : According to the Varna school of thought

the world of insentient and sentient beings is the modification of the

consciousness-force which is called saktu It enjoins on the aspirant

the duty of following the dictates of Varna scripture. Release is the

merging of the individual self in the consciousness-force, which is

called Sakti. This scripture was written by Siddha Purusa. The
scripture which was delivered by a self residing in the evolute of sakti

belongs to the school of pure sakta. It is the Varna of southern way.

5. The Bhairava school : This school is in agreement mostly

with the Varna school. In certain respects it differs in the matter of

observances of rituals and holds God Bhairava as the Supreme Being.

The state of release is the attainment of the locus of Bhairava.

6. The Aikkyavada school : According to this school there is

no anava mala. It is only the absence of knowledge that is called

anava. There are only two principles of bondage namely maya and
karma. The Lord bestows on the individual self the embodiment and
other things in accordance with the two deeds performed by him in his

previous births; by eating the fruits of the two deeds, the individual

self attains equanimity with respect to them. At that opportune



88 sivajSana

moment, the Lord cleanses the individual self of the principles of

bondage and the self becomes free from those bonds and shines with

the inherent lustre of perfect knowledge.

The schools which are known as kalamukha, sambhava etc., will

be included as special cases of these schools. The inner schools

pasanavada etc., should be known from the exposition given in Sankalpa

nirakarana. Whenever occasion arises, we shall also show their

contents. Those schools which are not explicitly dealt with here will

fall under these classifications as parts of these schools, which the

student will classify according to relevant needs and contents.

General Division

First Aphorism

Commentary : The author classifies as in the original work of

Sanskrit the contents of the work into two great divisions, general and
special, and deals with the topic under four subdivisions : the

existence, the characteristics, the means and the fruit. While dealing

with the existence of the three entities, first of all, the first sutra deals

with the valid means by which we come to know of the existence of
God. The first Aphorism runs as follows.

Aphorism

The world which is of the form, he, she and it, is subject to the
three operations and hence it is an entity produced. Because of
impurity it comes into Being from the agent of dissolution. So the
wise say that the end alone is the beginning.

The substance of the sutra is : God who causes the dissolution

of the world is its primal source.

Dissolution is of five kinds. The first is the dissolution of the
evolutes and loci that are included in the nivrtti kala ; the second is

that of those included in the pratishta kala. The third is that of those
included in Vidya kala. The fourth is that of those included in the
santi kala. The last one is of those included in the santyatita kala.
Of these the proper one according to the content is the last one. So
the God of dissolution referred to here is the agent of dissolution which
includes all things upto the effects of the pure maya, who is known as



MAPADIYAM 89

Parama Siva. It does not mean the Rudra qualified by guna, who
resides along with Brahma, and Visnu in the evolute of guna and dis-

solves the worlds which are the effects of prakrti. The reason is this :

Rudra is not able to dissolve the worlds which are beyond prakrti.

The Sivagamas declare that Parama siva has the three manifestations

the formless, form and formless and the form respectively in the three

states, laya, bhoga and adikara and is named sakta, udhyukta and

pravrtta or Siva, Sadasiva and Mahesvara. They also declare that the

manifestations differ only in functions and not in substance. It is

clearly said in the Agamas that Srikanta Rudra is a matured self among
the pralayakalas. So it should be understood that the manifestations

down to Mahesvara alone are considered independent Supreme Being

and the others should not be considered the same way. This is the

implication of Meykandar's addition of the attribute the primal being

besides thenoun phrase, the agent ofdissolution (&m&rr[r&n-(j<sm^)iLim<srr

(tp£>2so3uj).

This distinction between Maharudra (who is the Supreme Being)

and guni Rudra, one of the trinities, should be understood and stressed.

Saint Manikkavasakar expresses pity for those who cannot distinguish

between these two celestials in the word, * nammavar avare muvar enre

empiranotum enni vinnandu nianmel—devar enreirumandu ennapavam

tiritavare'. (Some belonging to our class boasting themselves as

the celestials on earth privileged to handle the Vedic injunctions,

enumerated the Supreme as one of the trinity, how pitiable it is that

they commit sins in this way).

The following also deserve serious consideration. Sivajnana

siddhi says
4 Lord Siva is the moving spirit of the trinity : not knowing

this, some people say that he is one of the celestials ' (I. 49). Tiru-

jnanasambandhar speaks of the one who is of the form of the trinity,

Brahma, Visnu and Isa as desirous of having Madukunru (yirudha-

chalam) as His place of residence ; He is of the form of the celestials,

the asuras
9 the siddhas, the singer of the Vedas which is pregnant with

meaning and He is also of the form of five elements, the earth, the sky,

the fire, the air and water. (§jl ^{tfi^^mjDih—uifi^^^rrrr^il). He
also says, 'The Lord of kayilai transcends the grasp of the awareness

of even Rudra who cannot be conceived of by the lotus-seated creator

and the protector who traversed the whole world with his feet : the

wise will speak of Him as the great.' Sundarar says in his hymn on
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Tirukkanapper that the Lord who has removed the skin of the elephant

and wore it'as an overcoat will not approach even for an instant the

hearts of the cheats. He is the original source and is of the form of

the trinity. Saint Tirujnana Sambandar in his Tiruelu kurrirukkai

speaks of the Supreme as having assumed the three forms in order to

originate, sustain and involve the worlds. Saint Manikkavasakar in

Tirucchadakam speaks of the Lord as transcending the apprehension

of the king of the celestials, the celestial among the celestials and

is the lord of the trinity who originates, sustains and destroys the

worlds. He also states that He has the lotus feet which cannot be

grasped by the trinity who form respectively the beginning, the middle

and the end of the worlds. The same author, in his Awakening song,

(Tiruppalli ezhuchi) refers to the Lord as being, the prime source,

the middle and the end. He is beyond the apprehension of the trinity.

Saint Ceraman Perumal in his ula refers to Lord Siva as being one

who protects the world in the form of Vishnu, originates the world

in the form of Brahma and destroys the worlds in the form of Rudra.

He also refers to Him in his * andadi * as one whose nature and charac-

teristics are not known to the trinity and all those who belong to the

class of individual selves.

Appaiya Diksita, the author of Siva tattva viveka in his com-
mentary on the thirteenth verse of the work elaborates this idea with

questions and answers and shows that this is the substance of sruti,

smrti, purana, itihasa and all such scriptural works. Though this is

the case with the trinity, yet Srikanta Rudra is not a sakala like Brahma
and Visnu, but a perfected self among the pralaya kalas and is liberated

from bondage and He has all the names, forms and functions of Lord
Siva. He is the spiritual master who teaches the Sivagamas. So He
is superior to Brahma and Visnu and is the god of worship of those
that have entered Saivism receiving the first initiation called Samaya
diksa.

Thus Meykandar has given the substance of the surra and before
taking up the points at issue of the sutra, deals with the kind of com-
mentaries in the following observation :

Paraphrase this sutra yourself

Commentary : Paraphrase of the sutra may be written by your-
self from the interpretation given hereunder by us, dividing the contents
of the sutra into points at issue.
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Paraphrase has been conceived in two ways. One is to give the

substance of the aphorism as a whole. The second is to divide the

sutra into various parts according as it provides points at issue and

to show that the parts of the sutra, the paraphrase of it and the illus-

tration given therefor conform to a unity of thought. Here the author

(Meykandar) has given the injunction at first, so that it may be in-

troduced at the beginning of all the sutras.

In as much as the author has given his ruling with regard to the

paraphrase, it will be given according to the conclusions arrived at

after the dissertations by the author. The sutra may be paraphrased

as follows :

* Because the world consisting of things (male, female and neuter)

is subject to the three operations, production, maintenance and dissolu-

tion, it is an entity produced by an agent. It comes into being from

where it was dissolved because of its impurity. Hence the wise say

that it is the agent of dissolution alone that is the prime cause for all

the changes in the world.'

As it is necessary that the existence of the transcendent god is

to be proved on the basis of the seen universe, the author has affirmed

the existence of God by making the universe as the subject of the

sentence.

The intention behind that Sanskrit sutra which makes God as the

subject is the same as that conveyed by the Tamil sutra. Here the

wise means those who are well versed in epistemology.

The points at issue are : first the universe is subject to three

changes, secondly, the world is an entity produced by an agent and it

issues forth from the agent of dissolution, and thirdly the agent of

dissoution alone is the primal source. Thus this sutra issues into

three points. These issues are called adhikaranas, which term means
the locus. Here by locus we mean that it is a division of an aphorism

which is the locus for the subject affirmed, the doubt implied, the

objections raised by the opponents, the refutations of the opposite

views and the establishment of the final truth and the relevance to

the unity of thought. Of these the relevance or sequence is of five

kinds viz., the sequence of the work, the sequence of the broad division,

the sequence of the inner division, the sequence of the aphorism and
the sequence of the topic or locus (adhikarana). Observe those things
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wherever they are dealt with. In the translation the term topic is

used to denote adhikarana.

First proposition {adhikarana)

The subject of this topic is that the world undergoes three changes.

From this follows the main topic that there is an agent for imposing

these changes on this universe. The doubt is whether this world

undergoes the three changes or not. Here two schools of thought

hold the view that the world as a whole is not subject to the three

changes. One of them is Mimamsaka and the other school is that of

the materialists. Both of them will say that to establish the existence

of God on the basis of the assumption that the universe undergoes

the three changes is like saying that there are horns on the head of

the hare because it is born of a cow.

Of the two schools Mimamsakas argue thus : we cannot see the

three changes of the world. So it is not established by sense percep-

tion. As there is no ground which is concomitant with the changes

of the world, it cannot be established by means of inference either.

It may be said that it can be established by means of verbal testimony

as the Vedas affirm the three changes of the universe. But it is only

the imperatives like * Let it be performed '
* Let it be established

'

' Let it be done ' that are intelligible to those who want to know the

meaning of the words used, by observing the deeds done by the knouer
when asked to perform the deeds by the commander. So the impera-

tives alone can be held to be a valid means of knowledge. The
expressions in the indicative mood cannot generally be held as valid.

But if those expressions are helpful for the performance of the impera-

tives, being related to them some how, those expressions can be taken
to be valid by courtesy usage. But even there we cannot establish

any relation between the expressions that affirm the three changes
of the world and the imperatives found in the Vedas. So the Vedas
cannot convey that the world has the three changes.

When objection is raised this way, by the Mimamsakas, the pro-
position is given by the author in order to refute the contention. The
proposition is formulated from the interpretation of the first part of
the sutra.

Proposition : Here it is held that the universe known to be an
entity and expressed as ' he \ * she ' and 4

it \ has the three changes of
origination, development and decay.
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' Here ' means in the first topic among the three topics of the sutra.

The possible intention of the author in expressing the qualification

of the universe as given in the satra itself in the words, * expressed

as he, she and it is that because the universe has constituent parts

it can be established that it undergoes the three changes. Hence it

leads to the syllogistic expression as follows :

The universe has its origin, development and decay ; for, it has

constituent parts, as known from the expression that it is indicated

by he, she and it, even like a piece of cloth.

It should be noted that the author might have refuted the idea

of the opponent that it is only the imperatives in the scriptures that

are valid. He might have asserted that conveyance of meaning is

not limited to the imperatives alone. Meaning of words is under-

stood by children from the teaching of their parents who point out

that the particular word means particular thing. One can also know
the meaning of a word from the dictionary. So it is wrong to suppose

that as the sentences in the indicative mood are not intelligible they

cannot be valid. From this argument the author might have asserted

that the verbal testimony itself is the valid means in holding that the

universe undergoes the three changes. But the author has condes-

cended to refute the opponent from his own standpoint and has resorted

to establishing the truth by inferential reasoning.

In the inferential reasoning the expression constituent part means

a part of the whole which can be separated from it, as in the case of a

piece of cloth the thread forms part of it. It is a part of it and can

be separated individually. It should be noted that the constituent

parts of the land, hill and the ocean namely the mud, the piece of

stone and water can be separated from the whole by the actions of

digging, breaking with the chistle and drawing in a vessel. From the

agamic expressions that the element kala will dispel the effects of the

spiritual darkness partly, and manifest the volitional potency of the

individual self, that Paramasiva will stir up a part of pure maya and

create the pure tattvas and that Ananta deva stirs up a part of impure

maya and create kala etc. from this, the things mentioned cannot be

considered to be constituent parts simply because the word part is

used in describing the respective concepts, for they cannot be separated.

In order to exclude such things the constituent part was defined as a
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part of the whole which can be separated with the instruments. It

must be noted that the constituent part was not simply defined as a

part of the whole.

Still, since according to the views of the Naiyayikas the atoms

have no constituent parts, they cannot be established as being subject

to the three changes. Hence it may be argued that the reason of

being a constituent part cannot be taken to be universal in its application

while establishing the fact of being created. In that case, the intention

behind the qualification of the universe of being expressed as ' he
4

she ' and ' it may be interpreted as being insentient and many.

According to this interpretation the ground for the three changes of

the universe is that it is insentient and many.

The argument runs thus : Saint Manickavacakar has referred

to the atoms floating in the bundle of rays of the sun that pierces

through some hole of a roof of the house. So atom is to be regarded

as the minute particle that is visible to the eye in the bundle of rays

of the sun. But the Indian logicians have supposed that what is seen

there is the atom of the third order and inferred there from the atom

of the first order which is the sixth part of the seen atom. They have

named it as paramanu and considered it to be invisible and partless.

This is arbitrary. Since this conclusion is devoid of any valid means

of knowledge, even the atoms of the first order should be considered

to have parts. Even if they are taken to be partless, their perishability

can be established by means of the ground that they are insentient

and many.

It should be noted that though the anava mala is insentient it is

not many, and though the selves are many, they are not insentient.

So there is no question of including both of them in the class of perish-

able substances. The primordial substance maya is insentient and is

many inas muchas it is classified into the pure and impure maya.

So it may be considered to be perishable. If it be argued that each one
is not many, there may be the counter argument that even the pots

are not many when each individual case is considered. Now the final

interpretation of the qualifying phrase is that which is object of our
limited knowledge,

Then the proposition reads as follows:

—

The universe which is objectified by us as * he ',
4

she * and '
it

\

is subject to the three changes namely origin, development and disso-
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lution. The object of using the third personal pronouns
4

he *,
4

she
*

and ' it * while qualifying the universe is to make this intention explicit

It must be noted, that the author has not chosen to use the words

man, woman and a thing (Oruvan, Oruthi, Onru) or male, female

and neuter while formulating the phrase descriptive of the universe.

It may be noted that Sivajnana Siddhi says (6.2) ' things objectified

by our limited cognition are insentient and perishable. (^iffilQurrtym

&s:£&rTLb). The same thing is asserted by Sivaprakasam

as well in the words,
4 know that all things known to our knowledge

are perishabe (asat)
9—(Sivaprakasam-55)

There are expressions in scriptures which denote eternal verities

with the personal pronouns. On that account we should not think

that they are the objects of our knowledge. Even though they are

conceived in a general way by our knowledge by the use of such ex-

pressions they are not experiential objects of our limited knowledge.

There are scriptural expressions to this effect. In Tiruvacakam it is

said of the Supreme that it is the consciousness which is cognised by

the cognition which transcends expression and thought (Koil Tirup-

padikam-3). Sivajnana Siddhi commands the aspirant to cognise

the Supreme transcending the cognition. (Siddhi-IU.9). The same

work says that the Supreme is to be meditated on by transcendental

meditation (Siddhi VII.6).

Sambandhar says that the way in which the Supreme showers

its grace on the deserving and the majesty of the Supreme if one wishes

is listen to are inexpressible, and commands us not to investigate the

Supreme too much with reasons and analogies. These scriptural

sayings will definitely show that things eternal cannot be objectified

by our limited knowledge.

The world can be objectified by our knowledge with respect to

its specific properties experientially. It is only to lay stress on this

aspect of the question the author, formulating the interpretation of

the first part of the sutra, has used the phrase as an entity or as a thing

existant.

It is to be noted in the sixth sutra that eternal verities cannot be

objectified. While the Mimamsakas are being refuted in this manner,

the materialists {Carvakas) argue that it is only perception that is

the valid means of knowledge and so the truths established by the
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inferential reasoning are meaningless. When they say like this, we

may refute them by saying that if a man does not adhere to inferential

reasoning, there will be no effort on the part of human beings for the

sake of future achievement. Even the materialists hold that huge

wealth can be accrued only with useful efforts in this life (Siddhi, Sutra

2, Stanza 7). So they have to accept inference and from that the

verbal testimony as well and they can be refuted in this manner. But

still in order to refute the materialist according to his own stand,

the following reason is advanced by the author. He asserts that ' the

origin and destruction of the universe, are perceptible.* The reason

given is ' the origin and the end are seen to accompany the state of

sustenance.
9

If it is asked how they accompany, the illustrative verse is given

as follows :

It should be understood that the substance of the aphorism, the

proposition, and the reason of the topic are given in prose, whereas

the analogy is given in the form of illustrative verse, which in Tamil
is called venpa metre.

Illustrative verse

:

If we carefully observe the natural world, it will be seen to the

wise people that the development of the world depends on its origin

and destruction. But it may be said that one thing originates, while

another develops, and a third is being destroyed, and we cannot see

either the origin of the whole universe or its destruction as a whole.
The answer is as follows :

If we carefully look into the changes that occur in nature, a class

of things originates during a particular period of time. The same
class develops at a particular period of time and it has its end as a
whole at another point of time. For example during the rainy season
seeds put shoots and in the summer the plant is being harvested.
From this a man of wisdom can infer that there is a time for the origin
of the whole universe and thare will be a time when the whole universe
will be resolved into the minute potency from which it has manifested
in its gross form.

The universe should be conceived of as having two divisions,
the universe of world and the universe of subjects denoted by them.
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So far in this topic the three changes of the universe of objects have

been established. The interpretation of the same expression may be

extended so as to include the world of words as world. The words

are conceived as of being masculine, feminine and neuter. They also

have their constituent parts and are insentient and many. They are

also objectified by our finite cognition. So the origin, development,

and destruction of the universe of words can also be established by

means of parallel arguments.

It may be questioned whether the perishability of the Vedas

will not be contradictory to the universally held view that they are

eternal. The Vedas are held to be eternal only because the Supreme

Being created the Vedas first at the beginning of the creation and he

withdraws them at the end of the aeon. So it is only by courtesy

usage that the Vedas are said to be imperishable. This obser/ation

equally applies to Sivagdmas also. The Vedas themselves declare that

they are the creation of the Supreme Being. The puranas expound the

meaning of the Vedas by saying that the Lord Paramasiva who holds

in his hands the trident is the author of the eighteen vidyas. The
eighteen vidyas are the four Vedas, the six Angas, the four Upangas

and the four Upavedas. The four Vedas are Rig, Yajur, Sama and

Atharva. They are of two parts ; the more important part is wisdom
portion (jnana kanda) and the other part is the. ritual portion which

enables one to realize wisdom. The Sivagamas are to be included in

the wisdom portion of the Vedas.

The six angas or accessories are siksa, kalpa, vyakarana, nirukta,

chandovisidi and jyotisa. Siksa is the science of phonetics which

gives the rules for pronouncing the Vedic expressions with proper

pitches.

The kalpa sutras give the rules for the performance of the rituals

that are enjoined in the Vedas.

Vyakarana is the science of grammar which deals with ortho-

graphy, etymology etc.

Nirukta is a work giving the various meanings of the words used

and may be linked to a dictionary. It explains the diction used in

the Vedas.

The chandovisidi deals with the prosody of the Vedas. They

deal with the chandas like Gayatri, anustup etc. Jyotisa deals with
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auspicious periods of time which are suitable for performing the various

rituals. This way these six accessories aid in the learning and per-

formance of the rituals of the Vedas.

The upangas are purana, nyaya, Mimamsa and smrti. Of these

the nyaya sastra deals with epistemology and the logic which should be

followed while understanding the expressions of the Vedas. The

puranas expound the meaning of the Vedic diction by giving suitable

stories and deal with topics such as the creation of the universe etc.

The mimamsa is the science which enables a man to determine

the substance of Vedic dicta. They are oftwo kinds the Purva Mimamsa
and the Uttara Mimamsa. The Purva Mimamsa is also called the

Veda and the Uttara Mimamsa is called the Vedanta. Smrti is the book
which codifies the conduct, atonement, punishment etc., of the people

according as they belong to particular caste, and the stage of life which
they choose.

Of the four upavedas, the medical science is called the Ayur veda ;

Dhanur veda is the military science which enables the king to defend
his country making use of offensive weapons. The science of Music
is called Gandharva Veda. Artha Veda is economics.

Second topic

In the first topic the universe which consists of words and objects

which they denote is proved to undergo the three changes. This is

established in order to establish the existence of the Supreme Being.
Here the two schools of thought that are refuted are the Mimamsaka
and the Carvaka. In the second dissertation there are schools such
as Buddhism etc., which accept the perishability of the universe but
not the existence of God. i.e., they accept the ground and not the
conclusion which the Saiva Siddantin strives to establish on that basis.

This will clarify the sequence that has been followed between the first

and second topics.

The following is the statement of the second topic :

Now, as there is no coming out for a non-entity and there is no
activity for an entity without' an agent, the Lord of dissolution is the
prime source (of the universe).

The term * Now
'

is used by Meykandar in order to impress the
sequence of the topic. This topic is a mixed one which involves three
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involved topics. Of these three, the first one says that the universe is

an entity inas muchas it evolves. This refutes the school of Buddhism

which says as follows :

We need not assume that the universe involves in a particular

locus and again evolves from it. If it be an entity it may continue to

exist ; but it is only a momentary thing that appears to exist for an

instant and soon destroyed yielding place to some thing new. In

other words, while a non-entity appears to come out, it is characterised

by momentariness. Again when a thing is being destroyed, it leaves

its residue behind so that the residue is being caught up by the thing

that has a new origin. Thus the continuity of a thing appears. But

it is only a momentary thing that appears before us and immediately

disappears yielding place to something new. The continuity consists

in the residue left behind by the thing destroyed and caught up by the

new thing. To cite an example, the shoot originates from the seed,

which is destroyed, and the plant originates from the shoot which is

destroyed and so on. So this process does not necessitate the existence

of an agent ; so says the Buddhist. The first reason given in the original

statement, * as there is no coming out for a non-entity ' refutes this

view.

If it be so, the question arises why should an entity evolve. This

is answered by the first half of the following illustrative verse. Illus-

trative verse : (First 2 lines)

6 What is involved should evolve from the locus : because of the

spiritual dirt. It is the consensus that the involved should evolve in

the manner it was involved/

It should be noted that which is dissolved is reproduced from that

into which it was dissolved. This dissolution and the reproduction

takes place because of the spiritual impurity of the individual selves.

The thing reproduced must be the same thing which originally dissolved

in it.

The following questions follow :

If a thing is to be reproduced it might have continued without
being dissolved, and if it be necessary for it to be dissolved ; it need
not come out again. In order to meet this question, the author has
mentioned the spiritual impurity in the illustrative verse. It implies

that because the spiritual impurity (the original mala) is to be anni-

hilated, creation or reproduction takes place ; and in order that the
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individual selves may be given rest after hard work the universe is

being dissolved. But it may be further argued that the universe which

is being reproduced is altogether a new one ; it need not be the same

universe that got dissolved. There is no evidence to show that it is

only what was dissolved that is now being reproduced. This objection

is met by a counter question : the seed of rice produces only the rice

plant, and not the areca plant. Why is this so? Such counter

questions which are used to bring the opponent to one's own view

i.e., to put the^record straight, are called tarka in the Nyaya sastra.

The object of the counter question is to make the opponent feel the

untenability of his point of view.

The theory that the effect is implied in its cause (Satkaryavada)

If we do not hold that the effect exists in a subtler form in its

cause, the effects such as pots etc., will not arise from their material

causes, mud etc. Horn does not appear from the head of a hare.

If it be so, it may be asked what the purpose is of the effort used with

the instruments in order to produce a thing. The answer is that it

is the manifestation of the effect that is the result of such effects even

as the presence of water is obtained by digging a well. In the case of

the digging of the well we have the impression of the manifestation

of water. But in the case of production of a thing our understanding

is that the thing is produced or created not discovered or manifested ;

so it might be asked.

This objection is answered thus. In the case of a thing which
pre-exists in its usual form only by being hidden by other gross things

and our efforts are to remove the things obscuring it, our under-

standing is that the thing is discovered. This is so in the case of

water which manifests itself when the well is dug up. But in the

case of a pot which exists in a subtle form in the mud, our under-
standing is that it is being created by means of our effort with the

instruments.

It may also be noted that in the case of water of the well, it was
prevented from our sight by means of other gross materials such as

sand, mud etc. But in the case of the pot it is not visible because
it was prevented from our sight by its subtler state of being the cause.
Then it is made manifest by means of efforts. In this case it is proper
that the impression on our mind should be that of being created or
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produced. But it should be noted that in both the cases the effects

obtained are not new ones, but the pre-existent ones. This explanation

also meets the objection that if the pot pre-exists in the mud, it should

be seen, for it is held that the visibility is being prevented by the casual

state of the thing. Further objections may be raised as follows :

In the well, the existence of water is known by valid means, but

the existence of the pot in the mud is not proved by any valid means.

But it is not so. The existence of the pot in the mud can be inferred

by means of the following syllogistic reasoning.

The pot exists in the mud even before its coming out ; for it comes

out from there.

Whatever is not in a thing cannot come out from it, even as oil

cannot be extractedfrom sand ; nor can the horn make its appearance

from the head of the hare.

So it must be held that the pot is being hidden by means of its

casual state.

If the pre-existence of a thing created is assumed then it might

be objected to by saying that there will be no. use in putting forth

various kinds of efforts in various cases. This objection cannot be

raised because the efforts are put forth in order to make
things assume grosser form from subtler ones in which they exist.

It may also be noted that since the effect should always have a nexus

with the cause, it is absolutely necessary to assume that the cause

implies the effect in a subtler form. If the nexus is unnecessary, then

all causes may produce all effects, which is not true. This question

may be answered by saying that it is only these causes which are potent

enough that produce the effects. Then we may argue that even potency

should have a nexus with the effect.

The theory of satkaryavada is also advanced in Jnanamrta (Vide

stanza 23). The following is the free translation of the stanza.

The theory of satkaryavada maintains that an effect is involved

in its material cause. A piece of cotton is got from cotton threads

only, after the process of weaving with the help of weaving machinery.

It may be argued : since the cloth is produced only after the use of the

instruments the effect is something new which is not to be found in

its material cause. But we should know that cloth cannot be got

7
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from mud, and it can be got only from the cotton threads. Every man:

knows a particular product can be got only from a particular material

cause appropriate to it. Even the nature of the product can be in-

ferred from the nature of the thing out of which it is to be produced.

Therefore it is concluded that all products are involved in a subtle

form in the corresponding material cause. The purpose of the opera-

tion of the instruments is only to make the subtle form assume the

gross form in which we make use of them. This is established both

affirmatively and negatively. When we see the cotton thread, we infer

the nature of the cloth which can be made out of it. This is affir-

mative reasoning. But when we see a lump of clay, we do not think

that a cloth can be made out of it. This means that as there is no
cloth in the lump of clay, we cannot expect to produce it from the clay>

This is the negative form of inference. In order to make the idea

vivid, the author cites the exemple of placing new clothing inside a

mud pot, whenever it is not used. When the person wants to make
use of the clothing, he takes it out of the pot, spreads it and clothes

himself with it. So long as the clothing was in the pot, it was invisible.

When it is taken out of it, it is visible.*

According to satkarya vada, the effect is implied in its material

cause. If we say that the effect is not implied in its cause, horns
should come out of the hare's head even as the pots are produced
from the clay of mud. Then the question arises what the use of the
effort with the instrument is if the effect is already there in the cause.

One may as well ask if the implied effect can be made use of without
the use of instruments and the connected efforts. The answer is

that the purpose of the effort and the connected instruments is to

make the implied effect manifest and make itself available for practical

use. This may be compared to finding water that is already in the
subsoil by digging the well.

The water is already there and digging is only to make it manifest
and be available for use.

If it be said that the effect is not implied in its cause, we should
have all kinds of effects from all kinds of causes without any discrimi-
nation. But this is not so.

*Note
: It is the old custom to place new clothes not used within a mud

pot even as we make use of boxes or almirahs now-a-days.



mApadiyam 103

Hence it should be held that the effect is invisible and is implied

in its cause. In the same way, it should be held that maya the ultimate

cause of the seen universe implies in itself the various evolutes such as

kala etc.

The same reason refutes the sunya vadins who assert that all that

appears is only things that which cannot be defined either as real

or unreal, and the Syad vadins who hold that things which are both

real and unreal make their appearance. The Syad vadins are also

called anekanta vadins. Thus the Buddhists and others are refuted

by means of the ground that there is no coming out for a non-entity,

and the proposition that God of dissolution alone is the prime source

is established.

The Pancaratrins raise objection as follows. An effect has nexus

with its material cause only, and it originates from it and dissolves

in it. Prakrti is the ultimate material cause of the universe and it is

of the form of Lord Vasudeva, So it should be held that the universe

has its origin and dissolution in Vasudeva alone. The Saivaites hold

that their Lord is only the efficient cause of the universe and not its

material cause. So it is not proper to hold that the Lord of dissolution

is the prime source.

This is being refuted by the remaining part of the illustrative

verse which has been partially interpreted and used. The remaining

part of the illustrative verse is as follows :

If it be said that it is in the agent of preservation that the universe

has dissolved, it must be asserted that the whole universe will not

dissolve there. The totality of the . universe dissolves there where

the agents of preservation and production come out after their dis-

solution i.e., from the Agent of dissolution.

This implies that though you hold the sentient Vasudeva as in-

sentient prakrti yet prakrti can involve only those effects that have

come out from it and not those effects which transcend it. The answer
for the question—what the locus is where the whole of the universe

involves is given in the last statement. The answer as ' It is the locus

from which the agencies of preservation and creation come out.'

It should be noted that there are examples in the standard works

on Grammar for a single stanza having two main ideas so that it may
be split up into two parts to meet two separate cases.
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So the first illustrative verse is divided into two parts and the

answers for two different questions are got from it.

In the illustrative verse, the term involved is used. It implies that

all effects assume their subtle and potential form which is invisible

and all pervasive. The potential is the material cause of the universe

that is manifested in different forms and shades with different names.

It is the intention of the author to include the lord of creation as well

along with the lord of preservation among those that evolve from the

agency of dissolution. From this it should be understood that even

Rudra, the lord of dissolution, who is enumerated as one of the trinity

should also be considered to have evolution and involution. The
agency from which the whole universe along with the trinity evolves

and involves is called Parama Siva. This is mentioned in the Upani-

sads like Atharvasikha and others.

The Atharvasikha says that it is the Isanah (Lord Siva) that is

alone to be meditated upon. Brahma, Visnu, Rudra and Mahesvara,

the four lords whose duty it is to create, to preserve, to dissolve and
to obscure, are born along with the sense organs and the elements.

But the Isana is the ultimate source. He is the giver of the other

sources and is the careator of the whole universe with His will power.

So He cannot be born. He should be meditated upon as being seated

in the midst of pure ether. He is the real ruler and controller of all

th i Jgs

—

A tharvasikhc .

Brahma and others are respectively the lords of the evolutes

and the worlds included in the five kalas which are named nivrtti,

prathistha, vidyay santi and santiyatita. Of these Visnu is the lord of
the pratista kala. So He is the presiding deity of the prakrti maya
and on that account by courtesy usage prakrti maya is identified with
Vasudeva and all its effects are considered to be of the form of Vasu-
deva. On that account we cannot say with validity that Vasudeva
who is sentient is the same as the insentient prakrti. Even supposing
that Vasudeva is identical with prakrti, it cannot be maintained that

all things of the universe will be involved in prakrti. If the lord of
preservation dissolves everything in the universe, the implied distinc-

tion in the nomenclature the lord of creation, the lord of preservation

and the lord of dissolution will be wiped out. If the lord of dissolution

dissolves, it cannot be said that he will dissolve only certain thing,

leaving out other beings. So the lord of dissolution should dissolve
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the whole of the universe and when the universe is to be reproduced

it should come out from Him alone. Also the upansisad speak of

the trinity as Jagramurti, svapna murti and susupti murti (the lords

presiding over the three states of wakefulness, dream and sleep) and

describe Lord Siva as turiya murti (a fourth state) i.e., the lord trans-

cending the above three states. The same transcendence is not attri-

buted to any one of the trinity. Hence the lord of dissolution alone

is the prime lord and He is the prime source of the whole creation.

The question that the lord of dissolution is held to be the efficient

cause and not the material cause may give room for raising a point

of objection. But that the efficient cause is the main support of maya,

the material cause of the universe, will be established in the illustrative

verse which begins with the words. ' vittu unda \ (seed being existent).

Haradatta has established the supremacy of the lord of dissolution

who is named Pasupati (the lord of the individual selves) by giving

twenty two reasons in five Sanskrit slokas. It is translated by Sivajnana

Munivar in the asiriya metre. A free translation of it is given here :

Lord Siva is the object of praise of the Gayatri mantra which is

considered to be the essence of the Vedas
; (1) Raghurama has installed

Sivalinga, the symbol of the Lord, in Ramesvaram and worshipped
Him. (2) Lord Krishna went to Sri Kailas and got a boon from Lord
Siva to beget a child (3) Lord Visnu has performed worship with lotus

flowers which numbered one thousand and eight along with his eye ;

Lord Siva was pleased with him and granted him the disc. (4) Lord
Siva opened his eye of the brow and caused Cupid to be reduced to

ashes. (5) Siva drank the poisonous portion and enabled all living

beings including the devas to survive. (6) He caused the death of Yama,
the deity of death by lifting his left toe against him. (7) He also

destroyed the three wandering cities of the asuras. (8) He caused the

destruction of the sacrifice of Daksa and then bestowed on him His
grace. (9) Lord Siva granted His weapon called Pasupata to Dananjaya,
the hero of Mahabharata. (10) He has assumed the shape of a beastly

bird called Sarabha and controlled the violence of Narasimha. (11)

When Visnu took the shape of the damsel called Mohini it was Lord
Siva that enjoyed her and brought forth the Lord Satta (Aiyappan).

(12) It is Lord Siva that is being worshipped by great men at various

sacred places in the world. They were rewarded with wealth which
is counted as eight in number. (13) Lord Visnu performed Siva
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worship in all His incarnations. (14) Siva assumed the shape of huge

pillar of fire of which the bottom and the top could not be reached

by the deities of creation and preservation. (15) Lord Siva is free

from characteristics of the individual selves such as birth and death.

(16) In the sacred city of Varanasi which is watered by the holy

Ganges, Vyasa uttered a lie and thereby his hands were caused to be

immovable.

(17) At the time of the destruction of the three wandering cities

it was Lord Visnu who became an ox and bore Lord Siva as a vehicle.

(18) Lord Siva wears the garland of the heads of the deities of creation

countless in number. (19) It is Lord Siva that grants spiritual wisdom

and consequent freedom from birth to the sincere devotees who worship

Him. For these reasons, those who are well-versed in scriptural

works, conclude that it is Lord Siva that is the Supreme Being. The
Pancaratrins have attempted to refute these reasons in their own way,

but it should be concluded that they lack credible scriptural evidence.

The pancaratrins also say that the Sivapuranas are delusive in

character and hence wherever they contradict with the sattvika and
rajasa puranas, they become inadmissible. They also say that a day
in the creator's life is called a kalpa and he will be under the influence of

one of these three qualities or their collective effect on these four

kalpas respectively and whenever he is overcome by a particular quality

he will expound the purana of the deity of that particular quality and
from this it will be clear that the Sivapuranas are only tamasic (delusive)

in character and that this is expressed in the Maccha purana. These
statements should be refuted as being those of men who have no
discretion. The Maccha purana does not say that the deity of creation

will be under the influence of the respective qualities in the respective

kalpas. It says that in a particular kalpa a particular quality will

predominate
; from this we cannot read the meaning that the deity

of creation himself will be influenced or dominated by that quality.

In the seasonal changes, each season is predominated by rain or sun's
heat or winter, and so those seasons are named accordingly as the
rainy season, summer season and winter season. In those seasons
particular things, birds etc. will be predominant and in the epics, the
poets describe such seasons as being dominated by such things. Simi-
larly during the days of the creator one day will be dominated by
Sattvika, another by rajasa, a third by tamasa and the fourth by a
mixture of these three qualities. Since each day is dominated by a
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particular quality, it is natural that those qualities and the things

characterised by them are extolled during that time.

If it be said so, the question arises as to what the purpose of

dividing those days in that manner is in the said purana. The answer

is as follows : The puranas disagree in details, because each day is

predominated by a particular quality and so the deity of that particular

quality is being praised during that kalpa. Hence it is that all the

contents of the puranas are to be considered valid accordingly. This

is the purpose of making the said division.

Now it may be asked that even though the deity of creation,

cannot be held to possess the quality of tamasa because of the division

mentioned in Maccha purana, it may be held that because he praises

Rudra who is admittedly of the quality of tamasa the narrator himself

should be considered to be influenced by and possess the quality of

tamasa. That is not correct. If we hold that idea, then Vyasa who
describes the qualities and actions of demons who are admittedly of

tamasa qualities should be considered to possess that quality. But it

is not so. Even this is with regard to the trinity who are admittedly

of the three qualities. But Parama Siva transcends all these qualities

and His fame is manifest with equal splendour during all the various

kalpas and there can be no doubt about His being free from the three

qualities. Now, even Rudra should be considered to take up the

quality of tamasa in order to perform the action of dissolution, for

He does not possess, sleep, confusion, partiality etc., which are the

effects of the quality of tamasa. Lord Visnu is assigned the quality

of sattvika only with respect to his special function of preservation.

Such questions of polemics are being discussed in the Sanskrit work
which is called Brahma tarka stavam. So the reader is referred to

that work. From this it should be understood that the division

namely Vaisnava, Naradiya, Garuda, Bhagavata, Padma and Varaka
are puranas of sattvik character

;
Brahma, Brahmanda, Brahmakai-

vartha, Markandeya, Paudika and Vamana are of rajasic character ;

Hinga, Saiva, Agneya, Skandha, Kurma and Maccha are tamasic in

character, is not admissible. Also all the puranas are revealed by

Lord Siva and the deity of creation learns those things from Lord
Siva and expounds them. So there is no valid scriptural evidence to

•show that the puranas relating to each of the trinity is related only

in the kalpa which is predominated by the corresponding quality. So

it is not proper to say that the puranas are characterised by the said
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qualities simply because they are respectively expounded during the

kalpas when the respective qualities predominate. But it may be said

simply because these puranas describe the trinity whose qualities are

established as above, it is correct to make such a division among the

puranas. But thereby Lord Siva does not suffer in the least. He
transcends all the three qualities and it is mentioned in the Vedas,

Sivagamas, Puranas and Itihasas that He is gunatita. Also among
Garuda purana, Siva rahasya and Sivagita of the Padma purana which

are held to be of the quality ofsattvik, the greatness of Siva is elaborated

even more distinctly than in Linga purana etc. So their purpose is

not served even by such a division of the puranas.

Now if we really look into the matter factually it should be noted

that the Sivapuranas are only the clear and explicit exposition of

what is said in the Vedas. So they should be considered to be superbly

valid. Other puranas do not expound the Vedic assertions. So when
they contradict Sivapuranas they should be interpreted so as to suit

the context by means of inferential evidence. In the puranas at certain

places Rudra is depicted as being inferior to the deity of preservation

and the deity of creation. This is because when those deities were

unable to perform their allotted functions, Nilalokita and similar

personal gods came out of their personages in order to teach them
the forgotten functions. These deities are supposed to be the sons

of the deities by courtesy and they are spoken of as being inferior to

them. This is to be inferred from the nature of the scriptures. Even
in the epic of Bharata this kind of interpretation should be given in

those places where the deity of dissolution is spoken of as being in-

ferior to the other two deities, for it is well known that Mahabharata
depicts the greatness of Lord Siva. This may be known by a study
of Bharata tatparya sangraha.

In the Tamil Divyaprabhanda it is said that Narayana created
Brahma and Brahma in his turn created Rudra. There is also a
statement in what is called Narayana upanisad that from Narayana
was born Rudra and from Narayana was born Brahma. These state-

ments are contradictory, if both of them refer to the same persons
and on the same occasions. Rudra and Brahma cannot be the persons
indicated in both the scriptures and consequently we have to conceive
of several Rudras and Brahmas as against one Supreme Rudra, who
is the overlord of the trinity. In the upanisads like Atharvasikha it

is said that the trinity were created by the Supreme Being. But the
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puranas speak of the deities belonging to the trinity creating the two

deities other than they themselves. So it should be inferred that the

Supreme Being transcends the trinity and create them. In Siva

tattvaviveka it is said that the Supreme Being created Brahma in one

kalpa, Hari in another kalpa, Rudra in a third kalpa, and all the three

together in a fourth kaJpa and ordains the first created one to create the

other two subsequently. The meaning of this may be elaborated and

understood.

In Mahabharata the statement occurs that ' Visnu is the self of

Rudra who is of great splendour.' Here the word self (atma) cannot

mean antaryami, the self of the self, for such an interpretation will go

against the epithet, great splendour, used to describe Rudra. So it

should be understood in the sense that both of them are not different

or the word Atma should be taken to mean body. In Moksadharma

of the same epic, Lord Krishna says, * I worship with great love Lord

Rudra who is my self. Here the word self means only the self of the

self, antaryamU for worship is to be performed only to the self of the

self. Thus all the scriptures are identical in pointing to the Supremacy

of Lord Siva.

In the ritual portions of the Veda it is said that Visnu is parama

and Agni is avama and all the rest of the deities are in between them.

Here the words parama and avama mean the first and the last respect-

ively. In a particular sacrifice it is said that Visnu should receive

his oblation first and agni should come last to receive his oblation

and the other deities come in between them. Here it is not proper

to ascribe the meaning supreme to the word Parama and inferior

to avama ; for it will be contradictory to the sayings in the Vedas,

smrtis and puranas that Agni is the great among the gods. So it is

necessary that the real meaning of the words should be determined

so as to suit the context in which they are used.

The following argument is advanced by the Pancaratrins to

establish the supremacy of Visnu. The identification of a king among
those that march in a procession cannot be made with respect to the

clothing, ornaments or vehicles such as elephants and horses that are

used by them, for these are common even to the commanders or the

ministers. Also when the king is pleased he may grant even richer

than his own possessions. In the same manner the Supreme among
the gods referred to in the Vedas cannot be determined by means of
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expressions that speak highly of them or of their possessions. But a

king can be pointed out by means of his crown and the umbrella under

which he proceeds. So also the Supreme among the Vedic gods

should be determined only by means of expressions which indicate

the casual relation of godhead with the universe and it is demonstrated

in the upanisads like Supala that god Narayana is alone the cause of

the creation of the universe. It may be questioned that since the

cause of the universe is also referred to by general expressions such as

sat, Brahman and Atma and by special expressions such as Hiranya-

garbha, Siva and Rudra, doubts may arise in the determination of the

primal Being. But it should be noted that Lord Narayana is stated

to be the case in Supala and not others while the creation of the universe

is being dealt with. So the real import of the Vedanta should be taken

that Lord Narayana is the real cause of the universe. The common
terms such as Sat, Brahman and Atma will refer to Lord Narayana

alone even as the term pasu refers to sakha pasu in the Vedic sacrifices.

(Sakha means goat).

The proper names such as Hiranyagarbha etc. will refer to Lord

Narayana by derivation. Even if proper names prohibit derivation

they may be considered to refer to Lord Narayana by the usage substi-

tution of one name for a related one. It may also be noted that all

the names of Siva are found in the list of the thousand names of Lord
Narayana. So those names referring to casual relation may be taken

to denote only Narayana, But reversing the relation it may be argued

that the names of Lord Narayana may be taken to indicate Siva and
Siva may be taken to be the Supreme. But it is inadmissible, for all

other names of Lord Visnu may be derived so as to denote Siva whereas
the name Narayana cannot be derived so. Grammar by Panini

says as follows : The word is derived from the terms naram and
ayanam ; naram means water and ayanam means the place. Narayana
means God who resides in water. In the derivation, the Grammar
of Panini says that the letter Na in the succeeding word will be changed
Na (sror) in the presence of r in the preceding word if the name is a

proper one. To retain the present form the name has to retain its

characteristic of being proper. So Narayana can never be taken to

mean Siva. It is because of this, Supala and other upanisads use the

term Narayana while referring to the Prime Being. If other words
like Siva are used they can be treated as derived words and may refer

to any God. This is the arguments of the Pancaratrins. But we have



mApadiyam 111

to observe that these are the sayings of people who have not read

and understood the import of the upanisads like the Svetasvatara.

It is correct to say that the Supreme should be determined with

respect to the scriptural assertion regarding the chief cause of the uni-

verse. It is because of that we have come to the conclusion that

Lord Paramasiva is the Supreme Being. The upanisads like Supala

purport to delineate the origination and the dissolution of the universe.

It is not their intention to indicate or point out the Supreme Being

who is the primal source of the universe. It is only casually they

refer to the cause of the universe just to show that the activities imply

a cause. But the upanisad Svetasvatara begins with the interrogation

of the rsis. What is the Brahman, the cause of the universe etc. ?

The intention behind the interrogation is to know exactly what is

intended in expression like the cause of the world in the upanisads

Svetasvatara introducing itself with the above questions begins to

answer the questions by referring to the Lord Siva through out the

upanisad, using only the terms that would refer to Parama Siva. So

it is clear that Svetasvatara is more authoritative than the other upani-

sads in determining the primal one and it should be concluded that

Lord Siva who is referred to by that Upanisad alone should be taken

as the Primal Being. The other names that are found in other upanisads

referring to the cause of the universe should be taken to mean Siva

alone by the principle of similarity as illustrated by Sakha Pasu. Even

the proper names like Hiranyagarbha and Narayana can be derived

from their constituent parts so as to refer to Lord Siva or they may be

taken by the use of the figure of substitution to refer to Lord Siva.

In the Vedas it is accepted that all the names refer to Lord Paramasiva

alone. It should be noted that it is only by the realization of the fact

that the term Narayana is a proper name, it is taken to mean Lord
Paramasiva by substitution and not by derivation.

In the expression, the village of sheperds on the Ganges, the

village is taken to be the village on the banks of the Ganges. This

is because the word Ganges properly refers to the flowing waters alone ;

So we resort to the usage of substitution of the word Ganges for its

banks. If the word refers to the banks also by its natural usage, we
need not say that it refers to the banks by substitution. Hence it

should be noted that even by citing grammar rules to show that the

term Narayana can be treated as a proper name alone, the desire of

the opponent is not fulfilled.
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Now we shall show how the term Narayana by its constituent

part will refer to Lord Siva alone by treating it as a derived name-

The term Naram will mean the collection of men or living beings.

The collection of Narar is Naram. It is from Narar by the addition

of suffix am showing collection. The word Naram again takes the

suffix ' Ya ' and becomes naray. The meaning of the suffix is move-

ment. Again Naray itself acts as one particle and the suffix ' u
r

which is changed into ana is added ; the word now, becomes Narayana>

the addition of the suffix u is to indicate agency or the subject of the

action. By the grammatical rule that
6 Na ' in the name derived from

the action becomes changed into Na (<sssr) the word becomes Nara-

yanah. So the term means one who is inseparable from the collection

of the individual selves. It should also be noted that the term Nara-

yanah has for its suffix ' U ' only ; it is only because of this the feminine

gender of the word ends in i, as it is always Narayani. It should be

noted that unless it is held that the word ends in U there is no gram-

matical rule for conjugating it as Narayani in the feminine gender.

A similar refutation may be adopted in the case where the opponents

hold Hiranyagarbha as the Primal Being.

So far the Buddhists and the Pancaratrins have been refuted,

and the existence of the primal Being is established. The reason for

the refutation of the Buddhists is explicitly given in the original pro-

position in the words * Now as there is no coming out for a nonentity
*

and the reason for refutation of the Pancaratrins is implied in the words,
* the Lord of dissolution \ where the universe dissolves !

The Sankhyas will admit that the universe is an entity, but they

will not admit the existence of a Supreme Being for its cause. In

order to refute them the clause ' as there is no activity for an entity

without an agent ' is used. The implication is that there is no creation

without the Lord of dissolution, even as a pot which is in a subtle

form in the clay has to be evolved only with the action of a potter.

Here the main question is that the reason that there is no activity

for an entity without an agent will only establish the doer in a general

way. It cannot establish that the Lord of dissolution alone is the doer.

But it may be argued that as the universe dissolves in the Lord of
dissolution, He should be the primal source. Even then it is clear

that the Lord of dissolution is only an efficient cause and it is well

known that the universe will involve in its material cause which is
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maya. So it is untenable to call the Lord of dissolution as the primal

source.

Also the universe consists of various classes of living beings like

birds, cows and human beings and even among human beings some

people are rich and others are poor. So even if it be admitted that

this universe has got a Lord, He should be partial with desire and

aversion. So He should be one among ourselves. But it may be

argued that the creation takes various forms according to the law of

karma. In that case a person who depends upon the karma of living

beings, and is not independent, cannot be taken to be the agent. Also

karma alone may be taken to be the cause and not the Lord. It may be

argued that as karma and maya are insentient it is necessary that there

should be a Lord who is sentient for the manipulation of the creation.

But the milk of the mothercow flows by itself and brings up the calf,

and the insentient magnet attracts iron filings. So it is not proper to

say that there is no action on the part of insentient things. Also

since the potter who produces the pot is subject to the limitations

of ignorance and karma and has embodiment, the Lord who is inferred

on the basis of this analogy should also be limited like the potter and

should undergo change and be affected by his actions.

In the case of inference of the potter, we saw the potter and the

pot simultaneously at one place, and when we see only the pot at

another place, it is proper that the existence of a potter be inferred.

But in the case of the primal Being, we have not seen the universe and

its efficient cause simultaneously. So there will be no grasp of con-

comitant relation between the universe and its creator. Hence there

is not the possibility of having inferential knowledge itself. For all

these reasons it is not possible to establish the existence of a prime one,

on the basis that entities have their movement from an efficient cause.

When objection is raised in the above manner, the following illustrative

verse is given in order to strengthen the ground used, refuting the

objections raised. These objections are anticipated ones.

The following is the illustrative verse.

2 (b) As the earth becomes moistened and as there is seed in it,

the seed puts forth its shoot and evolves into a plant according to its

potential. So also maya, the seed of the universe, depends on its

support, the Lord's grace, and by His will power it evolves into the

universe in accordance with the karma of the individual selves. The
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conferring of the embodiment and the environment to the various*

individual selves according to their deserts may be compared to the

providing of the environment, food and other things by the mother

wasp to its young one which is of the form of a worm at first and

enabling it to grow into a wasp by successive stages of evolution.

On this account one cannot say that the Lord is not independent

since He provides things according to the karma of the individual

selves. Karma is simply an indicator of the spiritual development

of the self. Thereby the Supreme self does not lose His independence.

The Lotus plant which is called pankaja, has its origin in the root

of the plant. But the word pankaja means that which has its origin

in the watery mud. This is because watery mud is the main support

of the root of the plant. In the same manner scriptures say that the

universe has its origin in the Lord of dissolution since He is the support

and locus of the maya. In other words the universe which has its

origin in maya is said to have its origin in the Lord of dissolution

by courtesy usage, since the Lord of dissolution is the mainstay of

maya even as the watery mud is the mainstay of the root of the lotus

and causes it to put forth the plant. Since it is said that the universe

has its origin in the Supreme Being, Sivadvaitins will say that the

Supreme being is the material cause of the universe in conjunction with

the maya. That it is only a difference in the formulation, will be
explained in the second topic of the second sutra. The fact that what
is maya is supported and the Supreme Being is the support should be
understood from their being the pervaded and the pervading ones
respectively. Although the three entities the Lord, the self and the
maya are said to be the pervading ones, they are respectively the subtle

and gross ones like water and oil. So they are to be considered as

the pervading and the pervaded ones. That the three entities are
respectively the pervading and the pervaded ones will also be shown
in the second adhikarana of the second sutra. As the shoot or sprout
can only sprout from the seed and not from the bare earth which is

the main support of the seed so the universe cannot have its origin

simply from the Supreme Being without the existence of maya. So the
Parinama vadins who speak of the transformation of the Supreme Being
into the universe and the maya vadins who speak of the illusory appea-
rance or transfiguration of the Supreme Being into the universe are
refuted.
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In the first illustrative verse the author used the term involved

(ilayittatadu). From the term it may be inferred that the whole

universe will be involved in the subtlest form which is invisible and

all pervasive, so that the visible and the finite universe may evolve

from the state. That invisible state into which the whole universe

is reduced and from which the same universe is evolved is denoted by

the term maya in the Saiva scriptures. The word maya is also a term

used in Svetasvatara upanisad. Hence the existence of the maya, the

material cause of the universe should be considered to have been

established in the first illustrative verse. It is referred to in the second

illustrative verse from the figure used of the seed.

The existence of karma will be dealt with in the second topic of

the second aphorism. There it will also be seen that the existence of

karma does not preclude the independence of the Lord. Answers to

further objections that have been raised at the beginning of the illus-

trative verse 2 are given from the implication.

It may be said that karma alone will be sufficient for the reproduc-

tion of the world and the positing of the existence of God is not

necessary. This is answered by the saying that as karma is insentient

the existence of God is a necessary condition-

Since milk will not come from the udder of a dead cow and
since the iron nail should be brought into the magnetic field so that

it may be attracted by the magnet the necessity of the presence of a

sentient being will be felt in both the cases. It may be argued that

since the selves are sentient they are enough for the functioning of

the deeds without the presence of a Supreme Being. But it is not so,

because the selves are bound by the spiritual dirt which is known by
the name of anava and so they require the presence of a sentient being

for their activities even as a jar of mud.

Again it may be said that the unbound souls will perform the

function of the Supreme Being. Here it may be asked whether the

unbound self is originally unbound or unbound later on at a particular

point of time. If the reply is that it was originally unbound, then it

is the same thing as we hold. The Supreme Being is beginninglessly

unbound. If instead it is said that it is the self or selves unbound
at some point of time later, then it may be asked who had helped them
to become released and it should be admitted that the beginninglessly
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unbound one must have helped them to remove their bondage. This

topic has been discussed in Jnanamrtam also, vide 56th verse.

The illustrative verse 2 ends with the question whether the Lord

will not provide the embodiment and the environment for the bound

self even as the mother wasp does to her young ones. From this

question which requires to be elaborated so as to fulfil the impli*

-cation of the author these questions and answers have been given.

The following illustrative verse answers the objections that may
be raised as follows. Objection : The potter is enshrouded by

ignorance and is not free to act and will be affected by changes. So

the Supreme Being which is established on his analogy should also

possess such imperfections. Answer : There are two kinds of agents.

One is he who functions with the requisite instrumentalities. Another

kind is the agent who can function with will power, in the

second case there is no limitation or change due to activity.

God produces the world with His will power wihout requiring

any instrumentalities. He protects and destroys the whole universe

on similar lines. So He is as independent and free as a man
^ho remembers his experiences in a dream during his wakeful

state. Time is the instrumental cause for a number of changes

in the universe. But it remains unaffected by the changes produced
by it. The term with the mind or as the mind (ulattil) may be taken to

give two kinds of imports. One is that it simply means by the will

power. The other is as follows :

A man who masters a particular art or science, of course undergoes
-certain changes and sufferings at first. But after the mastery, the

meaning and the expression that conveys the meaning come from his

mind freely without affecting him in the least. So also God involves

the whole universe with His will power and the evolution of the universe

takes place as freely as the delivery of a lecture on the subject mastered
by a person. The intention behind the illustrative verse is that th jugh
there are two kinds of agents, yet the analogy of the potter is cited

because of the common element of the agency or being the efficient

cause.

Again it may be insisted that the agent who imposes the three
kinds of changes should possess an embodiment and so should possess
a form. But it is not so, for the self that moves and controls its own
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body which has a form has no form for itself. So also the Supreme

Being while remaining formless could act on the universe which is

His form. In order to impress this idea on the disciple the author of

the secondary work, Sivajnana Siddhi has spoken about the subtlest

functions of the Lord in the following words.

The individual self while acting on its physical body has its mind

to display the will, cognition and desire and is able to grasp the im-

pressions of the external world through the sense organs. In the same

manner the whole universe is the embodiment of the iSupreme Being.

The living beings are the parts of the body where the sense organs are

situated. The inner instruments for the Lord are the three fold potency

which manifest in the form of conation, cognition and volition. The

individual selves are the sense organs which are activated by the dance

of five functions by inducing consciousness to the individual self which

does good to them. If we admit embodiment to the Lord, then on

that similarity we should admit the existence of another Lord, who
has to create the embodiment of the Lord. This will lead to infinite

regress.

Also since the embodiment is an impediment which will prevent

the freedom of action of the agent, first of all we suppose that the form-

less God with His Consciousness-Force creates Nada etc., from

pure maya. Then by His own free will He embodies Himself with

nada etc., and functions. This idea is expressed in the 53rd stanza of

Jnanamrtam.

We may recall an objection raised earlier. If a man has seen God
and His creation at a particular place first and then if he sees only His

creation then it will be proper that he will infer the existence of God
by the strength of the concomitance. So far as God is concerned,

He was never seen as in the case of a potter. So there is no possibility

of the occurrence of inferential reasoning itself.

Now we shall question the opponents. A man who has seen

both the smoke and the fire in a hearth if he happens to see the smoke

alone in another hearth, it is proper that he should infer the existence

of fire though it is not visible. But in the case of a mountain smoke

alone is seen by the person and not the fire. Do you admit that he

will be able to infer the existence of fire in the mountain also by using

the analogy of the hearth, even though smoke on the mountain is

8
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comparatively large. If you say that since there is difference in the

volumes of smoke in the hearth and that on the mountain, there can

be no inferential knowledge, then I should say that you are not a

believer in the efficacy of inference. If, on the other hand, you say

that there will be inferential knowledge in the case of mountain as

well on the strength of the universality of interdependence of the

substances smoke and fire, the same thing will equally apply to the

existence of God. A man who sees the object as well as the doer at a

certain place, invariably, grasps the concomitance of them. So as

he sees the object alone, which is the universe it is but proper that he

should infer the presence of the creator of the universe who is the

agent. This argument is used in verse 50 of Jnanamrtam also. Such
arguments may be found and read with advantage in Sanskrit Siva-

gamas.

Third topic

In the second topic the Buddhists who say that the universe will

by itself appear and disappear, and the Pancaratrins and others who
admit the existence of an efficient cause but deny that it is the Lord
of dissolution, are refuted and it was established that the Lord of
dissolution is the primal source. The third topic establishes that

because of that the Lord of dissolution alone is the primal source.

Now the objection and the response may arise as follows :

Objection : Any proposition to be useful should contain addi-
tional information. The proposition in the second topic is :

h

There
is no coming out from any Being other than the locus of dissolution \
Now to make it the topic for another topic is not of any use, in as
much as it does not import any new content.

Response : Propositions are of three kinds, viz. proposition that
imports new content, proposition that defines the 'manner of carrying
out the injunction and proposition that negates the occurrence where
necessary.

The following are the illustrations.
4

Worship of Siva is to be
done

'
is an imperative of the first kind, for, without this injunction

worship of Siva will not be obtained by any other injunction. The
injunction, ' worship Siva by assuming sitting posture alone ' belongs
to the second kind

;
by the general injunction the assumption of the

sitting posture might be obtained. But in case one decides to perform
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the worship by assuming any other posture, the sitting posture will

fail to be obtained So the special injunction defining the manner of

performance is necessary and is positively protective in nature. The

proposition that 'The term Siva is appropriate to Siva alone is an

injunction which denies the application of the term to any other deity,

who may be called Siva as per the common meaning * auspicious

'

for the word Siva.

In the two cases where worship of Siva is to be performed in

the sitting posture alone, and the term Siva is to be applied to Siva

alone, the modification made by the use of alone is only the denial

of any other posture, and of using the term to any other deity. Hence

it may be said that there is no difference in the two cases. But it

should be noted that there is difference in the senses of the two ex-

pressions. In the first case, before prohibiting any other posture we
have to affirm that worship of Siva should be performed by assuming

the sitting posture. So the affirmation of the sitting posture is the

main object of the injunction and the prohibition of any other posture

follows it. Also the modification introduced by the word * alone

'

is enriching the meaning of the expression at first, and then the restric-

tion in the performance follows. But in the other case where we say

that the term Siva is to be used only to Him, restriction alone is the

purpose. There it is not necessary to affirm that the term Siva may
be used to Siva also. Hence the difference between the two injunctions

will be noticed. The three injunctions or imperatives are respectively

called in Sanskrit apurva vidhi, niyama vidhi and parisankhya vidhi.

In English we may use the term declarative, directive and preventive

or restrictive to them respectively.

Here the proposition of this topic is ' Now the Lord of dissolution

alone is the primal source.' Here it may be questioned how this

proposition is preventive. In the second topic it was established

that the whole universe has its origin only in the lord of dissolution.

From that it follows that the Lord of dissolution is the efficient cause.

Here it may occur to a person that even in the case of the construction

of a chariot, a number of people have to work at it. This universe

is something too complex and great to be constructed by a single

person. Also in the Vedas deities like Visnu, Agni (Fire) and others

are spoken of as being the efficient cause of the Universe. Also it is

said that Narayana, Hiranyagarbha, Indra, the Sun and the Fire

etc. are spoken of as being the primal source of the universe by the
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Vedas. By perception also we see the potter and others to be the

creators of pot etc., so it is not proper to say that the Lord of dissolu-

tion alone is the efficient cause of the universe. Now it may be argued

that even the actions performed by the potter and others also are the

actions done by the Supreme Being, so it is not wrong to see others

also performing the act of creation. But in that case to cite the potter

as the illustration in the syllogistic expression that is used to establish

the existence of God is not proper. For the same thing cannot be

used as both conclusion and illustration. Also in the Sivagamas it

is said that to become equal to Siva is the state of release. So it should

be accepted that all the released selves, become equal to the Supreme

Being and they too perform cosmic functions. So there is no use in

establishing the Supreme Being as the lord of dissolution alone. In

this manner it may be objected to when the proposition is formulated.

The purpose of the topic is to deny that all others except the Lord
of dissolution are entitled to be called the primal cause. The impli-

cation of the word ' Now ' used by Meykandar in the proposition is

to elaborate the meaning of the relevance of the proposition this way.

The force of
4

alone
9

is to prevent the inclusion of other deities

as the primal cause. The ground for the proposition is given as

follows.
4

Earthly beings which have finite cognition are dependent
on the Lord of dissolution who has no finite cognition.'

The dependence of the living beings of the universe is established

by the qualifying phrase ' of finite cognition
1

and the independence
of the Lord of dissolution is implied by the qualification,

4

not condi-

tioned by the finite cognition." Here the universe means the sentient

beings alone. It is only they that have to be denied the agency. It

will be made clear in the latter part of the work how the selves are

conditioned by finite cognition and how the Lord of dissolution is not
conditioned by finite cognition.

Even though the chariot and such other things are being con-
structed by a number of persons yet all of them will have to be directed
by a single agency. Otherwise the execution of the work will not be
complete as desired. In order to establish the unseen God, the known
agency of the potter is used as illustration in the inferential reasoning
6rst. After establishing the existence of God with the first inference
we establish that even the actions performed by the potter and others
are directed by the will of God, for even the potter and others are
Chained by ignorance and have finite cognition. So the Lord who is
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not chained by ignorance and finite cognition should be the prime

Agent, even for the actions performed by other agents. So it is

established that the Lord of dissolution is the agent active and causative,

both direct and indirect.

Even in the Vedas the mention of other deities such as Narayana

and Hiranyagarbha as the source of the universe is because they

happen to be the intermediary agents in a secondary sense even as

the potter and others. This truth is expressed in III chapter of the

Svetasvatara upanisad, especially the second mantra of the chapter,

which reads as follows : Rudra * (Who protects and controls the

worlds by His own powers) is indeed one only ; there is no one besides

Him, who can make Him the second. O men, He is present inside.

After creating and maintaining all the worlds, He finally at the appointed

time withdraws them unto Himself.
5

Even if it be so the following objection may be raised. Even

as the finite beings are many, the infinite Lords of dissolution may
be assumed to be many, for there is no valid means of knowing there

is only one agent of dissolution. Also it is well known that in the

state of release the individual selves become equal to Lord Siva. So

those individual selves when they become free from ignorance, will

remain without finite cognition and they will also become the agents

of the creation of the world. In order to refute this objection the

following illustrative verse is given by Meykandar.

.

Illustrative verse No. 5

The universe has its origin from the will of God who is neither

the one nor the other of the two kinds of the universe which are subtle

and gross. Similarly it has its sustenance and its dissolution by His

will. So the Lord of dissolution alone is the primal agent. Even
in the state of release the released selves are dependent on the Supreme
Being in a number of ways.

The expanded meaning of this verse is as follows : The universe,

of the form of effect is insentient and sentient. The sentient are

chained by ignorance and act with finite cognition. So in order to

activate these two worlds a prime agent who is not of the universe is

obtained. Also as the universe is infinite and varied in its mani-
festation, the primal agent should have the divine qualities of omni-

science, omnipotence, abundant grace etc., such an agent should be

conceived as one alone. To assume such a Godhead to be many will

transgress the principle of parsimony. There is also a principle in
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Philosophy that if there be no difference in defining quality it is not

proper to assume as many the thing defined. According to this

principle Saint Meykandar has used the telling expression that the

Supreme is the one which is not of the universe. The term one means,

that it is not many in terras of its defining qualities. In the hymn
which is known as Tiruppasuram, Saint Tirujnana Sambandhar sings

of God saying
4

our father defies classification * (Endaiyar avar evvakai-

yar kolo). The significance of this saying is the same as the term

used by Meykandar.

Here the universe indicated is the sentient ones i.e., the individual

selves. Even though they are eternal, and have no origin and end,

yet inas muchas they appear with embodiment and cast it off it is

proper to speak of them as having birth and death or in other words
origin and end. * The Lord of dissolution alone is the primal source'

is the final conclusive statement.

The dependence of the released selves even in the state of release

should be known from the following scriptural utterings. 1. Siva-

jnana Siddhi sutra 11, stanza 11. If we say that since both the indi-

vidual selves and the Supreme self are one inas muchas they are

both sentient, the following distinctions should be noticed. Lord
Siva is the intelligence which bestows grace, the individual self is

the one who receives the grace, Lord Siva is the agent of giving birth

and death and experience of the world as well as of Himself. The
individual self experiences all those things. The individual self is

enabled to know whereas Siva is the independent knower. So even

in the state of release they cannot become identical, but they will

remain inseparable. Comparatively we may take the individual self

as being intelligent even as the intellect. The intellect may be objected

to by saying that the intellect is not intelligent and the individual

self cannot be spoken of as being equal to it. Our answer is if the

intellect is insentient relative to the self, the individual self as well is

insentient relative to the Supreme self. 2. The same work in st. 64 of
sutra 1 says : The individual self is to obtain by the grace of the

Supreme the bliss of release even as it obtains the worldly experience
as a result of its deed. 3. Sivaprakasam 57. The Lord makes the

potency of the individual self manifest and will perform His functions
by assuming His own embodiment. The potency is what is existent

in the self. It will be explained at the end of the sixth sutra, the

meaning of the expression that in release the individual self is equal
to the Supreme Self. From this it will be seen how the internal schools
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such as Sivasamavada, Sankrantavada, Utpatti vada, and Avesa vada

which speak of the released soul becoming creators are also refuted.

Existence of spiritual dirt, Anava.

The author whose aim in the first aphorism is to establish the

existence of the Lord, has also established the existence of the spiritual

dirt anava by way of supplying the ground for reproduction or recrea-

tion.

Objection : If it be so, failure to deal with it as a separate topic

for a topic will become a defect of composition known as imperfection,

Answer : Doubt, prima facie opinion etc. which are necessary for a

topic are available in the fourth aphorism where the definition of the

spiritual dirt is given in the words ' not being conscious due to the

presence of the connate dirt \ so it will be dealt as a topic there.

Here the author has avoided unnecessary repetition.

It may be pointed out that in the Sanskrit first sutra, there is no
mention of the spiritual dirt. This objection should be answered

thus : In the fourth quarter of the aphorism there is the word 4

be-

cause of this ' (asmat) : it means because of the spiritual dirt. There

the expression
fc

created because of this ' (Srjatyasmat) should be

inverted and interpreted. Again it may be further questioned thus :

Demonstrative pronoun will refer to the word that precedes and the

word mala does not precede. So how can it be taken to refer to mala ?

The answer is as follows : The condition that a demonstrative pro-

noun will refer to an antecedent is not strictly applicable in poetry :

further that which indicates suggestion is a Sutra. So the word that

occurs in the fourth Sutra is indicated by the demonstrative pronoun
in the first Sutra. Those that do not know this will give the meaning
of

6

because of this \ (asmat), as ' because of the above reasoning.'

That meaning will be obtained from the context without any expression.

It is for this reason Saint Meykandar has not said, ' because of the

above reasoning dissolution is the primal source ' but simply said,
* dissolution is the primal source ' (andam adi).

Resume of the Sutra

Objections have been raised by the schools Lokayata, Mimamsa,
Buddhism, Jainism, Pancaratra, Polytheism etc. in the following

manner : Production and dissolution of the universe are not per-

ceived, so the universe is everlasting. Even if it be taken to be ephe-
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meral, a nonexistence will appear and disappear momentarily having

as the disappearing one as the basis for the newly appearing one and

hence it is natural ; there is no compelling reason for taking it to be

artificial for which we have to find out a cause. If it be taken to be

an entity, it itself is self sufficient, for to assume the existence of two

things will be contrary to the principle of parsimony. So it is not

necessary to assume the existence of an Agent. Even if an agent is

assumed to exist, it may be enough that agent be one among the

deities mentioned in the Vedas such as Narayana, there is no valid

means to establish the fact that it is only the Lord of dissolution that

is the agent. Supposing that there is valid means, as we see greater

and more complex objects like a chariot produced by a number of

agents there should be a number of such lords of dissolution. In

this way when objections were raised the following truths were esta-

blished along the line of reasoning as follows : The universe has both

the beginning and the end for the ephemeral nature of it can be esta-

blished not only by scripture but also by inference and perception.

Nonentity can never appear and so the universe is an entity. There

cannot be two opposite qualities natural to the same thing. So to

the involution and evolution of the universe there is the removal of

the spiritual dirt as the purpose, and the world is an entity and the

three changes are imposed on it by some other agent as in the case of

the evolution of the pot etc. That agent must be the lord of dissolution

for the whole universe will not dissolve in the lord of protection and
others. Such a lord should have the divine qualities like omniscience,

omnipotence, unlimited grace, independence etc. So such a unique

Lord is enough for bringing out the evolution of the whole universe.

The individual selves do not possess such divine qualities and so they

will all depend on the supreme Being and they can never become
identical with the supreme Being. This way the first aphorism esta-

blishes the existence of the lord both in general term and in particular

by inferential reasoning.

Of the three topics, the first is the ground whereas the second is

the conclusion. Again the second is the ground and the third is the

conclusion. Similarly the close reasoning between the various parts

of the second topic also should be noted.

The first aphorism is concluded
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He, being one with selves and other than they, abides in implicit

union with His consciousness-force that they experience going and

coming, because of two fold works.

Intention

:

The intention of the aphorism is given in the following words :-

This makes known how the universe is reproduced.

The first aphorism mentioned the Primal Being by the name
Dissolution. This aphorism gives its definition. Thereby, the

objection that without proving the existence of material and

instrumental causes, to speak of the efficient cause is meaningless is

removed, and it is expounded how the universe is re-produced from

the Lord of dissolution.

The sequence ofa particular topic is mainly based on three grounds.

They are the conventional or established order, the removal of possible

objection and the natural desire (Muraimai, Asankai and Avaynilai).

Standard works on Indian logic and most of the Indian Philosophical

works follow the order of mention of a thing by its name first, then

its Definition and then the investigation (Uttesa, Lakshana and
Pariksha). Here the second aphorism takes up the question of

definition for the primal Being which is mentioned by the name
dissolution (Andam) in the third topic of the previous aphorism.

Hence it is a case of sequence by order : To remove the objection

that without establishing the material and instrumental causes it is

no good to speak of the efficient cause the valid means for their

existence is given here. This is the sequence by the removal of objection.

If the reappearance of the universe is not explained then there will be

the curiosity to know how the universe is reproduced : So the

exposition of reappearance of the universe is also given. This is a

case of sequence by curiosity or inquisitiveness.

9
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Of these three kinds since the sequence due to inquisitiveness is

the best, the author has given the substance of the aphorism as the

exposition of the reappearance of the universe which meets that

requirement. But it should be known that the intention of the author

is to understand the expanded meaning ofthe intention of the aphorism

as given by us.

We obtain the relevance of the subject with the previous topic

from the sequence by order, the relevance of the aphorism is obtained

from the sequence of inquisitiveness and the relevance of the chapter

(inner division) is obtained by the sequence by objection. The rele-

vance ofthe broad division (section) is common to the first six aphorism

in as much as they all deal with the nature of the eternal verities from

the standpoint of bondage and the relevance of the work on hand is

the investigation of the content of the wisdom portions. The last

two will be clear even wilhout expression. Thus understand the five

kinds of relevance or sequence.

In considering the name andam (dissolution) as the mention

(uttesam) the following doubt may be expressed. The word does not

merely mention or indicate the thing or subject of discussion. Logi-

cians have defined naming (uttesam) as mere mention of a thing by
ils name alone. But in the first aphorism the term andam (dissolution)

is not a mere name ; it is used as the subject of the predicate primal

source (adi) ; also the word itself is not a mere name, it gives the mean-
ing that it is the agent of dissolution, which has the sense of definition

and restricts the application of the word. But it is not so. In Siva-

prakasam the mention of the verities defined and investigated are

mentioned in the expression,
4

It is the purpose ofthe various sciences,

agamas and all to make known pati, pasu, and pasa (God, the self

and the bondage)'. Here the mention pati, pasu and pasa is used

to qualify make known (Terittal). In Jnanamirtam the mention
pasu, pasattodu pati ay perri (the nature of investigating self, bondage
and God) the names are used as the object of investigation (ay). So
the names either qualify or are qualified. Nowhere the mention of the

subject stands a mere name. So it should be understood that

mention is the indication of the things so that they may require to be
defined later. Hence to take andam (dissolution) as the mention
does not involve any impairment or discredit. Even those that

will not accept it as mention should admit it as mention since it
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performs the function of a mention. The function of a mention is

requiring to be defined or described later on.

It may be questioned that since the expressions, * comes from the

agent of dissolution * and * the end is the beginning * themselves show

that the definition of the prime Agent is that it should be the agent of

those functions, there can be no requirement of a definition or

description : it is a right kind of question. Though it is obtained

from the expressions thus, yet since the other causes the instrumental

and material are not established, the point of being the Agency itself

will not be obtained : and so it will not be taken as definition at all.

Hence that which has been obtained in a general way will require to

be obtained specially. In all places definitions are given to import

special idea of the subject which has been known in a general way.

It should be borne in mind that if a thing is not known in general

terms there will be no requirement for the knowing of its definition

and if the thing is known specially there will be no use for its definition.

If it be so, to give the definition in a chapter intended for dealing

with valid means of exislence is not proper : so it may be said. The

author has given the inferential reasoning for the existence of the

efficient cause in the first aphorism and has proceeded to give the

reasoning for the existence of the instrumental and material causes.

But they happen to be the quality of the thing and possessed by the

efficient cause and become included in the descriptive attributes of

the efficient cause : in as much as they cannot be given separately,

definition also is included in the same aphorism. Hence it cannot
be said to be improper.

Characteristics of a thing are of two kinds: The first kind is a

general one which is given with reference to the related things. It

may be called a relative characteristic (tatastha laksana). The other

characteristic is the special one which is given with reference to the

thing itself, without referring it to any other thing. It may be called

an absolute characteristic (svarupa laksana). To point out the cres-

cent moon as being above the tip of a branch of tree is giving its

definition in a general way or to give its relative characteristic. If the

same object is spoken of as a streak of light rays in the form of a sickle

the absolute characteristic is given. This distinction will apply to the

characteristics of the eternal things. Among them, the characteristic

which is classed as general is given here.
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Again it may be asked why the exposition of the re-appearance

of the universe is given instead of giving the exposition of the original,

the first appearance of the universe. The following is the answer :

The universe is eternal and its original appearance cannot be

apprehended by us. Also it is only the re-appearence of the universe

from its efficient cause that is to be expounded here in order to satisfy

the inquisitiveness. So it is only the re-appearance of the universe

that is given here. However the original appearance of the universe

should be known from line 22 of Porripahrodai, which says 'At first

from the maya the subtle body and the related organs and loci are

created and given to the selves. From the embodiment and others

the twofold deeds arise because of the mind*.

In Tiruccadakam of Tiruvacakam there are two references. The
first reference is that

4

the Lord makes the plants grow without seeds !'

In the second reference he says that
4

the earth and the sky and every-

thing is involved and it is got back by the Lord'. In these expressions,

we should discern the distinction between the original creation and the

re-creation of the universe. The first expression should bs taken to

refer to the original creation. The seed refers to, the works done by

the individual selves. The term
4

vilaivu ' (growing) should be taken

to mean the creation of the subtle body etc.

The paraphrase of the Aphorism

The Prime Lord who was denoted as the Lord of dissolution

of the universe is in union with the selves, as the self is in the physical

body, is different from them even as the sun's light is from the eye-

sight and is immediate from and together with them even as the cogni-

tive potency of the self is from the visual potency of the eyes. Having
this relationship with the selves, He wills them to undergo death

and birth, experiencing the results of their works which fructify by

the action of the consciousness-Force which is known as His authority.

This authority is in implicit union with Him, samavaya, the union

of substance and quality.

The expression
4

being one with and other than the selves ' is

interpreted so as to yield two meanings simultaneously. In Sivajnana

Siddhi also it is said that the Lord is the same as the selves, different

from them, and is together with them. In conformity with the
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expression used in the first aphorism that the universe comes out of

the Lord of dissolution, here also death is mentioned before birth.

The term authority is related to both the works of the selves and

the Lord. From the expression, ' having the relation with the selves

He wills them to undergo death and birth \ we have the description

of the Lord that He is the agent of the five fold functions. From the

expression that the selves experience the results of their works which

come to fruition being activated by His authority, we know that the

Lord's consciousness-Force is the instrumental cause of the universe

and the works of the selves are also instrumental through and depend-

ing on it. From the mention of the two-fold works (iruvinaiyin)

we conceive of a substance which is the stay of the works, and that

substance (maya) is obtained as the material cause. From the

expression that the selves undergo death and birth in accordance with

their works, we obtain that at the time of re-appearence the universe

will have the multiplicity of the forms so as to conform to the fruition

of the works of the individual selves.

It is enough for the purposes of definition that the Prime Being

is the agent of any one of the five functions, creation etc. But in

order to give no room for doubt to creep in, it is said that He is the

agent of five fold functions.

The five fold functions are creation, maintenance, dissolution,

disciplining and the act of grace. It is usual to use the term obscura-

tion or screening instead of disciplining so as to represent the Sanskrit

expression Tirobhava. Now these five fold functions should be

understood to be of three kinds. They are the gross, the subtle and
the subtlest.

Of these the gross are the well known ones. The origination

and the dissolution are the manifestation and the disappearance of

the universe. Maintenance is the abiding of the universe from the

time of its manifestation till its disappearance. Disciplining is to be

understood as the state of bondage, and the act of grace is the grant

of the state of release.

If it be so, it may be questioned how maintenance can be consi-

dered to be an act of the Prime Being, for the universe which has

been created will last till it is again destroyed ; so there is no need
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for the effort of God in that respect. In the case of worldly kings

they have to protect their kingdom from being destroyed by their

enemies. But for the agent of dissolution there is no other agent of

dissolution till He Himself wills to dissolve the universe. This is a

welcome question. Of the two things that originate simultaneously

one lasts for a longer duration and another for a shorter one. The

reason for this difference is that the chings differ in their inherent

works that sustain them. So even sentient beings have to depend

on different works for their different abidance. So this fruition of

the different works depends upon the authority of God. So it is tc be

understood that even the state of maintenance is the effect of the will

of God.

Further even as the changeless state of a water pot depends upon
the effort of a person who bears the pot, so also the sustenance of the

universe after its origin till its destruction depends upon the will power

of God. Effort of God is to be understood as His will that the

universe should abide for such and such duration.

Some people interpret the function of maintenance as not exceed-

ing the limits of the field of action on the part of the sentient and
insentient beings which are directed by God's authority to act. Even
that idea is included in the term abide.

Let it be so, obscuration is the effect of the beginningless Mula
mala : why is it classed as one of the functions of God. We shall

answer this objection.

God is omniscient. So He knows the painful experience of all

the living beings. He is omnipotent. So He is able to grant liberation

to all the living beings. His names are Siva (the auspicious), Sankara
(giver of bliss) etc. So He is full of mercy and when He sees th.* pain-

ful experience of any living being, He will not differentiate between
them but will immediately be moved to remove their pains and will

relieve them all and grant them eternal bliss all at onoe. Such a God
having such attributes should know the bondage of works which

have been produced and accrued from the beginningless past and their

diversified effect* of pain. He also knows the various potencies of the

inherent mala, which prevent the attainment of release, but still He
does not remove the cause of pain and grant supreme Bliss. This is

because of the following reasons :
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The presence of mala which prevents the selves from enjoying

the presence of God may be compared to the presence of the anti-

heat stone (kulikai) which prevents ths heat of fire being felt by the

palm of a person till an anti-spell, (which will act against the stone),

is pronounced. The pronunciation of the anti-spell is comparable to

the spiritual wisdom of the individual self which enables the self to

experience the blissful presence of Lord directly. Till such a spiritual

wisdom comes to the individual self, the self is not able to experience

the presence of the Supreme Being. Here we may note the Divine

will which acts according to the various potencies of the Mula mala.

This will is called obscuration or screening. Saint Manikka vacakar

has said in st. 20 of Tirup-porcuimam that God is bondage as well

as freedom (bandamay vidum-ayinarukku). Here bondage refers to

the act of obscuration of the Lord. So it will be clearly understood

that obscuration is the function of the Primal Being. It may also be

noted that because obscuration, is the function of God, the potencies

of knowing and doing of the selves blossom and fade alternately and

grow in ascending order like the stairway.

Some people will explain obscuration as obscuring the detestable

nature of things which are detestable. The principles of Mala, Karma

and Maya will hide the wisdom of the seer so that he may not see the

object. There is no principle to obscure the objects other than these

principles which hide the cognitive power of the Seer to be established

by valid means. So it is not different from the principle of bondage.

Some will say to obscure the bondage is obscuration. It is no other

than the function of grace. Similarly the various ways of explana-

tions offered by other people also should be understood to be

incongruous. Sivajnana siddhi in st. 87 of the 2nd sutra defines the

power of obscuration as the potency of the primal being which directs

the three impurities so that they may function. So it will be known

that our explanation alone is the intention of the master.

The function of grace is clear and requires no explanation.

Now the five subtle functions are what happens to the selves

after dissolution in the state of the loneliness (Kevala—the state when

the selves arc under the influence of Anava alone, when they are

bare). For information the student is referred to the last portion of

the 4th ch. of Gnana-pada of Mrgendra.*
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The five functions classed as the subtlest are to be seen while

the self has experience of the worldly objects. For the sake of brevity

such things are not elaborated in this work.

If it be so, in the last aphorism the author referred to three changes;

in this aphorism he confined himself to saying the ceaseless experience

of going and coming. Even in the Agamas the three states of Laya,

Bhoga and Adhikara and the three-fold potency of Harini, Janani

and Rodhayitri alone are referred to : So how are we to obtain the

five-fold functions, by the addition of obscuration and bestowal of

grace. Well said ; obscuration is nothing but the direction of the

fruition of the works by the will of God and it is included in the

function of sustenance. Dissolution is becoming absorbed in the

Supreme with the spiritual dirt and bestowal of grace is becoming

one with the primal being without return. So it is included in

dissolution, with this point in view, the five-fold functions are concisely

referred to by the three-fold functions. Also since the three functions

of creation, sustenance and dissolution are included in obscuration, the

five divine functions may be referred to as two-fold function namely

the bondage and release. In Periapuranam the expression occurs

that 'the Supreme Bestows bondage and release on the selves'. When
these functions are expanded, all the Agamas are consistent in speaking

of the five functions.

This aphorism issues into the following four topics. They are

(1) Being one with souls and other than souls, (2) the two-fold works
directed by His authority, (3) experiencing death and birth ceaselessly,

(4) abiding in implicit union with His authority. Hence there are

four topics to be discussed under this aphorism.

Proposition First topic :

Here the primal being is one with these selves and other than

they. The Sivadvaitins may speak of the relation of the primal

with the insentient world. But Meykandar speaks of the relationship

with the sentient selves.

Here the objection may be raised in the following manner. If

this aphorism established the relationship of the primal being with
the insentient world, then it will be useful for describing the recrea-

tion of the world in as much as it will mean that the primal being
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establishing the relationship whieh is given here with the causal world

will enable the manifestation of it in a grosser form. But if the

relationship with the sentient world is spoken of, this issue will make

no sense. This objection is raised without knowing the true import

of the aphorism* In the last aphorism it was said that he who

dissolves the whole universe will perform the five-fold functions and

He will be the primal being. In that context the following questions

will arise. The five functions which are attributed to the primal

being should be done for His own sake, for others or they should be

in vain- In the first case the primal being which is full of infinite

bliss will not be in need of any function. In the second case further

questions will arise such as what is the relationship between the self

and the primal being. Are they one or different or one and different ?

If they are one thing like gold and the ornaments which are made

of them, then it will mean that the functions are done for the sake of

the primal being alone. If they are different like darkness and light,

there is no nexus between the primal Being and the selves so that it

may perform the function for the sake of the individual selves. If

they are one and different like the expression in words and impressions

in thought, then it is only the syadvada uttered by the Jains. Since

the impression follows immediately the expression in order to make

way for those who speak of the identity between them, they are des-

cribed to be one and different. To attribute two opposite characteri-

stics to a particular thing is only a fallacy. So it is not consistent

to say that the functions are performed for the sake of others. Then

the third alternative is to take those functions as being useless. In

that case they are to be classed along with the action of mad men.

It is not only mad men but also men gifted with high wisdom

perform useless actions such as hunting, gambling, respiration, closing

and winking of the eye, yawning and sneezing. So it is meaningful

to take that the Primal Being also does these functions without any

purpose. If it be said so the following considerations are in point.

Hunting is undertaken by king and others in order to prevent

the wild beasts from becoming numerous and aggressive and destroy

the wealth of a country. Or it may be undertaken in order to find

food for oneself and it is not done without any purpose or use. Even

gambling is undertaken to defeat the enemies by employing doubtful

means or for the sake of making money by shrewd betting. So even

gambling is not done unless t be for some useful purpose. It is very
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clear that respiration is a necessity for the sake of living. Winking

happens in order to protect the eyes. Yawning and others take

place involuntarily, having their own causes. Even plays such as

building houses of sand and drawing chariots which are indulged

in by young boys and girls are done with the object of equipping

themselves for future life being directed by the parents and they yield

in addition the momentary pleasure which is enjoyed by children.

All these actions have their purposes and uses. So purposeless and

useless actions are done by men who are mad and the imbeciles only.

For these reasons to take the agency of five functions as the definition

for the Primal Being is an error in definition. In this manner objection

may be raised. That objection should be removed and it should be

established that it is not an error in definition. Because even though

the Primal being is different from the individual selves he is in union

with them and performs the five functions for the sake of those living

beings. Thus to take the sentient world as the object of union of

the primal Being enables one to answer such questions and refute

such objections. So it is not proper to say that it will not make sense.

Sivajnana Siddhi and Tiruvacakam refer to the functions of the

Primal Being as play. The intention behind the expression is to think

of His performance as being effortless. They are performed only

by His will-power. There is also the usage among the people to say

that it is a play for Sattan to carry a weight which is equivalent to

five kalam. Here play does not mean that it is a useless performance,

but it means only that it is done easily without any painful effort.

So to think of the five-fold functions of the Primal being as being

purposeless and useless without knowing the sense of the term play,

is not admissible in the least.

Also it should be noticed that when the Primal Being undertakes

to reproduce the universe, it is in immediate relationship with the

selves even as the cognitive potency of the self is immediate with the

potency of the eye to see while seeing an object. The intention of

the author in formulating the first line of the aphorism in such a way
as to lend itself to simultaneous double interpretation is to show that

because the Primal being is one and different from the selves, that

is no error in definition and because the same line is taken to mean
that the Primal being is immediate with the self, gives the manner
in which the reproduction of the universe takes place.
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Even the second sutra of the Sanskrit work introduces the topic

with the word * to the selves ' (pumsam), so to refer to the insentient

world by implication which has no connection there, is not admissible.

We should notice that the author has repeated in this aphorism

the form of the grand expressions that occur in the upanisads ' Tattvam

asi' etc., which mean 4 Thou art that', * This is that, I am that etc.'

So it is not proper to understand in that context the insentient world

which has no connection. Since it is the import ofthe grand expression

that is dealt with here, the authoT in the tenth aphorism refers

back to this idea in the words 'Even as the Primal Being has been

the self ' (Avane tane akiya anneri).

Also if the relationship of the Primal being with the individual

self is given, then the relationship of it with maya, works and the

eflFects of Maya (Mayeya) which are under pervasive (with the self)

is also obtained as the same without being mentioned.

Now the question is what is the valid means of establishing this

relationship. This is answered in the formulation of the ground,

which is as follows :

—

' For if the term advaita be taken to mean one, there is that

which thinks as one, and the word will only mean not two.'

Meaning : The vedik expression Advitiya or advaita alone is the

valid evidence for holding the three-fold relationship. The noun

dvita means two. The negative prefix na which appears as a prefix

will negate the existence of the thing denoted by the following word

as in aprakasa ; or it may denote the opposition or the contrariety

as in adharma or it may denote similarity as in abrahmana. Of these

if we take the first sense it will mean no two and as the absence of

dualism is in one, the term will mean one. If we take the sense of

contrariety and interpret as one which is contrary to two, as contra-

riety implies two things, it will mean that the supreme is one which

is the opposite of two. If we take the third sense it will mean not

two and it will mean that the two things are inseparable.

Of these three senses if we choose the first which seems to fit

in, it will mean one ; but it will imply that there is another conscious-

ness that thinks as one : also the negative prefix na when it is attached

to the numericals will express similarity and will denote a sense which



136 SIVAJNANA

is common to one and two ; there is no usage indicating other senses

as when used before other words i.e. absolute negation or contrariety.

So the expression Advaita itself, without requiring any other evidence,

will denote inseparableness : hence the proposition.

The expression of the ground gives two reasons for the conclusion

and the required coordinating conjunction and is to be understood.

Immediacy or togetherness ofthe Primal Being with the individual

selves is thus established : from this it will be clear that the two

entities are different in substance and one by union. In the third

illustrative verse of this topic, there are words * udangiyaindu Ninru

and pirippinri : from them, the reasons, by union, in substance and

being the line of the life are derived from the three-fold nature of the

expression.

In order to clear the objection that the answer involves manifold

solutions, the author gives illustraitve verses. Among them the follow-

ing illustrative verse strengthens the idea of being one with the self.

The prime Being is one with the individual selves even as the self

which is in possession of the physical body which is made of tissues

and organs, answers when the body is called by the name given to it.

The self cannot be the body, nor the body can be the self. But the

self can act as the body and different from it ; so also the prime Being

cannot be the self, nor can the self be the prime Being. But the prime

Being can be the self and different from it. But the self cannot act

like the Prime Being.

Even when two persons stand together locking their hands

together only the person who is addressed will answer to the call. But

in the case of the body-selfcomplex, the self answers the call addressed

by means of the name given to the body. So the relation between the

self and the body is known to be one of identity. But still the self is

different from the body. In the same manner the prime Being can
identify itself with the individual selves while being different from it.

This verse strengthens the idea of identity with the individual self

of the Primal Being, even though they are different in substance.

The Vedas qualify the Primal Being not only by the expression

advaita but also the word 6

ekameva ' (one only). Since this expression
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does not mean otherwise, it may be objected to by saying that it is not

proper to say that the Prime Being is in inseparable relationship with

the self which indicates the difference between the two entities. The

author answers this objection in the following illustrative verse and

thereby strengthens the idea of the difference of the Prime Being from

the self.

The expression ' ekameva ' occurring in the Vedas means one only.

The intention of the Vedas is to assert that the Prime Being is one

only. Thou who sayest that the Prime Being is one only is Pasu,

which is bound by pasa (fettered one, bound by fetters). In Svetas-

vatara it is said that the splendrous one who creates the sky and the

earth is one (dyava bhumi janayan deva ekah : Sve. III. 3). It also

says in III. 2. Rudra is one only. He does not stand as the second

(Ekohi Rudro nadvitiyaya tastuh). Brhadaranyaka I.IV. II says

' This universe was at first Brahman only \ (Brahmaiva idam agra

asid ekameva). So these expressions clearly state that the prime

Being is one only. But it may be cited that the scriptures say that

there is nothing if there is no Brahman (cara carati jantunam Siveka

prana uchyate tarn vina na pravrtti syat, aksaranam akaravat). This

will not confirm the idea that the universe is not different from the

prime Being. It means only that the universe depends for its exis-

tence on the prime Being even as all the letters depend on the first

letter 'a'. This illustrative verse strengthens the idea of difference

between the prime Being and the individual self.

The expression ' akara uyir ' which is taken to mean vowel ' a
'

is also interpreted by others as nada, the primal sound for all

objective consciousness.

Now the question may arise as follows. If Brahman is one it is

proper to say that it is one only at all places. But the Vedas speak of

Brahman which is advitiyam. The expression advaita or advitiya

will indicate two things. If so Brahman which is one is not to be

described as advaita or advitiya. In order to respond to this question

the following illustrative verse is given by the author and thereby

strengthens the idea of togetherness or inseparableness stated in the

proposition. The illustrative verse is as follows :

2. 1 (b) The foot of the omnipresent Lord is in advaita relation

(with the selves) like tune and sound, and like fruit and its essential
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sweetness. So the precious scriptures speak of advaitam in those

places instead of one only. Advaitam means not two.

This verse defends the use of advaita besides ekameva by saying

that it indicates the inseparable relation of the prime Being with the

self and hence it is not contradictory to saying that the prime Being h

one.

The adjective omnipresent (enkum am) is used to denote that the

primal Being and the self are inseparable, like the quality and the

thing qualified and yet they are not so. The quality and the thing

possessing the quality are given as analogies to show that the two

things have the relationship of being pervaded and pervading ones.

To give separate examples for the three relationships might show

that the Truth is expressed multiplevise (anekanta vada) and a definite

answer is not given. So in order to show the definiteness of the answer

a single example is given in the following illustrative verse to show

the three-fold relationship.

2. 1 (c) God is different from the self, is one in union and is

inseparable in impulsion, even as the melted wax mixes with the

powdered sand to form the touch stone and remains inseparable.

Since the prime Being enters into myself in the state of release I shall

say ' I am the world ' now.

This example is given to show that the three-fold relationship

exists between the prime Being and the self as is shown by a single

example namely the melted wax, and the powdered sand in forming the

goldsmith's touch stone. In the upanisads it is said by Vamadeva
Rsi and others that they themselves are the universe. Even in Sarva-

jnanottara agama it is said on the part of the self that it is all, it trans-

cends all and it creates, sustains and destroys all. So naturally a

doubt will arise whether even the individual self will possess the advaita

relation with the universe, which is specially attributed to the primal

Being. In order to remove the doubt the author says that in the

state of release as the prime Being enters into himself he will say that
' He only is the world.' It means that by spiritual meditation of

the identity of the supreme Self, the individual self becomes free from

all its fetters and inherits the grandeur and supreme bliss of the prime

Being. The formula used in the meditation of spiritual identity is
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' Soham or sivoham which means 'He I am' or * I am Siva
'

respectively. The Tamil word 4

inru ' (today) indicates the state of

release. From this we should understand that in order to inherit

the qualities of Siva, it is enjoined by the Scriptures on the individual

self to perform the meditation of identity denoted by the expression

'Soham' and as a result of it the individual self becomes free from

fetters and inherits the blissful glory of the supreme Being. Thereby

it should not be thought that even the self is the same as the Supreme

Self. Advaita relation with the universe is natural to the Supreme

Being whereas individual self derives it from the Supreme Being by

entirely depending on it. Supreme self is self luminous and the indi-

vidual self inherits the luminosity from the Supreme Self by making

itself transparent, shedding its opaqueness. The opacity of the self

is due to the defilement of the Mula mala.

This also explains the problem that is involved in the saying of

Sri Krishna to his disciple Arjuna that he was the universe. He also

showed to him the cosmic form which is only due to the primal Being.

He also said that Arjuna should resign every other thing and worship

Him alone. Arjuna in his turn promised to obey His order, but

persisted in Siva worship till the end of his life. Also he saw the

flowers strewn on Sri Krishna in worship of Siva on the head of Lord

Siva. In these things we should understand that Sri Krishna posed

himself as the prime Being as he was the spiritual master. He also

received initiation from the sage Upamanyu and thereby realised his

self and through it the Lord arid also practised the meditation

indicated by the formula Sivoham.

Saint Meykandar gave the expression that he would say he was

the universe in the state of release at the end of this topic. If he had

not said so, then the attribute, being in advaita relation with universe,

which is a special one for the prime Being, will be misunderstood

as being a general one common to both the prime Being and the indi-

vidual self. In order to remove that misunderstanding the author

has added the expression at the end of the topic.

From this we should understand that this section refutes the

mayavadins who say that the prime Being is non-different from the

universe as the gold ornament is from pure gold. It also refutes

those who uphold the theory of transformation by saying that the

relationship between the prime Being and the universe is like that
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between the word and its meaning. It also refutes all other religionists

who speak of the difference between the prime Being and the universe

as light is from darkness. Thus the import of the term advaita is

expounded by means of reasons and illustrations.

In giving the meaning of the fourth illustrative verse there are

some people who do not split the stanza so as to yield two different

but connected senses. The nature of the stanza will not lend itself

to interpret the stanza as being one connected expression. But they

will take the expression to mean * I am the prime Being. Now I

shall call myself the universe.' (Yane ulagenban inru) To give the

interpretation like that involves repetition of what is given by the

words, ' He is the world ' in ' 1 am the world'. For this reason and

similar ones, that kind of interpretation should be condemned as

being the wrong one.

Taking the hint from this topic the author of tertiary (Siva-

prakasam) has given one full stanza under the heading the special

features of Saiva siddhanta. The following is the explanatory meaning

of the stanza.

At first he says that Saiva siddhanta is like darkness to external

religionists. Here external religions means the three-fold religions,

the outermost, the outer and the inner-outer. Even if Saiva siddhanta

is explained to these people, they will not be able to follow the teach-

ing because they do not believe in the basic truths which are six in

number. They are the prime Being, the individual selves, the spiritual

dirt which is equated to darkness, the deeds, and the two material

causes of the universe.

The inner schools Pasana vada Saivas etc., which are described

in Sankarpa Nirakarana Relieve in the basic principles even as the

Saiva Siddhantins do. They differ only in the general and special

attributes of the six principles. So if Saiva siddhanta principles are

explained to them, they will be able to understand and appreciate

the Truth. Sivaprakasam says that the schools of thought including

the Sivadvaita are not familiar with Saiva Siddhanta. This is not

contradictory to our assertion that they can understand the truth

after our explanation. So Sivaprakasam says that Saiva siddhanta

is like light with the inner schools of thought.
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Also bear in mind that Sivadvaita is also called Nimitta karana

Parinama vada. This was explained in the salutation to the assembly

of the wise. As the pure saivites who are dealt with at the end of

Sankarpa Nirakarana are not included among those that are not

familiar with Saiva siddhanta—the schools upto Sivadvaita alone

are separated, it is clear that they can easily understand the import

of Saiva siddhanta by the mere listening to the explanation of this

work, Sivajnana Bodham. They are so near the Saiva siddhantins

that they are mentioned only at the end of the work, Sankarpa

Nirakaranam.

It should be noted that Sivadvaita Saivas are different from

Suddhasaivas. The former hold that the prime Being which is the

efficient cause of the universe is also the material cause in as much

as it has conjunction with the material cause namely the maya. But

the suddhasaivas will not subscribe to this view.

In determining the valid means for the true knowledge the logi-

cians and others consider the sense organs etc., as the valid means.

But the valid means should not become the objects of true knowledge

whereas the sense organs etc., are objects of valid knowledge. So

to say that they are the means as well is not correct. The potency of

the individual self which knows things, being influenced by the grace

of the Lord, is the only the means which objectify even the sense

organs. So in Saiva siddhanta the potency of the individual self is

held to be the valid means proper and the sense organs and others

are called valid means by courtesy usage. This is brought forth by

Sivaprakasam by the expression that in Saiva siddhanta the valid

means is that which is the means of the so called means said by others.

The identity like the gold ornament and gold, the difference like

darkness and light, the identity and difference like the word and its

meaning and their inadmissibility are explained already. To embrace

the philosophy of Saiva siddhanta is rare. This rarity is indicated

by the stanza in the expression that Saiva siddhanta is the result which

follows by observing the laws and rules that are given in the Vedas.

So it follows that Saiva siddhanta wisdom cannot be obtained unless

the rules and regulations given in the Vedas are not followed.

The expression (pirivarum attuvidam) advaita inseparable suggests

the meaning of the expression advaita. The expression means in*

10
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separable (not two). This meaning is precious one indicated by the

expression,
4
Cirappinadhay'.

The implication of the expression, Saiva Siddhanta the essence

of Vedanta (Vedanta-t-telivam saiva siddhanta-t-tiran) is to refute

the views of those that say that Vedanta and siddhanta are different

and to make it clear that vedanta is general capable of being inter-

preted in many ways like an aphorism and that Siddhanta is only its

clear interpretation like the commentary. This is an anuvada or

repetition of what is said in Matanga agama etc., viz. Siddhantam

is the greatest bliss, this tantra which is the essence of the veda. Here

the expression Vedanta means the end of the Vedas, i.e., the upanisads*

It is not the monistic work which is known as Vedanta. whose author

is Vyasa. At the conclusion of the work the author has repeated the

same idea by saying, the truths yielded by the head or the conclusion

of the Veda. It is not a mere repetition, but it is to distinguish

between the correct interpretation of the term Vedanta and the so

called Vedanta which refers to the work on monism.

Tiran or subdivisions means the divisions of the work into general

and true or special.

Saint Umapati says, * We intend to depict the subdivisions of

Saiva siddhanta to make it known that even though the primary and

secondary have subdivided into general and true and have dealt with

the subjects, yet since they have not explicitly said so, the distinc-

tion cannot be understood. So we explicitly make this distinction

and explain the intention ofthe two works. The name Saiva siddhanta

is used to distinguish it from other schools such as suddha saiva etc.

To explain advaita as given in Saiva siddhanta three illustrations are

given in contra-distinction with the three the ornament and gold,

the word and its meaning and darkness and light. They are the

physical body and the self, the eye and the sun's light and the cognitive

potency of the self and the eyesight.

There are persons who could not follow the arrangement of the

words etc., and they have given inadmissible interpretations as they

conceived.

Concluding para of the 1st top'c of the 2nd Sutra :

The commentator takes pains to give the correct interpretation

pf several stanzas of Sivaprakasam : perhaps he felt that the work
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was not gifted with proper commentary as it deserved. We have a

commentary by Madurai Sivaprakasar who is known for his com-

parative study among the Tamil works on Saivasiddhanta. The

chief drawback of this commentator is that he did not pay attention

to the grammatical construction of the stanzas which he interpreted.

He was guided by the general impression that a stanza left on his mind.

The commentator, Sivagnana Munivar felt worried about this and

began to criticize him with respect to the meaning given by Madurai

Sivaprakasar of the very first stanza of Sivaprakasam which is an

invocation to Lord Ganesa.

The stanza says that the minds of those that regularly worship

the feet of Ganesa with flowers that rule the honey bee will become

pure and will not function in such a way as to accrue or experience

the effects of deed which transcend the strength of human efforts.

The subject of the stanza is ' minds ' (ulam ana) which is plural.

The predicates
4

will become clear * (veli akum) and 4

will not think

to meet the deed' are in agreement with the plural subject. But

Sivaprakasar takes the second predicate to mean that the deeds will

not think to meet (vinai kuda ninaiya). Here Sivajnana Munivar

criticises him that he is unable to separate valitaya as vali taya in

order to make it agree with the plural subject.

Second topic : In the first topic the definition of the prime Being

that it is the agent of the five cosmic functions is emphasised by stres-

sing on the inseparable relation of the prime Being with the individual

selves for the sake of the individual selves.

But even then the question of the prime Being's agency is not

established without doubt. For when the individual selves are given

incarnation, some selves are enjoying pleasure and some are suffering

from pain, some are made to enjoy the pleasures of the heavenly

world whereas others are sent to hells ; some are made to be born

in high caste, and others are made to be born in the low caste.

Some enjoy long life and others have only short life. So the Lord

who makes the individual selves have different experiences thus cannot

be considered to be impartial and gifted with grace. So He cannot

be the prime Being. Thus there is objection with regard to the

characteristics of the prime Being. The objection is to be removed

and thereby the existence of the instrumental cause is to be established.
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Thus the relevance of this sutra is to be shown with regard to the

chapter on pramana.

The proposition :
* Now the two-fold works come to these selves

by the authority of the primal one.'

The force of ' Now ' is to indicate the relevance of the topic as

shown above. Even if the phrase
fi

to these selves ' is omitted it will

be understood, but the author has chosen to express it explicitly in

order to refute the two schools of thought the Sankhyas and the

carvakas. Sankhyas hold that the two works are earned and

experienced only by the buddhi tattva which is an evolute of

prakrti and not the individual selves. The carvakas and others hold

that they are earned and experienced by the physical body.

These selves means the selves that are privilaged to be in inseparable

relation with the primal one as indicated in the first topic.

The two works are the accumulated deeds which have been earned

in a number of previous births. Since the primal one creates the

heredity and environment in accordance with the deeds that have

already been performed by the selves, it is not proper to say that the

Lord is partial and is devoid of grace. Hence the defect pointed out

in the characteristics of the primal Being is removed.

Again since the primal one depends for its action on the two-fold

works performed by the individual selves, it may be objected to by
saying that the primal one is not independent in His action. It is

only the person who is independent of an action that is defined the

agent. Hence again the defect in the characteristics of the primal

one may be pointed out. This is something like coming to the toll-

gate even if a longer route is chosen in order to avoid it. So the
objection may be raised. But in the proposition it is said that the two-
fold works come to the selves the authority of the primal one. So
the two works which fructify only by the authority of the primal one
cannot be considered to be independent and hence the characteristics

of the primal one is thus restored to be free from the objection. But
still objection may be raised in the following manner:

If the existence of the two works is asserted, then the existence of
the primal one becomes unnecessary. If on the other hand the
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existence of primal one is admitted the existence of the two-fold work

becomes unnecessary. This is something like the dance of the peacock

which uses only one of its legs at a time. This objection is removed

by the following reason :

Ground

:

For, His authority operates through two-fold works just as the

protector of a city acts through the guard of the imprisonment in

punishing his subjects with imprisonment.

Even as the kings use their authority through a guard in impri-

soning a person, so the primal one uses His authority in making the

two-fold works performed by the selves condition their experiences

in their various births. So to make use of the two-fold works is not

unnecessary. Here the work of the king is used to illustrate the work

of the primal one, for the functioning of the primal one is simile r to the

functions performed in the world. Siddhiyar also says that the func-

tioning of the Lord is like the King's function. Here ' Padikaval

'

is an expression conveying a kind of punishment that is pronounced

by a king after judicial enquiry, on a person who has deviated from

his regular path.

Saint Tirunvukkarasar in his hymn on ' Tirukkodika ' has used

the expression
4

Padikaval \ Here it means the punishment by

imprisonment. The following illustrative verse strengthens the

meaning of the reason by establishing the existence of the two-fold

works as against the school of carvakas and explaining how they are

being experienced by the selves and how the residue is left over to be

experienced in future and how the two-fold works are devoid

of independence.

Verse 1 ;

The existent works produce and the self enters that body with a

view to experience ; there is action for the future in experiencing the

fruit of the previous work. Just as the ground bears the fruits of the

toil of the cultivator, the Providence gives the consequences of the

deeds. The deeds cannot of themselves attach to the doer.

To establish the existence of the deeds on the basis of the theory

of the implication of the effect in the cause the author has said, * The
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existent works produce'. It is said that the self enters the body,

with a view to refute the Sankhyas who say that it is only the insentient

internal organ buddhi or intellect that experiences the pleasures and

pains of the existent store deeds by attaching itself to the embodiment

which is the locus of experience.

The expression 'there is action for future in experiencing the

fruit of previous work ' answers the question if the previous deeds are

exhausted by experience how does work occurs for future experience.

The remaining portion of the stanza refutes the school of Mimamsa

which holds that the deeds themselves will manifest as pleasures and

pains, and there is no necessity for the intervention of the sentient God.

While experiencing the fruits of the past deeds, the self is charac-

terised by the necessary conditions of desire or aversion. This desire

or aversion becomes the seed of deeds for the future experience. This

is explained in the twelfth sutra while the topic of association of

perfected selves is being dealt with. The illustration of the king

was used in order to show the necessity of the deeds for God's function.

The illustration of cultivation of the land is used here in order to

show that the deeds cannot function without the intervention of God.

This topic is elaborately dealt with in Sivajnana Siddhi. So we refrain

from elaborating here any further on this topic.

The second illustrative verse meets the objection which is raised

as follows. The deeds are insentient and so they cannot by themselves

reach the selves as experiences of pleasure and pain. But the selves

are sentient and they can select the experiences due to their deeds.

So an omniscient God is not required for this. For this reason it is

not proper to say that the deeds become experienced by the selves

through the authority of God. The following illustrative verse

refutes this objection and strengthen the reason given.

For a magnet to attract a piece of iron, they should be brought

together in such a way that the piece of iron is within the magnetic field.

In the same manner even though the self is intelligent its cognitive

power is limited and unless the experiences due to it are brought
within the area of its consciousness by the omniscient Lord, it cannot
have the experience of its deeds.

If the Lord does not do this, who else knows the deeds performed

by the self and makes it experience its result in the state of bondage.
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The individual self experiences the result of the deeds being placed in

the embodiment which itself is the result of its previous deeds.

The selves are devoid of cognition, unless they are enabled

to know. The deeds are insentient. Maya, the material cause of the

universe is dependent on the authority of the Lord. So by elimination

it is only the prime Being that should help the individual self to

experience its deeds.

Now the question may be raised whether the deeds have their

origin or not. If they have origin to say that a thing which is not in

existence will make it appearance fresh is against the theory of

satkarya vada. If they are considered to be eternal, then there is no

need fora person to bring it nearer to the self so that it may experience

it. This objection is met by the following illustrative verse.

If the husk of the rice grain and the verdigris of copper are con-

sidered, they are not new, but are connate. In the same manner

maya, mala and Karma are beginningless. But their functions of be-

coming patent and potent are to be done by the bountiful one even as

the opening and the closing of lotus flower are caused by the sun's

light.

The words valli, mala and karma signify respectively maya,

anava and karma. The author who has to establish the beginning-

less character of the deeds has also asserted the beginningles.ness of

the spiritual dirt and of the material cause because of their belonging

to the same class. The reason which were given for the establishment

of the existence of the karma equally holds good for the existence of

maya, the material cause, because karma cannot exist alone, but can

exist only as an attribute to maya. The theory of satkarya vada also

establishes the existence of maya, the material cause of the universe.

The first sutra has already established the existence of mala which is

the spiritual dirt.

The effects of the three-fold bondage

The effects of the spiritual dirt are of seven kinds. They are

infatuation, conceit, desire, worry, sorrow, physical disability and

diversified feeling. Infatuation is connate with the self till it is cured

of the spiritual infirmity, causing the remaining six effects. The

principal nature of this effect is to be seen from the fact that the other



148 SIVAJNANA

six effects do not manifest unless this one is present. It is the dis-

ability of the self in being attached to sense experience, even though

it is clearly known from the scriptures that the sense experience is

to be avoided and the practice of turning oneself within is to be strived

after.

Conceit is that feeling in the self which enables a man to think

very highly of his worldly possession.

Desire is that which attaches the man to his worldy possession.

Worry is that which produces sufferings on the part of the person

when the possessions aie removed from him as a result of his past

deeds.

Sorrow is that which makes the man lose his health when the

possessions are taken away.

Physical disability is the effect of sorrow on the physical body.

Diversified feeling is that which makes a man feel highly of his

possessions and feel a sort of contentment saying there is none to

depend upon for his own happiness.

Now the effects of the deeds are pleasure, pain etc.

The effects of maya are the body, physical and psychical instru-

ments, the locus and the things experienced. The effects of maya
are mayeya. As the illustrative verse mentions the will of the bountiful

we have to understand the existence of the authority of the divine

being which is called tirodhana sakti. It is the divine will which
enables the spiritual imperfection to act as infatuation etc ; so that the

individual selves may grow in nature and stature and be rid of its

imperfections.

As this aspect of the divine will works through the potency of
mala, it is classed along the mala by the courtesy usage. So the
five imperfections of (1) the mala, (2) maya, (3) the deeds,

(4) the mayeya and (5) the tirodhana Sakti will be understood clearly.

The existence of the two deeds

Now objections may be raised as follows. The instrumental
cause for the actions of the Divine being may be taken to be His
authority alone ; if the two deeds of the individual selves are also taken
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to be instrumental for His actions the Divine Being which acts accord-

ing to the deeds of the individual self loses its independence and fails

to become the prime Being, But it is not so. Even the two deeds

of the individual selves are instrumental in His actions. If they are

not instrumental then the impartial and graceful prime Being cannot

make the individual beings experience pleasure and pain according to

their deserts. A king does not lose his independence simply because

he bestows his grace on those who conform to his authority and

punishes those who are defective in their behaviour. The wasp

maintains its independence in its action of providing suitable environ-

ment and food to its young one and making it grow into its full stature.

So also the prime Being does not lose His independence simply because

He acts according to the deserts of the individuals. Unless the deeds

of the selves are taken into consideration the granting of different

experiences to different selves cannot be justified.

A potter requires the instruments like wheel, the stick etc. which

are his own possessions. But in his action of making the pot he does

not depend upon the order of others. So he is considered to be inde-

pendent. The same truth applied equally to the prime Being. Also

all the effects do not manifest themselves simultaneously ; but their

manifestations take their own order. Hence it should be concluded

that they depend upon the deeds of the individual selves.

It may be argued that as the past deeds of the various selves are

already in existence, their effects should become manifest simul-

taneously. But it should be observed that the deeds become con-

verted into effects only according to the maturation of them. Even

though all the deeds are in their potential state, yet the prime Being

chooses among them the deeds that have become mature enough to

be experienced by the selves. Maturation does not consist in the

modification of the thing like a raw fruit becoming fruit. Modi-

fication is applicable to the things that have a patent appearance.

But the deeds have no form. Nor is it to be considered as the passage

of time, for the deeds that have been performed at a later time are

experienced before those that have been performed earlier. So

maturation consists in a deed becoming perfect in all its requirements

which are instrumental to it. So even though the deeds which are to

confer the organisms of devas, human beings, beasts etc., to an indi-

vidual self have already been performed and are in store, yet all the
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bodies do not come into existence simultaneously, for it is only the

deeds that are mature enough to take effect become converted into

their effects.

The existence ofthe deeds performed in previous births is believed

in also because without the belief, there will be no use in adhering to

the moral code which prescribes certain actions to be done and

prohibits certain other actions not to be done.

From the stories like that of Daksha, it is learnt that unless there

is God's grace mere observation of the moral codes does not produce

result. So it may be concluded that the result of observing moral

codes is only the gaining of the grace of God. So it may be argued

that there is no need for the belief in the existence of the deeds done

in previous birth. But this is incorrect. In the case of Daksha, the

good deeds performed by him are destroyed by his egoism. So they

have not resulted in the promised good. The moral codes are the

dictates of the divine will. So observance of such codes will produce

the results prescribed. It is not proper to think that such

observations are ineffective.

If we compare the actions of the prime Being to the actions of a

king we may have to conclude that even God will behave partially as

some of the kings behave themselves. We see some of the kings

favouring those wo do not adhere to their orders whereas they do not

favour those who strictly observe their desires. Here the comparison
is not suitable. The wordly kings may go wrong either because they

do not know the intention of their servants or because of their own
ignorance which is the result of their destiny. But this aspect of the

king should not be attributed to the divine Being.

A scriptural contradiction may be pointed out as follows from the

above arguments. We have to conclude that there are deeds to be
experienced even in the pure world which go by the name suddha
adhva i.e., the effects of the pure maya. But it is said that the vijnana

kalas have only one mala, whereas the pralyakalas and the sakalas

have two and three nulas respectively. Also it is said that there is no
karma in the pure worlds. But a deeper study of the scriptural works
will enable us to see the real significance of the sayings which lead to

no such contradictions. In the Pauskara it is said that there are
evolutes from Time onwards to earth even in pure maya as in the
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case of impure maya. But those evolutes are pure. From this it

should be concluded that all the evolutes that are attributed to the

impure maya are existent in the pure maya as well. But they are pure

in nature.

Further it should be understood from the following dictates that

even in pure maya there are pure deeds. The following are dictates

of the Agamas. (1) Those that chant the appropriate mystic syllable

which will lead them to the worlds in the pure maya and those that

worship the mantreswaras, the vidyesvaras, the sadasivas and others

will attain the worlds. (2) The deeds are of five kinds namely the

worldy, the vaidic, the adhyanmika, the adhimarga and mantra.

Because of their qualitative difference ofbeing pure, mixed and impure,

they are respectively superior to one another and are included in the

five kalas nivrthi inwards and will yield the pure, mixed and impure

experiences respectively. The expression that * There is no deed in

pure adhva * should be taken to mean that there is no impure deed in

that locus. Unless we take it to mean thus it will be contradictory

to the above Agamic dictates.

The question may be raised that the good and bad actions of an

individual are alone considered to be the cause for the pleasure and

the pain for the person and to suppose a potential state of the actions

done by a person,
4

apurva ' is not necessary. The answer is that the

actions like the performance of a sacrifice have an end to them, but the

results of such actions are experienced only after a passage of time.

So it is necessary that there should be something which causes the

result which comes after a lapse of time. So it is supposed that as

soon as the kinetic form of an action disappears, it gives rise to a

potential form of it and that potential form is called apurva or sancita

and that causes the experience due to the action. Sancita is also

called punya and papa, the good and evil results of action. The

experience take the form of pleasure, pain etc. Apurva means the

invisible.

It may further be mentioned that the posterior non-existence

of the sacrifice etc. as soon as they disappear will remain and cause

the experience due to the actions and the supposition of the existence

of apurva is not necessary as it is against the principle of parisimony.

As all non-existences are not operative it is necessary that the

potential state or apurva of sacrifices should be supposed.
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It may also be advanced that as every action that is performed

by a devotee results in the satisfaction or happiness of a deity which

presides over that action and as that satisfaction or happiness persists

long after the performance of the action, the satisfaction or happiness

of the connected deity alone may be supposed to produce the results

of action ; it is unnecessary to suppose the existence of sancita. Even

this is not admissible, for as soon as a person is satisfied he will

produce the results of that satisfaction. It is not necessary that that

satisfaction or happiness should take time to produce its results.

So it is absolutely necessary that we should posit the existence of

the potential state of an action as soon as it disappears called

apurva.

After these considerations one may be led to think that instead of

supposing the existence of some other thing called apurva, the action

itself may be supposed to exist till it fructifies. But the manifestation

of any action is supposed to last for two moments only. After the

second moment the action is supposed to be unmanifest. Well said,

our idea of apurva or Sancita is only the potential state of an action

which last even after the disappearance of its manifestation. This is

the final conclusion.

It was said while dealing with the theory of the effect being in

the cause, satkarya vada, that it is only the potential form in which
a thing exists after the disappearance of its patent form is the thing's

destruction. This may be remembered as this principle runs through
out this philosophic system.

The moral codes express that the sin is also the result of failing

to do a thing at the proper time ordained for it, in that case there is

nothing patent to become potent after its disappearance. There
can be no destruction to inaction as there is in the case of an action.

Scriptures speak of the sin only in the case of failure to do a thing
at a particular point or duration of time. When the point or duration
of time passes away, the failure to do a thing in that point or duration
becomes destroyed and the destruction of the time remains in a
potential form which yields the result of the failure. This is the proper
answer for such a question expressing doubt.

This deed or work which has been dealt with so far has three
states. The first state is named agamiya, when it is being acquired
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This is acquired by the means of mind, word or body, through the six

principles of the environment letter etc. The six principles of the

environment are the letters, the word and the mystic spells, the

evolutes, the loci and the kalas (varnam, padam, mantra, tattva,

bhuvana and kala). Agamiya is the manifested organ state of the

deed. Then it remains in an unmanifested or potential form till it

matures. Here it is called sancita or good and bad deeds. It remains

attached to the mind of the individual in the material cause of the

world and causes the future status, age, and experience of a person.

The deed which causes the status of a person is called janaka, that

which causes the age is called taraka, and that which causes experiences

is called bhogya. It should be noted that apurva or sancita is the

synonym of the good and bad deeds (papa and punya). When it

fructifies it is called prarabdha and the experiences issue through

oneself, or through the others or through nature. These means of

experiences are respectively called adhyanmika, adhi bhautika and

adhi daivika respectively. The six principles of environment will

be clarified in the third thesis of this aphorism.

Verse 24 of Jnanamrtam gives a list of actions that are to be per-

formed with the mind, word and deed. The following is the trans-

lation of the verse. The activities of the mind are faultless perception,

mercy, forgiveness with patience, absence of greed, gratefulness,

uprightness, impartiality, dignity, absence of envy, absence of

avarice, kindness towards suffering living beings, wishing to others

happiness, fortune, greatness and personal beauty even to a greater

extent than one's own.

The activities that can be performed by word are as follows :

—

They are exposition of ethical principles, absence of backbiting, truth-

fulness, learning scriptural works, refraining from evil words, uttering

kind words, avoiding harsh words, exposition of philosophical works,

speaking humble and useful words, non-swearing and avoiding cunning

words.

The deeds that can be performed by means of the body are doing

penance, discriminate charity, generosity unforgetfulness in one's

duties, worship of deities, performing oblations, maintaining good

conduct and character, not keeping company with men who kill

animals for their food, not committing killing, theft, lust, false-hood

andnon-addiction to liquor, mastery of sense organs, showing kindness
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even to the worst enemy, hospitality, rearing grooves of fruit and

flowers, having the manliness to consider women other than one's

wife as mothers, deepening water reservoirs, digging wells, poor

feeding, maintaining monasteries where men practise religion and

connected learning, raising temples etc.

Refraining and avoiding the opposite deeds also are classed as

good ones.

These deeds are attached to the mind of the doer and during the

time of dissolution it will bo attached to maya into which the mind

dissolves and during the time of reorigination, it will cause the

organism and the instruments etc. of the person.

Also this deed is classified into five kinds. They are the secular,

vedic, adhyatmika, the transcendent and the mystic. Of these social

service such as providing drinking water, cool shades etc. to the

strangers are called wordly deed the secular, and they enable a

person to have experiences in the locus under nivrtti kala.

The second kind is called vedic deeds and it orginates by the

performance of sacrifices etc., which are enjoined by the Vedic works

and cause experiences in the loci belonging to pratistha kala.

The third kind is called adhyatmika and it is originated by doing

worship and observing asceticism etc., enjoined by the Vedic works

and causes experiences in the loci included under Vidya kala.

The fourth kind is described as the transcendent one (adhi marga)
and is acquired by Yogic practices and it leads to experiences in the

loci included under Santi kala.

The fifth is called the mystic one (mantram) and they are acquired

by wisdom practices such as concentrating on mystic spells and they

lead to the experiences in the loci included under santyatita kala.

Of these the first and the second kind are called impure deeds
since they lead to experiences in the impure loci which are included

under nivrtti and pratistha kalas. The third kind is called the
mixed deed as it leads to the experiences under the mixed loci

included under Vidya kala. The remaining two kinds are called

pure deeds as they lead to experiences in the pure loci that are
included under santi and santyatita kalas.



mApXdiyam 155

Among the teachers there are two opinions. Sivaprakasam says,

that the deed is eternal because it origintes in its destruction (Siva-

prakasam- 16). It means that the three kinds of deeds namely, that

which is done (agamya), that which is accumulated (sancita) and that

which is fructified (prarabdha) are respectively the cause and effect

of one another as the one has its origin in the destruction of

the previous one. Also the fructified deed leads to future deed

agamya. So the eternity of the deeds is one similar to the continuity

of floods and not like the eternity of the prime Being or the individual

selves.

The eternity consists in its continuous existence as in the flow

of the floods.

On the other hand there are also scriptural expressions such as

follows : Tiruvarutpayan says, ' The prime Being, the individual

selves, the spiritual darkness, the deed and the two kinds of maya,

these six are eternal entities.' Jnanamritam also says that ' the deed

is eternal as the spiritual darkness and the material cause maya.'

Also any effect should have necessarily the three causes namely the

material, the instrumental and the efficient one. So there is another

enlightened opinion that the original cause which is called root deeds

(Mula Karma) should be eternal even like the other eternal verities.

Of these teachers the Tamil grammarian Tolkappiyanar holds the

opinion that there is the original deed called Mula Karma. In an

aphorism of the second chapter of his work, he speaks of the eight

causal principles of an action. Of these he mentions the deed itself

as one of the causal principles.*

So the potential form of singing is to be taken as the cause or

the causal state of the actual singing. Hence we have to conclude the

causal deed exists eternally even as the other verities such as the prime

Being etc. are.

The existence of maya

Since the existence of the deed is established, it easily follows

that the maya to which the deed is attached also exists. It is a well

* When a man sings, the action of singing itself is taken to be one of the

causes of the singing. It is explained as follows. We may say that the man
does singing, here singing is the object of doing. The object should exist

in a potential form before it manifests in the kinetic form.
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known principle that action and quality cannot exist independently.

But they will be seen in conjunction with a substance. Maya is the

substance to which the deed is attached.

If it be so, it may be objected to on the following lines. It is a

well-established principle that the cause and its effect should co-exist

in the same locus. It is only the individual self that experiences both

pain and pleasure, which are the results of the deed. So the locus of

the attachment of the deeds is the individual self and not maya. But

it is not so.

Even in the opinion of those that hold this view, it is an accepted

fact that the deed performed for the sake of a departed ancestor by

son attaches to the performer and does good to the departed self.

The father performs certain ceremony called jata karma at the birth

of a son. This ceremony attaches to the father and does good to the

son. So the well known principle that the cause and effect should

co-exist in the same locus will apply only to those things which are

not governed by the scriptural dictates.

The cultivation of the land by the farmer does not attach itself to

the farmer, but attaches itself to the land and does good to the

farmer. Also the deed which has origin and destruction is non-
sentient and it should attach itself to a non-sentient thing not to

the self which is sentient. The pain and pleasure which are the

effects of the deed come to a self only through the effects of maya.
For all these reasons it is established that the deed attaches itself

to the maya and not to the individual self. So the existence of maya.
will be evident.

The nature of Maya

1
. Refutation of the view that void is the material cause ;

The nature of maya is held in various ways by various schools of
thought. Let us examine those ways in detail.

One of the schools of thought belonging to Buddhism
(Madhyamika) holds that the material cause of the world is mere
void. We also experience a rain of dust coming from the void which
is the sky. A conjurer produces various shapes at his will. Saint
Manikkavasakar in verse (66 of Tiruvacakam) says that the Lord
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produces plants without seeds. Tininavukkarasar in his hymn on

Tiruvarur sings of the Lord that He produces shoots without seeds.

In the second aphorism Meyakandar speaks of the two deeds, but he

does not mention the term maya in that aphorism. So it is possible

that void is taken to be the material cause of the universe. But it is

not so. We have already said that the effect should always be implied

in the cause. It is said in scriptures that the evolute earth extends to

a distance of 100 crore yocanas. So though the earth may not be

present in its manifested form in the sky its presence in the unmani-

fested form is accepted. So the rain of dust does not come out from

the void. Even the conjurers are able to produce things from their

appropriate material causes alone. So their action does not con-

tradict with the theory that the cause has its effect in an unmanifested

form.

Again the author of the aphorism speaks in the section dealing

with the results (payangal) of the separation from the residual effects

of mala, maya and strong deeds. (Mala mayai tannodu valvinai

inre—Aphorism 10). So his intention of speaking of maya implicitly

even in this aphorism cannot be questioned. He does not express the

word maya simply because it can be understood from the term,
1
because of the two deeds \ and from the theory of cause implying

its effect, which was dealt with in the first aphorism. So it should be

concluded that maya alone is the material cause of the universe. The

intention behind the scriptural utterances by Manikkavacagar and Tini-

navukkarasar have already been dealt with. It was said that they

referred to the first creation of the world where the individual selves

have no deeds performed. There is also the alternative construction

to the saying by Manikkavasakar. The expression may be taken to

mean that the prime Being makes His appearance without any seed

i.e., He takes up the form from his own potency of grace. There is

also another saying ' vittinri vilaindadu
9

(it has grown without the

seed). The same meaning may be attributed to the expression made

by Tininavukkarasar. To give an interpretation which is contra-

dictory to the Siddhanta school of Philosophy is not proper.

Also the word seed may be taken to indicate only the material

cause instead of taking it to mean cause in general. In that case we

may give the following interpretation. All the seeds that are found

in the world are limited by time and place so that they cannot be

11
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obtained without effort and search on the part of those that require

them. They are also separate from the persons who desire them.

In the case of prime Being, the material cause is not like that. It is as

eternal and all pervasive as the prime Being Himself and is in together-

ness with Him being pervaded by Him and depending on Him.

From such a material cause the primary Being creates the universe.

Hence the expression differentiates between the material cause used by

the prime Being from the material causes used by wordly men.

It is explained in the commentary of Brahma sutra by Srikantah

that this is the intention behind the utterings of Sivapurana. When
they say that the primal source has created the universe without the

material cause even like the yogins and the siddhas. This also removes

the objections raised by those that aver that the prime Being is the

material cause of the universe.

If we require the prime Being to have a material cause to its crea-

tion the material cause may not be obtainable sometimes and so the

prime Being will be unable to perform its creation and thus it will

land the primeBeing with the difficulty of inability to produce. In

order to throw light on all these things Saint Umapati said in

Sivaprakasam, ' if it be objected to by saying that the prime Being

cannot do its functions without the material cause and will be con-

fronted with inability, the material cause maya is eternal even as the

prime Being and the latter will make manifest the things implied in

maya, the material cause . Serious thinkers will not say on this

account that the independence has been bestowed on the prime Being

by the material cause.

2. Refutation of the view that the primal atom is the material cause

From the above the listener may agree that void cannot be the

material cause. But among the Buddhists the sections that advocate

the aggregate theory of atoms and the naiyayikas hold the primal

atoms as the material cause of the universe. Even those that advocate

maya as the material cause believe in a subtle state of things to be
the material cause. The word anu or the primal atom is a synonym
for subtlety. For these reasons it may be said, that it is incongruous to

postulate maya as something different from the primal atoms. If it

be said so, the following reasons lead us to the contrary.
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Atoms that are ordinarily seen in a bundle of rays ofthe sun have

their own parts. There is no valid source of knowledge to postulate

the existence of primal atoms that are subtler than they. Even if

there be a valid source those things that are insentient and many are

effects and they should have a cause subtler than they. The word

gross is used to describe effects which are perceived as many and

limited by space and time . When these things disappear they become

one, pervasive and invisible. So they are said to be subtle. Simply

because of the usage of the word subtle, we cannot say that the primal

atoms are the material cause of the world. So it should be held that

maya alone is the material cause. If the primal atoms are not taken

to possess parts in themselves it will be contradictory even to the con-

clusion of the naiyayikas. They say that two primal atoms when

they contact partially become one double atom. Here one may ques-

tion them whether the contact which they speak of is whole or partial.

If they say the contact is a whole one, then it is contradictory to their

definition of contact that it is a relation which implies pervasiveness

and non-pervasiveness (avyapya vritti saiyogam). They should

reply that they touch each other at one part and have no contact at

the remaining part. From this reply it follows that even primal atoms

have got parts in them and so are effects only.

3. Refutation of the Sankhya view that Prakrti is the Ultimate material

cause :

As it is accepted generally by all that prakrti which is considered

to be the ultimate material cause of the universe, it may be accepted

as such. To say that there is some other thing called maya to be the

ultimate material cause is not supported by valid reasoning. Thus

the objection may be raised.

According to the Sankya, the three qualities which are unmani-

fested and are in equilibrium is what is called prakrti. In that case

it is subject to origination and destruction and hence it should have its

own material cause. So it is not proper to say that prakrti is the

ultimate material cause.

If it be so, according to Saiva Siddhanta, it is only the unmani-

fested state that is mulaprakrti. So it is one only, and origination

* and destruction cannot be attributed to it. Hence what is the objec-

tion to considering it as the ultimate material cause of the universe ?
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Well said. The subtle state of the five elements is tanmatra. The

ego (ahankara) is subtler than tanmatra. The intellect (buddhi)

is subtler than the ego. Mulaprakrti is still subtler. The evolutes

kala etc. are subtler than mulaprakrti and maya is subtler than kala

etc. So prakrti which is grosser than kala etc., cannot be viewed as

the ultimate material cause. It is the material cause for things that are

grosser than it. It cannot be considered to be the ultimate material

cause since it is the effect of the evolute kala which is subtler than

prakrti.

If it be so, suppose mulaprakrti is subtler than kala etc. and maya

is grosser. What is wrong in such an assumption ? It is not so.

Even if it be held so, there is no speciality in assuming two ultimate

things as being existent maya and mulaprakrti. There is no specific

advantage in differing in nomenclature only. The derivation of maya

is as follows.

Ma means involution, Ya means evolution. So, that which is

the cause for all effects which resolve themselves and from which all

things arise is called maya. So the ultimate cause which is the subtlest

of the things conceived is maya. This is the conclusion arrived at

from the derivation of the words.

4. Refutation of the view that Brahman is the material cause :

The view that void or primal atom or prakrti is the material

cause of the universe is opposed to the dictates of the Vedas. So
to hold that they are not the material cause will be admissible. But

the Brahma vadins say that the Brahman is the material cause of the

universe is commonly accepted by the Vedas and other scriptures. So

this view seems to be admissible. The conclusion that this view is a

commonly accepted one can be seen from the dictates of the upanisads

(Mundaka 1.1.3) that He, who realises Brahman realises all. It is

said in the 1 1th book of Tiru Murari, Koyil nanmani malai, stanza 24,

which follows the Vedas :
* The movable and the immovable things of

the universe originate from you and have their end in you even as the

foam, the waves, the confused whirling of the water and the drops of

water which are big and small and countless have their origin and end
in the ocean itself.

In Tiruttandakam and other scriptures it is said that the Lord
stands in identity with the earth, water, fire etc. Even in the works
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of Karaikal Ammaiyar it is sung, * The knower is Himself, the Agent

who makes it known is Himself, the knower who knows in the form

of knowledge is Himself, the Reality which knows is Himself, the

expanded universe the earth, the sky and everything is Himself. This

is uttered with emphasis. In this manner the same thing is uttered in

many places. So it should be concluded that the Brahman is the ulti-

mate material cause of the universe. If it be said so it is to be refuted

for the following reasons.

It is an invariable law of Nature that all the qualities that are in

the cause should also be in its effect. So the universe which has its

origin in the sentient Brahman should also be sentient. But this is

not so. The world that originates is insentient. It may be pointed

out and said that curd which has its origin in milk does not possess the

quality of the milk.

The straw and the husk that have their origin in rice do not possess

the qualities of the rice. The grass which has its origin in its root

does not possess the quality cfthe grass root. The scorpion which

originates from cow-dung does not possess the qualities of the dung.

The cobweb which has its origin from the spider does not possess the

qualities of the spider. So the invariability of the quality of the cause

and the quality of the effect fails. So it may be said. But it should

be made known that the intention behind the assertion that the quality

of the cause should be invariable from the quality of the effect is that

the qualities of the cause and those of the effect should not be contra-

dictory. It is a general truth that the quality of one thing cannot be

the quality of another thing. The qualities of the effect should be

such as not to contradict with the qualities of the cause, they should

be similar. So in the examples cited the principle of invariability does

not fail.

The cause for the cobweb is subtly in the stomach of the spider.

The body of the scorpion alone has its origin in the cow-dung. Further

these are all different kinds of the way of birth- So there can be no
doubt in these cases. Further it is said in the Vedas, (know Maya
to be the material cause and the owner of the maya to be Maheswara'

Svetasvatara IV. 10).

The terms prakrti, material cause, upadana, inherent cause,

samavayi karana are synonymous. Brahman is not characterised
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at any place as the material cause in the Vedas. The above expression

in the Svetasvatara upanisad is contradictory to the views of those that

hold Brahman as the material cause of the universe. So it is only the

maya, and not the Brahman that is the material cause of the universe.

The following view may also be advanced. From the above

statement it is known that maya is the material cause and from the

scriptural statements that had been pointed out above, we come to

know that Brahman is the material cause. So it is proper that

Brahman and Maya taken together may be considered to be the

material cause. The appropriateness of this view is strengthened by

the following expressions in Tiruvacakam. Tiruvacakam says,

' Salutations to Him that is in the form of five of the earth- Saluta-

tions to the four that are in water. Salutations to the three in fire.

Salutations to the two in air. Salutations to the one in the space \

It is also said, The Lord has settled illumination in the Sun. He has

placed coolness in the beautiful moon. He has created heat in fire.

He has made the sky such as to mingle with all other things. He has

made air to be moving. He has placed sweet taste in water which is

capable of producing shade. He has expressly placed solidity in

the earth. This way he had placed crores of qualities in the respective

things. If it be said so the answer is that this is not the way in which

they are to be construed. It should be made clear when it is said that

both Brahman and maya are the material cause whether the intention

is that both the things combine together like the two fibres that make
one rope and become the material cause, or as in the birth of a body,

where body alone undergoes change and the self appears to suffer

the change along with it. Maya alone is the material cause, but the

Lord being qualified by maya should also be considered to be the

material cause.

If it be said that both maya and the Lord act together and become
the material cause, it is not admissible, for in that case it should be
admitted that the Lord also undergoes change even as the maya,
which is contradictory to the scriptural dictates that the Lord does
not undergo change (nirvikari). For the same reason the view that

the Lord is the material cause as being characterised by the maya is

also untenable. For, when we say that the individual self being
characterised by the body undergoes change, it is admissible ; if in the

same manner, we state that Lord is also the material cause since He
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is characterised or qualified by the maya, we should admit that the

Lord also undergoes change- This is because being characterised or

qualified is not any other thing than either the quality, or the qualified,

or the relation between the two. In that case it is contradictory to the

saying that the Supreme Being is immutable- If the meaning of the

word characterised or qualified is taken to be something other than the

three things mentioned, it is impossible for anybody to assert that the

Lord is the material cause.

Also, as there is no illustration to show that the Agent and the

material cause are the same, it cannot lend itself for inferential proof.

So it may be said that the verbal testimony is stronger than the in-

ference. This is not a proper answer to the issue in question, for

inference will not contradict scriptural authority. If, in some cases

they are contradictory, then inference will lose its validity in all places

and will lead to the conclusion that inference cannot be taken to be a

valid source of knowledge. In that case the propositions, the grounds

and the illustrations that are given in this work will become futile.

In cases where scriptural knowledge seems to be contradictory, it

is only with respect to the inference that the strong and week points of

the scriptural knowledge should be determined. The place of

inference consists only in this fact. So inference cannot contradict

with the scriptural knowledge. It is a means to determine whether

the intention we ascribe to a scriptural satement is correct or incorrect.

As the above two cases are not admissible and as there is no way

of answering the question the following may be said. Maya alone is the

material cause. But as the Lord is the main support and combines

with it and acts by His will power which is immutable taking it as His

locus, He also should be considered to be the material cause. In

that case since the Lord does not undergo any change, to say that the

Lord is the material cause is significant only in expression. So is

the same as our conclusion. Even Srikantha who says that the Lord

is also the material cause since He is qualified by the maya is of the

same view. He deals elaborately with the question and arrives at

the same conclusion. It can be seen in Sivaditta mani dipika also at

the end of thejanmadhi karana. It should be understood that though

the school of Sivadvaita does not contradict the view of Siddhanta

Saiva, yet, it contradicts it in expression. So the school is placed as a

separate one .
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The same thing can be understood by the refutation of the school

in the following words in Sankarpa Nirakaranam.
4 You have

accepted the twenty-two evolutes in addition to the fourteen which

all other Vedic schools accept. You also accept the five states of

consciousness for the individual self and three elements of bondage,

the individual self as well as the Lord. In contradiction to what you

have accepted you assert that in the state of release there is one only.

Your nature is like that of a blind licentious man who considers the

mother, the wife, the servant maid and the sister as belonging to one

category. If it be said that without mutability the efficient cause

may be taken to be the material cause because of some relationship,

then it can be equally asserted that the potter also is the material cause

for the pot likewise. So, what is the gain in adhering to the distinc-

tion only with respect to expression.

If it be so, it may be asked what the meaning is of the expression

that a man who knows the Absolute Being knows everything. It is

said in the fourth thesis of this aphorism that the world is the posses-

sion and the selves are the bondmen of the Supreme. So if the

nature of the Master is known, the servant, the material cause and the

instrumental cause are included as His subordinates in the characteris-

tics of the Lord. So the nature of the selves as well as the worlds will

be clearly known. This is the meaning of the saying that the knower
of Brahman knows all things.

It is also answered by some that the expression is used in con-

sequence of the importance and the fruitfulness of the action, even

as we say that a knower of the king knows his ministers and others.

The expression that the effective world has its origin and its end
in the Lord, is said because the Lord is the main support ofthe material
cause. There can be no objection that in the simile the foam, waves
etc. which arise and fall in the waters are said to have their origin

and end in the ocean, which is the space which contains the waters of
the ocean. It should also be known that there can be no question

with regard to the statements of Ninratiruttandakam etc., because
they are made to refer to the relationship ofthe world with the Supreme
Being namely they are one, different and together with the Supreme
Being.

If it be so, the following question may arise. In the first thesis

of this sutra the first line was interpreted as so to give the relationship
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between the sentient world and the supreme Being. But here the same

thing is quoted when the relationship between maya and its effects

with the Supreme Being are being considered. This may be sup-

posed to be improper. The relationship of the supreme Being with

the individual selves which are dependent upon the supreme Being is

given in the first thesis. On that account the relationship of

the supreme Being with maya, deeds and effects of maya which are

dependent on the individual selves will be obtained without expres-

sion. So the transference should be considered to be proper. With

this intention the author of the tertiary has sung as follows.

4 The nature of maya, the effects of maya and the continuing

deeds is darkness if the spiritual impurity characterises the individual

self. Their nature is illumining if the individual self is steeped in the

light of grace.'

There are some among the Saivites that do not know this truth and

say that there is no relationship between maya and the supreme Being

and that there is only the presence of the supreme Being in maya and

so the supreme Being is not the support of maya and maya is an inde-

pendent entity. They unconsciously fall in line with the school of

Pasupata and give the interpretation of the above stanza in their own

way. It should be noted that here is relationship between the per-

vasive and the pervaded and that the pervasive is the locus and the

pervaded is a thing supported by the locus. Saint Meykandar has

cited the comparison of the ocean, water and salt to pervasive entities.

It is only to point out that there is the relationship of the pervasive

and the pervaded ones and the locus and the thing supported by the

locus that the simile has been used. Even though the root impurity

anava is a pervaded one, yet as it is an inimical one even as darkness

to light there is no relationship between anava and the supreme. There

may be people who may say that maya also is the opposite of the

supreme Being. But it should be noted that in Sivaprakasam it is

said that anava and maya are opposites and they are like darkness and

light. In Sivajnana Siddhi it is said that maya is a potency to the

supreme Being. In Sivajnana Bodham it is said that maya is depen-

dent on the feet of the Lord as its evolutes are the possessions and the

selves are the servants of the Lord. These scriptural expressions

will be contradictory to the view that there is no relationship between

maya and the supreme Being.
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Also it is said in the second aphorism that the world is the thing

possessed and the selves are the servants of the supreme Being. The

effects of maya such as the earth, water, fire etc., are the embodiment

of the supreme Being along with the individual self. So the relation

of the supreme Being with the individual self also exists betwen the

supreme Being and the effects of maya which are pervaded by the

individual self.

Still since the individual self is of the same class as the supreme

being in as much as it is held to be an intelligent entity the relation

with the supreme Being of the individual self has got a special signi-

ficance. If it be asked what the relation between the prime Being

and the individual self, whether it is conjunction, inherence, tadatmy

a

(the same thing acting as two) unity or svarupa (identity), the question

will be answered in the sixth sutra. Hence the same relation that exists

between the prime Being and the individual self holds equally good

between the prime Being and maya and the deed.

If it be so, it will not be proper to call maya and the deed as

principles of bondage, it may be objected to. If such an objection

arises, the answer is as follows :

If the individual self is bound by a mala and is called pasu,

maya and the deeds which are pervaded by the self are called bondage

(pasa) even as the potency of the Supreme Being is called the potency

of obscuration (Tirodanasakti) and if the self is freed from mala,

gets rid of the name Pasu and is in conjunction with the Light of grace,

maya and others which are pervaded by the self get rid of the name
bondage (pasa) even as the potency of obscuration (Tirodanaiakti)

and reign supreme as Light of grace.

The characteristics of the verities in Saiva Siddhanta are called

general or relative (True or real) according as they are dealt with in

respect of the state of bondage or the state of release. This was
explained while expounding the Introductory stanza. So the above

answer will not be taken to be indefinite or doubtful as the Syadvada

of the Jains. Tiruvarut payan, st. 8 of the second chapter dealing

with the nature of individual selves, puts the question, ' Are there not

things on the earth that are dark in darkness, and luminous in
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splendour* ?
' This was with the object of providing illustrations to

show that such things cannot be called indefinite as in the case of syad

vada.

The explicit meaning of the stanza of Sivaprakasam, commencing

with the words 'Maayai ma maayai maayaa' is that maayaa, maayeya

and the deed will stand even as the self stands in relation with the

primal evil or with grace. This can be seen from the continuity of

sense from the previous stanza and from the expressions used in the

stanza.

If it be so, * what is the import of the continuity or the sequence \

it may be inquired into.

The previous stanza ends with the saying, ' Wisdom capable of

enabling one to attain the highest value is the only wisdom (inde-

pendent wisdom) they will say ' (Nannalam pera nirainda naname

nanam enbar). Here the particle (alone) does not indicate emphasis

for there is no doubt whether that wisdom is wisdom or not ; for the

same reason it does not imply a question (or interrogation). If it

be taken to be silent without conveying any meaning, to assert

that wisdom is wisdom is mere repetition (redundancy). Since other

shades of meaning ofV as well are unsuitable, the meaning of distinc-

tion (pirinilai) only is to be attributed, and the wording is taken to

mean that the wisdom of the Supreme that confers the highest good

alone is independent and not the other two wisdoms which respec-

tively are egocentric (pasu Jnanam) and manifested by the material

evolutes (paasa Jnanam). So the next stanza, beginning with the

words * maayai maayeyam', purports to give the nature of the two
kinds of wisdom. This is done by indicating the nature of the sentient

and insentient things that possess the two kinds of wisdom (chit

jadangalin tanmai). Also it should be noted that the stanza in

question qualifies the supreme, independent wisdom by the clause,
4

which is free from the qualities of the good sentient and the insentient

'

(Nar cit jadangalin tanmai taavaa). Of the two kinds of wisdom,

the nature of the egocentric (pasu jnanam) was already given while

dealing with the nature of self. So it was merely referred to and

* The crystal, the eye and the sky are dark in darkness and luminous
in splendour: like wise, the self assumes the nature of the verity which it

contacts. It is pasu when in contact with mala and is Siva when in

union with Siva.
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the other wisdom (paasa jnana) is clarified by giving the nature of

wisdom of the self. In order to give the true nature of maya etc., by

illustration, the general (or relative) nature of them is also given. It is

said that if the self is under the influence of delusion caused by mala,

the three things will be mere darkness and if it be under the influence

of the Light of grace, they will be luminous (marul enin irulaay nirkum,

arul enin oliaay nirkum). Thus the distinction is enforced with the

implication that the egocentric wisdom is not independent and the

wisdom due to the material adjunct is not wisdom at all by itself. So

the widom due to Light of grace, the divine wisdom, alone can be said

to be independent. In other words, Sivajnana alone is independent,

for what is called the wisdom of the self depends upon the elements

which influence the self. The elements are the mala or the Light of

grace, what is called the wisdom due to the material adjuncts (paasa

jnaana) is not wisdom by itself, for the material adjuncts act either as

darkness or Light according as the self is influenced by mala or Light

of grace
;
they are subservient to or pervaded by the self.*

But there are people who interpret the stanza as giving the nature

of tirodhana sakti (obscuring potency) and they give the meaning as

follows : The obscuring potency will act as darkness when the indi-

vidual self is under the influence of evil principle and it will act as

light when the individual self is under the influence of the Light of

grace. This interpretation has no connection with the import of the

previous stanza. It is the intention of the author of Sivaprakasam to

expound and enforce the meaning of the distinguishing particle ' e
*

(alone) in the previous stanza.

Since this truth did not dawn upon them, they considered the

difficulty of giving the nature of maya, its effects and the deed under

the caption, the truth of illumination (jnanavaymai). So they made
maya, its effects and the deed as qualifying adjuncts to the individual

self and understood without any connection, the obscuring potency

as the subject of the sentences.' The nature of the obscuring potency

has already been dealt with by the author in stanzas 8 and 36. So this

kind of interpretation is a false one. The ideas conveyed by the

author are already (1) as the obscuring potency contributes towards

the maturation of the evil principle, it is also referred to a evil principle

* The commentator takes great pains to bring out the real implication of
the expression of Umapati Sivam.
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and (2) the obscuring potency of the Lord which acts with anger

against the evil principle at first transforms itself into the soothing

grace. So to repeat the same thing in the above stanza is not proper.

The same meaning may be derived from the stanza by taking marul as

the version in both the cases and taking the word ' maya ' to mean

differently. But, even in that case, the same idea has already been

expressed by the author as already indicated. So the interpretation

is an incorrect one. It should be noted that the author will not repeat

the things mentioned in the general section in the special section

also. But it may be pointed out that the nature of the states of con-

sciousness of the individual self, and the nature of the sell are dealt

with in both the sections, general and special. But the distinction

between the expressions should be carefully understood.

Now coming to the main point it may be objected to by saying

that the potter is not the main support of the earth which is the material

cause of the pot, whereas in the original case where the potter is given

as the thing compared, the Supreme Being, is the main support of the

material cause of the universe. Here it should be noted that in all

cases of comparison it is only a part of the nature of the original thing

and the thing compared will be common. Both the things will never

be identical. As the common thing is only a partial one different

things are introduced as illustration to establish the different natures

of the original thing.

If it be so it may be asked what the appropriate comparison is

for the truth of the agent, being the main support of the material

cause. Well said. It is well known that the bodies of the parents

are the main support of the sperm and the ovum of them which are the

material causes of the bodies of children and the parents are the agents.

The main support of the material cause of the cobweb is the spider

which is the efficient cause. To take an example from the epic poem
of Skandam, the main support of the bodies of the army of the celestial

beings that issued forth from the mother Goddess named Kali the

efficient cause, is the body of the Goddess. This way a number of

illustrations may be cited. By the same proposition the schools

such as Pasupatas are also refuted.
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Maya vada

(The theory of indeterminable nature ofmaya advanced by

the absolutists)

The absolutists say that maya is neither real nor unreal, but it

is indeterminable. Even the name maya means that it is something

illusory- The word is derived from ya ma sa, which means that

which disappears when inquired into is maya. From such an indeter-

minable maya, the intelligent prime Being is reflected as in a mirror

which produces virtual image.

When such an image is produced, that image appears as the

universe consisting of earth, water, fire, air etc. even as a rope appears

to be a snake and mirage appears to be water. As it is so, the universe

is only the illusory appearance of the prime Being.

That maya is indeterminable does not merit the seriousness so as

to be considered a thing to be refuted, for the following reasons.

First of all it is not the view of any one of the accepted schools ; there

can be nothing to cite an example to show that a thing can be neither

real nor unreal. So it is not possible to establish the truth by

inference either, as there can be no analogy to be cited and a

thing which cannot be established by inference can neither be estab-

lished by verbal testimony. Also in the case of mirage appearing to

be water it is only water that is false and the mirage which exists

cannot be said to be indeterminable. So it cannot be given as an

illustration for proving the universe to be indeterminable. Those

who hold the view of transfiguration will say that it is only the

appearance of one thing as another. But it is only an unreal thing

that seems to be another by similarity. The universe is real and the

reality is determined by all the valid means including perception. So
how can such a universe be taken to be the transfiguration of the

intelligence that the prime Being is. This reason also will establish

that it is wrong to suppose that maya is indeterminable, for if maya
is indeterminable the universe which is its effect should be a void.

The reality of the universe may be objected to, for the following

reason. If the universe is taken to be real on the basis of perception

the reality can be established only with respect to the present time.

Perception cannot establish the reality of a thing with respect to all
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the three times, past, present and future. Also since perception takes

the affirmative form, that this is a pot, this a cloth etc., it does not

show a thing in the negative form as this is not cloth, this is not pot

etc. So the difference cannot be perceived unless the non-difference

of a thing is understood. Thus perception ceases to be a valid means

for establishing a universe possessing difference.

If it be attempted to establish perception as the valid means of

knowledge of the universe of difference on the basis of the common
acceptance of all men that the cloth is different from part and pot is

different from cloth, it is not proper. Because such a perception is

determinate and all determinate knowledge is delusive. Since

perception is not the valid means for establishing the existence of the

universe of difference, inference cannot be the valid nuans either,

for there is no room for finding a reason which is concomitant with the

conclusion. Since these two fail to be the means of establishment,

verbal testimony will also be of no help. Even those that accept the

determinate perception as a valid means must hold that unless there

is the knowledge of non-difference there can be no knowledge of

difference, for there is no negation of a thing, unless it is obtained

previously.

Since it is so, the awareness of non-difference which occurs at

first must be taken to be valid. Since that is valid, the awareness of

difference which occurs later is not valid, for it depends upon the

former. Since the awareness of non-difference is obtained by

perception, the following inference and the verbal testimony which

asserts the non-difference of the universe are also valid. The inference

is as follows :

—

The pot is not different from cloth, for it is a substance, even as

a piece of cloth.

For these reasons, the vedic sentences, which imply difference

declaring such as those the existence of sky, air, fire, water etc., are

contradictory to these valid means and so should be considered to be

of courtesy usage not significant. Since there is no valid means for the

awareness of difference, it follows that there is no object of such an

awareness of difference. Supposing that both the valid means of

awareness and its object are existent, what is the relationship between

the object and its awareness. Is it the relation of oneness ? or the
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causal relation ? or conjunction ? or inherence ? or a different one ?

If such a question is raised, no proper answer can be made.

The relation of oneness is that in which the same thing seems to

be two and act inseparable. If such a relationship of oneness is

attributed to the awareness of the pot and the pot itself, the pot should

exist within the mind even as the awareness is. But the pot is objec-

tive and the awareness is subjective. So the relationship of oneness

is not applicable to them.

If the causal relationship is attributed to them, as the cause and

its effect are co-existent it is not proper that one is absent while the

other is present. But in the state of dream there is the awareness of

pot etc., and there is no pot etc. For the same reason conjunction

and inherence cannot be attributed to them. If it be said that the

relation is that which exist between the object and the objectifying

awareness, we cannot exactly know what is meant by an object. So the

relationship between the awareness and its object is not obtained.

Hence it should be held that the universe of difference is not known
to valid knowledge and is untrue. Since the universe is untrue it is

proper to hold that its material cause maya is indeterminable. This

way the absolutist will argue the case with questions and answers. If

it be asked what the defect is in their argument, we shall give the answer

as follows.

Refutation of the view that maya is indeterminable :

This universe is a real entity and it is proved by perception. It

is free from doubt and error and what is perceived in the present

time is true for all times. Though in the indeterminate perception

the difference is not perceived, in the determinate perception which

occurs after doubt whether it is a post or a man, the perception of

difference occurs, for the perception takes the form that it is only the

post and not the man. In a perception which is erroneous the rope

may appear to be a snake for a person at a particular time and
a garland for another person at a different time. But in perception

which is free from doubt and error, a pot is seen as a pot at all time

by all persons. So perception is a valid means of knowledge. Further,

a rope appears to be a snake because of certain characteristics

which are common to both of them, for example the characteri-

stics of being long and bent. But in the case of the Absolute being and
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the universe there is no such common attributes. In fact, the Absolute

Being in sentient where as the universe which consists of pots and

others is insentient. So it is not proper to say that the Absolute

appears to be the universe. As the indeterminate perception is the

cause of the determinate perception, whatever is in the effect should

also exist in the cause. So if name, class, attribute etc. do not exist

in the indeterminate perception, they will cease to exist in the deter-

minate perception also. Hence the awareness of difference in the

indeterminate perception exists in a subtle and unmanifest form.

It has been said by the opponent that the knowledge of non-

difference occurs first and the knowledge of difference which negates

it occurs next and so the knowledge of the non-difference is the valid

one. But it is not admissible. Since there is the subtle awareness of

difference in the indeterminate perception, it is only when a person

knows the difference that he is able to negate that. In other words,

the knowledge of non-difference is a later occurrence whereas the

knowledge of difference occurs at first and so knowledge of difference

should be given preference in the question of validity.

If validity of a knowledge must be determined by its uature of

being tha same during the three times, present, past and future, the

difference between cloth and pot is non-contradictory, whereas the non-

difference between them is contradictory. So perception is a valid

means of knowledge in establishing the existence of the universe which

is manifold. So the syllogism which was used at first to establish

the existence of non-difference of the universe becomes a false one.

If it be not so, on the bas ; s of that inference a person who had gone

with the intention of bringing a cloth, should bring a pot. But this

is not so. From this even the scriptures that speak of the

non-difference do so by courtesy, it should be seen.

Moreover suppose the question whether the means of knowledge

adopted for establishing the illusoriness of the universe is true or false

is raised. If the answer is true, then it is clear that the means of

knowledge which exist within the universe is true. On that account

the universe also is true, net illusory. If on the other hand it is taken

to be false, a false means cannot be taken to be valid. So, as there

is no valid means for establishing the illusoriness of the universe, it is

obtained as self-evident that the universe is a true entity.

12
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If it be so, it may be asked what the relationship between the valid

knowledge and the object of that knowledge. It must be said that the

relationship is that which exist between the known and knowledge, the

object and the objectifier, or the revealed and the revealer. If you

say that it is no- what exists between the object and the objectifier,

it will go against you, who say that the universe is illusory, for it

ceases to be the object of your knowledge, that shows the universe

to be illusory.

If it be so, it may be questioned what constitutes an object. That

which is manifest when a particular awareness arises, is the object of

that awareness. Here manifest means capable of being manifested.

For all these reasons it is established that there is valid means of

knowledge and there is also the relation between that knowledge and

its object. So the object of that valid means which is the universe

is an existent thing and its material cause maya should also be an

existent ; it is not proper to say that it is indeterminable. If it be

so it is contradictory to your scriptural dictum that
4

what is known
is asat ' (6th aphorism of Sivajnana Bodham). The world appears

to be existent and vanishes soon. So the greatments say that it is

asat (6th sutra, Sivajnana Siddhi). There are similar expressions.

If such expressions are pointed out on illustrations, we shall give the

proper meaning of those expressions in those places. So they are

not contradictory.

The classification of maya

From what has been said above it will be seen that maya is the

material cause of the universe, everlasting, insentient, pervaded by the

Supreme Being, and is the energy capable of being used at will. It

is also a real entity and is subtle in form. It is of two kinds, pure and
impure. The pure maya is also known by the names mahamaya
(mamayai in Tamil) Kutila, kundali and Bindhu. The pure maya
is the material cause for the pure universe and the impure maya is

the material cause for the-impure universe.

The evolutes Siva or Nada etc., are pure whereas the evolutes

kala etc., are impure. It may be questioned what is pure and what is

impure. That which causes unmixed bliss alone is pure whereas all

others are impure.
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Suddha Maya {Pure maya)

It may be questioned what is the valid means of knowledge for

the existence of pure maya. The following is the answer. It is

accepted that the characteristic of the Supreme Being is to be the

author of five cosmic functions. So it is obtained that He has three

states which are respectively the causes for the suspended animation,

subtle animation and gross animation of the cosmic world (laya,

bhoga and adhikara). So there should be a locus for the immutable

Supreme Being for assuming these three states. As the impure world

cannot be the locus, the pure world is to be assumed to be the proper

locus. The material cause for such a world is pure maya.

Also the scriptures state that Ananta Deva is the matured soul

among the Vijnanakalas and Srikantha Rudra is the matured soul

among the pralayakalas. Such persons have dispelled the innate

mala and are omniscient by the grace of the Supreme Being. They

have only the residue of mala for undertaking their respective duties

and they create the effects of the impure maya. So they should

possess embodiment and the corresponding bodily organs etc. The

material cause for such embodiments etc., is the pure maya. It may

be said that their embodiment etc., may be taken to be the effects of

impure maya itself. But it is not proper. Impure maya produces

delusion etc., and Ananta Deva, Srikantha and others should be

deluded. But it is not so and pure effects cannot be produced from

impure maya. Impure maya is a cause of obscuration only to the

selves that have impure deeds and the Vijnanakalas have no such

impure deeds and we shall give the valid means of knowledge of the

existence of Vijnanakalas in the eight sutra. So the embodiments

etc., of the Vijnanakalas cannot have their belongings caused from

the impure maya.

Also it is accepted by all religionists that the determinate

perception arises from a knowledge of the language, which is

formed from letters. Pure maya is the material cause for such letters.

This is another reason for holding the existence of the pure maya.

We have shown in the first aphorism that the letters of the

language are perishable and that there is no effect without a cause.

If it be so, it may be questioned that as the ether which is the

effect of the sound only (sabda tanmatra) is the only cause for all
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sounds. It should be known that ether is the cause for the sound

which manifests the sound of letters. It cannot be the cause for the

literal sound. The sound produced from ether is something like the

loudness which enables the hearer to hear the speech sound. It is

something like the illumination which manifests the various forms and

shapes of things. The sound produced by ether is the manifester,

whereas the literal sound is that which is manifested. So ether can-

not be the material cause of the literal sound. The sound produced

by the sea etc., are different from the literal sound. So the material

causes for the two kinds of sounds should be different. The distinc-

tion between the literal or speech sound and its manifester, the sound

of ether, may be likened unto the conception among the logicians who
hold that the pot and the potness which is the manifester of the pot

are different.

The distinction between the literal sound which is pronounced

and the ordinary sound which enables the pronunciation to be heard

must be noted from the following facts. Pronunciation takes place

from the inner efforts such as the action of the vocal cord, the tongue,

teeth etc., whereas the manifesting sound is produced by the external

effort of intonation.

It may be said that ether itself may be taken to be the material

cause for both the sounds. But this is inadequate for the following

reason. There are evolutes such as ego, etc., which are subtler than

ether and there are loci and living beings pertaining to such evolutes.

Those living beings are in possession of determinate perception and
determinate perception cannot be had unless a person is aware of the

literal sound which is pronounced. So the literal sound is existent in

the locus caused by a subtler evolute which is higher up in the ladder

of evolvents than the sky. Hence it is not proper to ascribe a lower

evolvent as the material cause for an effect which is existent in a

subtler and a higher evolvent. For this reason even the Sankhyas
should hold pure maya as the material cause for the literal sound.

The evolute intellect is ascribed the function of determinate concep-

tion. It is no other than, the awareness of a thing as this is

Devadatta, this is black etc., which is the form of the determinate

perception. So those who dwell in the locus of intellect should be in

possession of what is called determinate perception.
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Four kinds ofspeech

This literal sound is of four kinds subtle, gross, impression and

the expression (suksma or para, pasyanti, madhyama and vaikari).

These are the four states which are assumed by the literal sound in its

development from cause to effect. This causes the determinate aware-

ness and the caasation may be called pure transformation of pure maya

as in the case of cloth being made up into tent. These are attached

to the five kalas and are in the form of five kinds in the pure tattvas,

Nada etc.* The expression may further be classified as subtle and

gross. The subtle being an utterance which is heard by one's own
self and the gross being heard even by others. This way four kinds

may themselves be classified into five kinds. There are some people

who enumerate expressive as one and classify the subtle into two kinds

namely the subtle and the subtler.

Now it may be pointed out that the effects of pure maya, the five

kalas and the five tattvas are not perceived by us whereas the literal

sound is being perceived. It may be asked that if suddha maya is the

material cause the literal sound should also be not perceived. The

speech which is the literal sound is subtle without any adjunct among

the evolutes of pure maya. The same thing is gross among the cvolutes

of impure maya and grosser still among the evolutes of prakrti because

of the difference in its adjuncts. So from the nature of the adjuncts

the literal sound is perceived by us. Again the speech is in the form

of words and the evolutes are in the form of substances. So it is not

proper to ascribe the same pure maya as the common material cause.

So it is better to ascribe some other thing to be th; material cause for

the speech. If that be suggested even though there is difference

between the evolutes and the speech, yet they belong to the same class

of being pure. Also speech should depend upon the world of subs-

tances. So it is unnecessary to ascribe a different material cause other

than pure maya to such a world of words. Thus the pure maya

alone has got two natures one being the form of words and the other

being the form of substance and so for the world of speech and

substance the same pure maya will be held as the material cause.

The final view regarding the material cause

In the same manner, though the worlds differ in their nature in

being pure and impure, they do not differ in their belonging to the
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same class as being insentient effects. So it is unnecessary to ascribe

two different material causes to suit both the pure and the impure

worlds. It may be considered that maya is one, which has both the

qualities purity and impurity, and is the material cause for both these

worlds. In Sivajnana Siddhi it is said that maya proceeds from Bindu,

and from maya avyakta comes (I sutra stanza 19). It is also said,

in the second sutra stanza 50, that the subtle body is the first cause of

the gross body and the first cause for the subtle body is what is called

mahat (mula prakrti) and the first cause of mahat is mohini (impure

maya) for which the first cause is Bindu (pure maya). In the ritualistic

performance, if the five kalas of the pure maya are purified the various

worlds in the impure maya are also purified. Also in Sivaprakasam

the impure maya is said to be pervasive in its effects, this shows that

impure maya is limited in its extent. Also impure maya is enumerated

as an evolute as one of the effects even as prakrti maya is enumerated.

Also suddha maya has three states, the gross, the subtle and the subtler,

and these states are respectively called prakrti, impure maya and pure

maya. So impure maya is the effect of pure maya. This is the view of

some of the teachers.

There are others who hold a different v;ew. They say that a view

which holds the impure maya as the effect of pure maya is contradic-

tory to the statement that occurs in the sixth chapter of Tiruvarutpayan.

In that chapter the sixth stanza says that the Prime Being which is

one, the selves that are many, the spiritual darkness, the deed, and the

two mayas which make up six entities have no origin. It is also

contradictory to similar scriptural texts.

In the first aphorism (Sivajnana Siddhi) the expression 'Vinduvin

mayai yaki' means the impure maya evolves in the form of effects,

even as Vindu (pure maya). There the case ending in Q£)ar) expresses

similarity. It does not express the shade that Bindu is the material
cause. The 50th stanza (II sutra of Sivajnana Siddhi) expresses that

subtle body etc., are pervasive in gross body etc. The expression
in Sivaprakasam that impure maya is pervasive in its effects, implies
that Ananta Deva is limited in his action to the region of impure
maya. i.e., his action does, not extend beyond kala. Also purity
and impurity are contradictory. Pure maya manifests the intelligence

of the individual self without causing delusion, and the impure maya
while manifesting the intelligence causes delusion. So these two
attributes which are contradictory cannot exist in the same thing.
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Even though the evolute called purusa is enumerated along with the

other evolutes yet it is known that it is not an evolute which is the

effect of the impure maya. Likewise, impure maya is not an evolute

of pure maya even though it is enumerated as one of the evolutes.

It is proper that the portion which is stirred by the Intelligence-

potency of Ananta Deva should be enumerated as an evolute with the

name maya even as that portion which is stirred by the consciousness

—

Force of the Prime Bemg of the pure maya is separately called as an

evolute with the name Siva or Nada. The impure maya is pervaded

by pure maya. So when the pure maya the pervasive is purified, the

pervaded one also becomes purified. On that account it is not proper

to hold the view that impure maya is an effect of pure maya. For

ihese reasons there are other teachers that hold that the two mayas

are different ones.

In Ratnatraya these two views are quoted as the views of others.

It is said that both the mayas are eternal. If we assume that the two

mayas are different, since all those things that are insentient and many

should be effects, this view is contradictory to the reason. If the view

is explained by saying that they are one when separately considered

then the ground for the inference itself fails, for even among the pots,

if each one is considered to be a single entity as red pot, green pot,

black pot etc., then there is no case for considering the pots as many.

Also we hold the Prime efficient cause to be one. So also the prime

material cause of the universe must be one only. If we say that by

purifying the pervasive ones the pervaded ones will also become puri-

fied, then all things must be pure in as much as the pervasive Lord

Siva is always pure. Hence it is not proper to hold that purifying the

pervasive one, the pervaded ones will consequently become purified.

That which causes pleasure alone is pure and that which causes

pleasure mingled with pain is impure. So purity and impurity may
not be held to be opposite qualities in as much as they belong to the

same class with respect to the production of the effect or causing.

We take both intelligence and non-intelligence as the effective

qualities of the evolute buddhi (Intellect). So they are not opposites.

In the same manner the pure maya manifests the intelligence of a

person without deluding him, whereas the impure maya manifests

the intelligence of the self with delusion. So purity and impurity
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belong to the same class, in as much as both of them enable the mani-

festation of the intelligence, and they are not the opposites. The

dictum that the cause is pervasive in its effects implies that the qualities

in the effects should not be considered to be the opposites of any

quality of its cause. For these reasons a third set of teachers hold the

view thai maya is one, and it has two parts one part which remains

unmixed with spiritual darkness and deed, and the other part mixed

with them. That part which is unmixed is called pure maya and the

other part is impure maya. These two parts have the common quality

of yielding experience and revealing. Because of this in Sivajnana

Siddhi and Sivaprakasam, maya is treated separately as pure and
impure. But while enumerating the principles of bondage it is

taken as one principle maya, when they enumerate the principles

of bondage as five. They are the spiritual darkness, maya, deed, the

effects of maya and the obscuring potency of the Lord (tirodam).

This the third view is held to be the truth by many other teachers.

Of these views the last one is most appropriate.

There are some who hold the following view. The inherent

potencies of the supreme Being are of two kinds. One the cognitive

and the other conative. The cognitive potency is called para, the
supreme, and the conative potency is called the pure maya. The
supreme Being will cognise the universe with its cognitive potency,
and create it with the conative potency. They are inseparable from
the prime Being and the prime Being cannot stand alone without them.
Of these, if the supreme Being stands in the form of cognitive potency,
it is called Siva. If it stands as conative potency alone it is called

sakti. If both of them stand equally poised, it is called sadakhya.
If the conative potency is predominant the Supreme is called Isvara,
whereas if the cognitive potency is predominant it is called pure vidya.
This is the intention behind the stanza 65 of the first sutra of Sivajnana
Siddhi which deals with the three states of the supreme Being laya,

bhoga and adhikara. Now it is improper to hold the pure maya as
inherent potency. All the Saivagamas refer to pure maya as the potency
used at will (parigraha sakti) and not as inherent potency. The
inherent potency of the supreme Being will be sentient and not
insentient. The conative potency is not contradictory to the cogni-
tive potency in as much as both are intelligence. The stanza of siddhi
define the three states of the supreme Being, referring to them as being
identical with the locus which are evolutes by courtesy usage.
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The effects ofsuddha maya

The effects of pure maya are of two kinds. They are the world of

speech and the world of things. Of these, the world of speech was

explained before while dealing with the four kinds of the speech

sounds. The world of things is of two kinds : they are the pure

evolutes and the kalas. The pure evolutes are five in number, Siva,

Sakti, Sadasiva, Isvara and pure vidya. Their origin is herewith

expounded.

The evolute of Siva

At the end of the great aeon the pure maya will involve all its

effects and will be in the form of cause alone. The supreme Being

also will be relieved of all kinds of manifestations of the will power

and will remain by Himself. In order to produce the re-evolution

He will think of the pure maya which is His body posing in the form

of cognitive potency alone. As a result of this, the disturbed portion

of the pure maya is called the evolute Siva, as it forms the locus for

Swa in the form of pure cognitive potency. As it is in the form of

absorption it is also called the evolute of absorption. It is also called

formless because of its formless (Niskala) nature. As it is prone to

become the effects it is also called the potential (Saktiman). As it is

the support of the subtle among the four literal.sounds, it is called the

evolute subtle or Nada. The Lord who embodies it as locus is also

called by these five names. This evolute Siva is the first pure trans-

formation of the pure maya. It is the locus for the cognitive potency

of the supreme Being and its ten different aspects, indika, dipika,

rocika, mocika, urdhava kamini, vyapini, vyomarupa, ananta, anada,

anasrta. It is also the locus of the Sivagamas in the form of the

subtle (nada). There are those that get suitable initiation and worship

the Lord of the form of Nada with a desire to experience the worlds

and their objects pertaining to the evolute of Siva. They will be

released from the residual effects of authority and will be in posses-

sion of the residual effects of the impurity in the form of subtle laya.

This evolute is the locus of such released selves and the worlds and

experiential contents in that evolute.

The evolute of Sakti

Then the supreme Being will stir further the evolute Siva in order

that it may evolve further, with His eonative potency. In conse-
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quence, the pure maya assumes a second pure transformation which

is called Sakti. It is so called because the supreme Being in the name

of Sakti embodies it as His locus. As it is grosser than the former

transformation (Siva), it is called the gross evolute laya. It is also

called the gross formlessness (sthula niskala) as it is the support of the

gross literal sound, it is also called the gross or Bindu. The supreme

Being who embodies it is also known by these names. It is the locus

for the conative potency of the supreme Being and its five manifesta-

tions, nivrtti, pratistha, vidya, santi and santyatita. It is also the

locus of the Sivagamas of the form of the gross, pasyanti or Bindu.

It is also the locus of the released souls who have worshipped the

Supreme in the form of Bindu and have the residual effects of the

impurity in the form of gross laya alone, and all the objects of their

experiences.

The evolute of Sadasiva

The third pure transformation which is caused by the supreme

Being with His cognitive potency and conative potency is called the

evolute Sadasiva. The supreme Being stirs the pure maya specially

both with His cognitive potency and conative potency. This evolute

is called Sadasiva because it is embodied by the supreme Being in

His aspect of Sadasiva. In this aspect the supreme Being is prone to

activate so it is called the evolute of udyukta. It is also called the

evolute of preservation (bhoga tattva) as it is held as the locus by the

Supreme in His aspect of the preserving state.

It is also called the evolute of form and formlessness (sakala-

niskala) for the Supreme that causes it is devoid of the phases of maya
but is in possession of the phases of grace and also this evolute is

common to both absorption and activation (pravrtti and nivrtti).

This evolute is the locus for the five aspects of the gracious energy

which form the head etc., of the Lord Sadasiva. They are denoted

by the Vedic spells Isana murddha, tatpurusa vaktra, aghora hrdaya,

Vamadeva guhya and sadyojata murti. They are also named Isani,

Purani, Artti, Varna and Murtti, which have respectively five phases,

four phases, and eight phases, thirteen phases and eight phases respec-

tively. It is also the locus of the three aspects of the energy which
are named harini, janani and rodhayitri. It is also the place of all the

Sivagamas in the form of the impression (madhyama) and to those
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intelligent beings enumerated from pranava Siva etc., who are the

chief cause for the division of the Sivagamas into twenty eight kinds

from Kamika to Vatula. There are also released souls who are

called anu Sadasivas. They have the residual impressions of

experience and they are competent to enjoy the pure proximity. To
such released souls and also to the elements of their embodiment,

this evolute forms the locus. The elements of embodiment are

usually numbered as four. They are body, instruments, locus and

things experienced (Tanu, karana, bhuvana and bhoga).

The evolute of Isvara

From this third pure transformation originates the fourth pure

transformation of the pure maya. The Supreme Being who has

caused the third pure transformation assumes the state of authority

and impels the pure maya with His energy of activity. Here the

transformation assumes a subtle effect. This subtle effect is assumed

as locus by the Supreme Being in the state of Isvara. So the evolute

is also named as Isvara. It is also called as the evolute of

subtle authority or subtle activity or subtle form (suksma niskala).

It should be noted that the evolute is called by all the names that are

used to indicate the Supreme Being which assumes it as His locus.

This evolute forms the place for the Sivagamas which are in the form

of subtle expression and the eight Isvaras of vidya of whom Ananta

Deva is the foremost. It is also the locus for all those released souls

called Rudras who had worshipped Ananta Deva etc., in order to

attain their powerful states and to the four elements of their

embodiment.

The evolute ofpure vidya

The fifth pure transformation of pure maya is called pure vidya.

This is caused by the supreme Being in the form of gross authority

by stirring the fourth pure transformation with His intelligence-energy

and activating it in a gross form. This is called pure vidya since it is

assumed as locus by Anantesvara who is the cause for vidya. It is

also called the gross evolute of Isvara. It is also known as the evolute

of gross authority, gross activity and gross forms which are respec-

tively the names of the supreme Being that assumes it as His locus.

It is the place of gross Isvara and all the Sivagamas in the form of
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gross expression and the spells which are numbered as seven crores. It

is also the locus of the higher trinity, Indra etc., and the four elements

of their embodiment. The trinity and Indra are those that control

the trinity and Indra who live in the effects of prakrti.

These five pure transformations of the pure maya have loci which

are called bhuvanas which are respectively ten, five, one, eight and nine

in number. These five transformations are respectively the locus, for

the three states of the supreme Being namely absorption, preservation

and authority. They are also the places of the released souls who
have only the residual impressions of the impurity which impel the

souls to have experiences of absorption, preservation and authority.

They are supposed to have the experiences of bliss as they desire.

Some clarifications

It is said that there is no evolute of Time in pure maya. Without

the element of Time, there can be no experience. But in the foregoing,

the five evolutes are said to yield experiences to the released soul who
have only the residual impressions of the spiritual impurity.

In pauskara this point has been clarified. When it is said that

there is no evolute of time in pure maya, it should be understood that

the element of Tim^ which enables the released souls to have experience

of the effects of pure maya is not impure as the evolute of Time that

is in impure maya. So it should be understood that all the thirty-one

evolutes from Time onwards upto earth are also to be found in pure
maya, but they are pure yielding unmixed joy. These five evolutes

Siva, Sakti, Sadasiva, Isvara and pure vidya are implied in the three

states absorption, preservation and authority. So some Agamas
speak of three pure evolutes. Of these five the evolute Siva, Sakti and
Sadasiva are assumed by pure Siva. So they are counted as one
whereas Isvara and pure vidya are assumed as locus by Anantesa
and others. So they are counted separately and the total of pure
evolutes is numbered as three.

Some of the Agamas count Isvara and pure vidya as one in as

much as they are assumed as locus by deities which are dependent
on pure Siva. They speak of four pure evolutes namely Siva, Sakti,

Sadasiva and the locus of the dependent deity. Some of the Agamas
count as one both Siva and Sakti and enumerate Sadasiva etc., separa-
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tefy. According to them, the pure evolutes are only four. But there

is no contradiction in numbering pure evolutes as five while giving

the number in elaboration.

With this intention some Sivagamas speak of the three evolutes

Siva, Sakti and Sadasiva as the locus of the Supreme Being for His

three states, absorption, preservation and authority and they refer to

the two evolutes Isvara and pure vidya as the locus of Anantesvara

etc., who belong to the category of the individual selves having one

or two spiritual impurities who are released from the impurity, but

have residual impression of authority and perform the five cosmic

functions according to the dictates of the supreme Being. In

Sivaprakasam etc., it is said that the pure vidya originates from Isvara,

Isvara originates from Sadasiva, Sadasiva originates from Sakti and

Sakti originates from Siva. But the intention is that the pure trans-

formation mentionecLarise respectively from the pure transformation

of the pure maya. Hence there is no contradiction. Here it may be

questioned whether the effects of the pure maya are caused by the

collection of causes or by successive building up or by transfiguration

or by pure transformation or by mingled transformation by mix up.

The answer is as follows : The heap of sesame seeds or the heap of

hairs of kavari used as fan are the examples of causation by collection

of things. This means is adopted by some of the buddhists and the

jains. Successive building up is advocated by the logicians and the

classical example is the formation of the cloth from the cotton thread.

These two modes are not suitable to the view of the Saiva siddhantin,

for the causes are not many as in their cases. Curd is the effect of

milk. There we cannot speak of these modes of causation. So

these two modes are applicable only in certain limited cases. Again

transfiguration like the appearance of snake from the rope and water

from mirage is advocated by mayavadins. It will lead us to void or

nothingness.

Of the two remaining modes of causation the mingled trans-

formation by mix up like the curd which is formed by mixing up the

butter milk with milk is suitable to impure maya alone, which is mixed

up with the spiritual impurity and the deed. So pure transformation

alone can be ascribed to the effects of pure maya which is not mixed

up with anything. The classical example of pure transformation is

the forming of the tent from the cloth.
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There are some who view the pure transformation as a subtle

form of mingled transformation by mix up. All the effects of the

impure maya are got as a result of mingled transformation by mix up.

The five phases

The potency of Siva is one only ; but it receives several names

according as it functions with respect to the release of the bondage

of the individual self. Thus it has five names, Release, installation,

wisdom, peace and the transcendent (Nivrtti, pratistha, vidya, Santi

and Santyatita) according as it releases the self from its bondage,

installs it so that it may not relapse into bondage, causes experiential

wisdom other than those gained by inference or verbal testimony,

removes the painful agitations like desire, hatred, will etc., and enables

the self to enjoy supreme solace. These are called the five phases

(kalas) of the potency of Siva. These five phases of the dvine potency

dwell in pure Maya as loci and the consequent transformations that

take place in pure maya are also called by the same nomenclature.

Siva who espouses these phase is called the Lord of relase, Lord of

installation (Nivrttipati, pratisthapati) etc. respectively.

These five phases and the loci of the same denominations in the

evolute of Sakti are different ; but since they are 'known by the identical

names, it is for some to speak both of them as being identical.

Those who live on earth may meditate on these five phases in the

form of the five elements, earth, water, fire, air and ether and thus

enjoy the fruits of the actual realisation by meditation.

Thus the effects of pure maya have been in a way explained.

Impure maya

Impure maya may be defined as a real existent, everlasting and
insentient one. It causes its effects from Kala to earth and is per-

vasive. It is the support of the deed and is formless, deluding the

selves bounded by deeds in a general way unlike a-iava which deludes

them specially. If it be so, it may be questioned how is it that the

effects have form while the cause is formless, as it is a general principle

that what is not in the cause will not appear in its effects.

The question is not a proper one. When we say that impure maya is
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formless we mean that the forms which are manifest in the effects

are supposed to exist in the cause also in a subtle and unmanifest

form. The terms form and formless are not contradictory. The term

formless is used to describe the causes, the effects of which possess

forms. The term subtle or formless is not used to describe the

Supreme Being etc. It should be noted that Sivaprakasam describes

the Supreme Being as being devoid of form and formlessness (Stn.

1 part 1). Sivajnana siddhi, while giving the description of the

individual self in stanza 20 of the fourth sutra uses the expression,

that the individual self is not pervasive and imperceptible in the

sense these expressions are used to describe the Supreme Being, which

is all-pervasive and which cannot be deemed to be insentient in any

sense (acittaru vyapakampol vyapakam aruvam inray).

In the first sutra oi Sivajnana Siddhi, Stn. 28 it is said that,
4

form-

lessness cannot yield the form 5 and is answered by the citation that

' the ether which is formless yield the elements air and others'. Here

the objection raised is by the mayavadin and the objection is refuted

in accordance with his own tradition.

Hereafter the effects of the impure maya are dealt with :

—

Effects of Impure maya

The potency of Ananta Deva stirs impure maya. The stirred

portion of the impure maya is held to be one of the seven evolutes

which go by the name vidya tattvas. From maya originate the

evolutes of Time, Niyati and Kala respectively and from Kala

emerge Vidya and from Vidya emerge Ragha.

The evolute of Time {Kala)

Of these, the evolute of time provides the time restriction of the

experiences of the individual selves, which proceed towards worldly

experiences after having their powers of volition, cognition and

conation awakened by the addition of the evolutes Kala, Vidya and

Ragha respectively-

The evolute of Time originated before the origination of the three

evolutes kala, vidya and ragha. So it is inconsistent to say that Time

aids the individual self only after the aids given by kala etc. Though



188 SIVAJNANA

it is a prima facie view, yet on deeper consideration the consistency

will be understood as follows.

Kala etc., directly aid the subject namely the individual self by

manifesting its volitional, cognitive and conative potencies, but Time

and order (Niyati) aid the individual self indirectly by restricting the

experience and ordering it. Unless there is the awakening of the

potencies of the individual self, there is no connection between the

individual self and its deeds. So the help that is rendered by Time

and order follows those that were rendered by kala etc.

If it be so, it may be proposed that the origin of Time and ordre

may be placed after the origin of kala, vidya and raga. It may also

be said that there is no valid means foi determining the antecedence

of the origin of Time and order. But on deeper consideration, it is

seen that Time is a factor in the origination of all the effects. So

the origin of kala, Niyati and raga also require the presence of the

evolute of Time. Hence it is proper that the origin of Time should

precede the origin of kala etc. If it be so, it may be argued since

Time itself is an effect, the origin of Time should require some other

temporal principle for its origin. The question is a proper one. We
have posited the existence of pure Time for the origination of the

effects of pure maya. That pure Time is the temporal principle for

the origin of the impure Time as well as the activities of Ananta Deva
who stirs the impure maya and uses His authority.

If it be so the pure Time itself may be taken to be the temporal

principle which is requ Jred for all the effects; it is unnecessary to posit

the existence of the impure Time. If it be said so, we have to reply

that pure Time cannot be the cause for the effects of the impure maya.
So it is necessary that we should posit the existence of impure Time.

Again on the same basis it may be argued that since impure Time
itself is an impure effect, to produce an impure Time, pure Time may
not be the cause. If it be said so, we have to answer that the Time
impure and the Time pure has got the class identity of being temporal
factors so it is to be held correct that pure Time can be the instru-

mental cause for effecting the origin of the impure Time. It was
established before that there are evolutes from pure maya which
transcend the evolute pure Time onwards. Also when the whole
universe is involved the Supreme Being is attributed to be engaged in

doing five cosmic functions which are described as being subtle. For
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these effects, that is, the five evolutes of the pure maya and the subtle

cosmic functions performed by the Supreme Being, there seems to be

no temporal factor. So it is inconsistent to say that Time is a neces-

sary condition for all the actions which go under the term effect.

The consistency of the scheme may be understood as follows.

Ananta Deva and others are acting within Time. But God transcends

the limitations of Time and in fact. He is the Time of time. He does

not require the aid of the time for His action. So He himself stands

in the form oftime by espousing the potency which is named kalayitri.

He should suppose that for all effects produced by the individual selves

Time is necessarily an instrument and not to the actions ofthe Supreme

Being.

With this intention the author of the secondary Sivajnana Siddhi

has said that pure evolutes are the independent forms of Lord Siva

and they are said to be eternal as they transcend Time, but the order

of those evolutes are given only with respect to their actions and not

with respect to the factor of Time.

The rational for the origin of the evolute order (Niyati) after the

origin of Time is as follows. Its action actually takes place after the

actions of kala, vidya and raga. But even the actions of kala etc.,

are to be ordained according to the deeds of the individual self and

this is done by the evolute order. So its origin is placed before the

origin of kala etc., and after the origin of Time. Though Time comes

first according to the origin, yet when we consider the action of the

evolute kala acts first. So while enumerating the evolutes of asuddha

maya it is said that kala is the first and the earth is the last (kalaiyadi

raannandam).

This distinction is not considered by some people and they mistake

from such expressions as these that kala is the evolute that originates

from impure maya at first. If it be so it may be argued that as per

origin the order of the evolute is Time, order, kala, vidya and raga

and according to the order of the action they should be mentioned in

the order kala, vidya raga, Time and order. But in Sivaprakasam

it is said that the evolutes kala, Time and order along with vidya

and raga originate from impure maya. Here Time and order are

placed after the origin of kala. What is the rationale for this ? It

may be asked.

13
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Some people answer as it is mentioned in a verse the strict order

need not have been followed. But it is not so. Here the author

wished to point out that Sanskrit Tattva prakasika says that kala

being acted upon by Time and order as its instrumental cause originates

vidya raga etc., as their material cause. This is the intention of the

author of Sivaprakasam in mentioning the evolutes in the order kala

along with Time and order, vidya, raga etc. Even in the upagama

Mrgendra the same order is observed.

Here the author of Sivaprakasam uses the preposition with while

mentioning the origin of these evolutes. His exact wording is Kala

along with Time and order, vidya and raga have their origin in impure

maya. Here the intention of the author is that maya is the original

material cause for all these evolutes. His intention is not to say that

all these evolutes simultaneously take their origin iu maya but in

succession.

The commentator uses this context in order to explain some
of the expressions of Sivajnana Siddhi the secondary so that there

may be a consistency in the philosophic thought of Saiva siddhanta.

In Sivajnana Siddhi it is said that the linguistic element of expression

etc., come out of Bindu, the pure maya. The impure maya forms the

origin of the evolute raga etc., and prakrti which is also called the

root (mulam) is the first cause in the creation of the evolute of three-

fold qualities etc.

Though the pure maya is the immediate cause of the linguistic

element of subtle (suksma) yet the gross, the impression and the

expression are said to originate from Bindu because of their successive

origination. Maya is the direct material cause for Time, for the rest

of the evolutes mentioned it is the cause for their succession. Prakrti

is the direct cause of the three-fold quality. It is the cause in succession

for the other evolutes. Succession is indicated in either of the two
ways, the order of evolution and the order of involution.

The expressions raga etc. and the expression etc., (vaikariyadi)

are mentioned in the order of involution. So there is no inconsistency

in all the expressions of the canonical texts.

Let it be so. But the Buddhists and others will deny the exis-

tence of a thing like Time. So it may be asked what the valid means
of knowing the existence of Time is. We shall answer the question.
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Take for example a pot that is being created in the present time. We
have to accept even though all the accessaries like the wheel etc. were

present, the past moment owing to the absence of one factor the pot

could not be produced for the potter, wheel and mud etc. were all

present, but the effect, the pot, was not produced. Here the syllogistic

inference is as follows :—If an effect is not produced when all

the known causal factors are present, it should be inferred that the

non-production is due to the absence of a causal factor which is other

than those that are present. This is like the non-production of a

a piece of cloth when all the accessaries shuttle etc. are present, and

the producer or the cotton thread is absent. That causal factor which

was not present in the case of the non-production of the pot is the

factor of Time. It may be said that the cause for the non-production

is the deed : but it is not so, because even the deed cannot be the cause

for the production, unless it is aided by Time. If this be denied,

then pose the counter question why a man does not get the experience

of the celestial world as soon as he has performed the sacrifice etc.

Also we see the tender leaves of the mango only in the spring

season ; the flower jasmine (mullai) blossoms in the rainy season alone.

Even the destruction of things takes place only when the appropriate

time comes. If there be no factor of time, things should be produced

at all times and they should have their ends immediately after they are

being produced. We do not see this to occur. The fruits of an

action takes its own time to manifest. Also we express ourselves by

saying that things have their origin in a particular.moment and their

destruction at another moment. The cause for all these experiences

and their expressions is time and its existence is clearly grasped by us.

Now the logicians will base the existence of time on our expres-

sions like before and after. These expressions have no other cause

and the only cause for such expressions is time and from this the

existence of time is to be concluded, so they will say. They admit

that time is one. Then it is not consistent that the time which is one

only should be expressed in many ways. So they should say that the

concept of time is combined or projected artificially with the movement

of the sun etc. and so it is counted as many. In that case the aware-

ness of after and before and the consequent expressions are to be

admitted to have been caused by the movement of the heavenly bodies

like the sun, and their reasoning fails to establish the existence of time.
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Similarly they will try to establish the existence of direction by

considering the expression which is used to denote front and back. By

similar arguments, their proof for existence of direction also is refuted.

Note : In Tamil the terms ' man ' and * pin ' are used in two

senses, one with reference to time and the other with reference to place.

When they are used in the temporal sense they respectively mean before

and after, and when they are used in spatial sense they mean ' front

'

and ' back ' respectively.

The usage of expressions ' front ' and * back ' are due to the

existence of parts of earth, sky etc., and not to the existence of an

entity called direction as the Naiyayikas and Vaisesikas assert. The

same place is called to be in front of another place, or at the back of

another place, or to the east or west of a certain place, and thus enable

to understand the thought of the speaker. These usages are expressed

relative to other places and it is not because there is an entity called

direction.

The same argument may be advanced with respect to the entity

of Time also. There is only one time ; the same point of time will be

said to be past with respect to another time, present and future with

respect to other points of time, so it may be argued that there is no
valid reason to assume the plurality of time. Of course the plurality

of time cannot be established by referring it to the different moments.
But it can be established since the tenses are used with respect to a

single action as is expounded hereafter.

Objection : Naiyayikas and others refer to Time as one, eternal

and all pervasive
;
you refute that view and say that it is many, finite

and perishable. I want to know how it is to answer :

If time is one the actions like walking etc., should also be one
without the difference of being past, present or future. But all the

actions differ with respect to Time like past, present or future.

This division or difference in the actions is caused by the division or

difference in Time. So it will be understood that Time is many. But
it may be objected to by saying that the action like walking etc., differ

as past, present and future by their inherent nature. They need not
be taken to differ artificially owing to the difference in Time. If it

be said so, then the answer is as follows. By inherent nature the
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action of walking is one only. For such an action to become many

is artificial. If it is asserted that such a difference is a natural one,

then it will follow that actions like walking etc., are the only cause for

the awareness of past, present and future and for their usage. But the

existence of Time is established on the base's of the awareness of the

past, present and future and their usage. So the existence of Time

cannot be established. Hence even for those that believe in the unity

of Time the past, present and future of things must be established only

on the difference of Time as past, present and future.

If it be so, it is admissible that the difference as past, present and

future of the actions is due to the difference in the division of Time.

Even if it be so, the division of Time as the past, present and future

depends on the movements of the heavenly bodies such as the Sun and

hence the division in Time is artificial and it should be held that in

Nature Time is one. What is wrong in having such a conception

of Time, it may be asked ?

It is not so. Even the movements of the heavenly bodies like,

Sun are not different from actions. So their divisions as be ;ng past,

present or future will not take place without corresponding divisions in

Time. If it be asserted that such a division may take place inde-

pendent of Time, it will lead to the fallacy called mutual dependence

that has been shown already.

Among the divisions of Time some depend upon the movements

of the heavenly bodies like the Sun. They . are hour, minute,

day, nigjit, month etc. But there are certain division which are

independent of the movements of the Sun etc. When we say that a

pot was broken, the past, present and future tense of the actions do

not depend upon the movements of the heavenly bodies. They are

independent and their dependence must be attributed to the divisions

of the evolute Time as past, present and future. Such a time should

necessarily be taken as many and not one.
i

Objection may be raised in the following manner also. The
difference in the usage of Time as past, present and future is due to the

nature of things. They need not be attributed to the divisions in the

evolute of Time itself. This is the view of the Buddhists and others

iwho do not believe in the existence of Time.
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Also if the divisions past, present and future are attributed to the

nature of things, as the nature of things is inseparable from the thing

itself, these three divisions should occur simultaneously. Also many

qualities which are contradictory cannot be the attributes of the same

thing. Hence the objection is inadmissible. Now the question of

contradictory nature of attributes of a thing may be considered. It

is generally said that contradictory attributes cannot be ascribed to

the same thing. But in the case of the internal organ intellect (buddhi)

the contradictory disposition dharma, adharma etc., are ascribed and

for primal matrix prakrti the three qualities sattva, rajasa and tamasa

are attributed. Hence a clarification with respect to these things is

essential. In the matter of disposition dharma etc., they are not

contradictory. They are the effects of the intellect and are special

cases of enlightenment that occurs in the evolute. There the word

ajnana does not mean the absence of enlightenment. It only means

erroneous enlightenment. Even in the cases of qualities satvika is

not contradictory to tamasa. That which enables a person to know

a thing as it is, is satvika. That which makes a person know it other-

wise is tamasa. Both of them make a person to know. There is no

contradiction in causing the knowledge.

Now the objection may be raised as follows. The same Time is

spoken of as the past one with reference to a pot that was broken, is

referred to as present with reference to another pot, which is being

broken. It is also referred to as future with reference to a pot that

will be broken. So the same Time is spoken of as past, present and

future, but there is no change in the Time. So is it not improper to

attribute multiplicity to the Time simply because of the variation in

the usage of Time as past, present and future. Here we shall offer an

explanation. The same person is called the son with respect to his

father. He is referred to as father with reference to his son. A
person is called a giant with reference to a dwarf with respect to a

greater giant. Similarly with reference to different things the same
Time may be referred to differently as past, present and future. There

it is clear that the Time is one. But with reference to the same thing

pot. Time is said to be past, present and future. These divisions are

different and they are perceptible. With reference to this perception

it is proper to say that Time is many. In this manner Time is shown
to be many as past, present, etc., and since it is also insenitient, it is
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to be inferred that it is perishable. Since it is perishable, it is clear

that it should be limited in space.

The eternal verities such as God cannot be proved to be eternal

unless they are comprehended as being supported by the eternal time.

If such a Time is held to be perishable then it will be impossible to

establish anything as eternal. This is a very good argument but if

one questions how Time is established to be eternal, then naturally

the answer will be Time itself has for its support another Time which

is eternal. But this is an argument vitiated by the fallacy of depending

on oneself (atmasrayah). If it be said that the Time depends upon

another Time, which is eternal this answer leads to the fallacy which

is called infinite regress. So it is not proper to establish the eternity

of a thing by relating it to the support of an eternal Time. So eternity

should be defined as transcendence of Time. Since the definition of

eternity is this, there is no defect in conceiving Time as being non

eternal. With respect to the three tenses the following objection may
be raised. The past and future are comprehended. In between them

it is very difficult to perceive a moment which is called the present.

Even supposing that moment is conceived, the conception of the

moment will take only in the past as the moment is passed away when

conceived. So it is better to omit the present and admit only the past

and future. The question is answered in the following manner. Even

though the subtle present is not clearly conceived, the gross present is

clearly objectified. So it is proper to hold all the three divisions of

the Time.

Now the question may be raised as to what the gross present is.

In satkarya vada the effect is not different from its material cause. In

between the two states when the pot is in the form of clay and when it

becomes destroyed in the form of potsherd the pot has the state in

which it is used to carry water etc. The form of the pot becomes

patent only between the two times. The gross present time is that

when the pot is patent and is useful in carrying water. Hence

it is to be understood that the Time which enables a pot to have three

states is divided into three divisions the past, present and future. The

three states are the causal state and the state of manifestation and the

state in which the form of the pot is not perceived. The state in which

the form of the pot is manifested and is used for the intended purposes

is the gross present. Thus the nature of the evolute of Time has been

briefly expounded.
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The evolute of Niyatt or Destiny

The individual selves which have their powers of volition, cogni-

tion, conation revealed by the evolutes kala, vidya and raga respec-

tively begin to experience the worldly things. Generally they like the

experiences of pleasures and dislike the experiences which painful.

So it is natural for them to appropriate the good deeds belonging to

other selves and reject the evil deeds belonging to themselves. It is

the function of the evolute destiny to prevent such a tendency on the

part of the individual selves and to direct them so as to experience

the pleasures and pains that are due to them according to their deeds

It is some thing like the authority of a king who rules over his subjects.

The terms niyati, pal, ul, deyvam, vidhi are synonyms.

Here the following objection may be raised. The fruits of the

funeral ceremony celebrated by the sons are enjoyed by the parents.

The birth ceremony which is done by the parent gives its fruits to

the son. The fruits of cultivation performed by the labourer on

farm field go to the owner of the field. The fruits of the sacrificial

rites performed by a well-versed brahmin reach the person who causes

the sacrifice to be performed. Hence the invariable concomittance

that the fruits of an action reaches the doer of the action is not to

be seen. Hence the evolute of destiny which is established on the basis

of this invariable concomittance does not follow. But this is not so,

for there is a relationship between the son and the father. So the

fruits of action done by the son for the benefit of the father will go

to the father and the fruits of the action done by the father with a

view to the well being of the son reaches the son. Even in the case of

the labourer he takes the wages. So the fruits of his action goes to

the owner of the land and the sacrificial agent receives his due from the

master of the sacrifice who causes him to perform the sacrifice on his

behalf. So the fruits of the agent's action go to the master who
causes the action. This way unless there is some nexus between the

doer and the enjoyer we do not see in any case that the fruits of action

done by one person going to another person. Hence there is no excep-

tion to the concomittance. So we have to confirm the existence of the

evolute destiny which prevents one from enjoying the fruits of another's

action. Unless there is the impartial governmental authority a weak
person's possessions will be enjoyed by a strong person by forceful

means. Similarly unless there is the evolute of destiny the fruits
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of the action of one's self will be forcefully taken by other self and

enjoy. By this example also the existence of destiny can be clearly

perceived. If it be so it may be argued that in those cases the actions

or the deeds of the individual will suffice. There is no need for

establishing an evolute called destiny.

The deeds of a person will only yield the appropriate experience.

They will not direct that experience to reach the doer of deeds. If it

be said that they can even direct the experience, then there should be

no instrumental causes and even the embodiment should be unneces-

sary for the experience of pleasure or pain which is the result of the

deeds. But if the embodiment and the other things are needed as

instrumental causes for the experience of the results of the deed, the

evolute destiny also is likewise required as the instrumental cause.

Hence the deeds alone without the evolute called destiny cannot

direct the individual souls to experience the fruits of their actions.

If it be so, then it may be argued that the admission of an evolute

called destiny is unnecessary in as much as it is only the potency of the

Lord, his authority that directs the experiences of the individual self

and limits the experiences to the performance of their deeds. Well

said, the potency of the Lord will function only through the instru-

ments not without them. If it is admitted that it can function directly,

then all individual selves should get liberation without the need of

other requirements since it is not so, it is clear that the potency of the

Lord functions only through the instruments through which the

potency of the Lord functions, is the evolute destiny.

The evolute of Kala

The function of kala is to remove partly the screening power of the

spiritual impurity called mala and reveal the volitional potency of the

individual self. The individual self is supposed to be enshrouded

by mala and ex'sts like void, before the advent of kala. As the root

meaning of kala is removal and direction and as it removes partly the

screening power of the spiritual impurity. Hence it is called kala.

As spiritual impurity is all pervasive the sense of removal of its

screening power should be taken to be similar to the preventive action

of the philosophers' stone. The philosophers' stone prevents the

heating power of fire from acting on anything that is in contact with
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it. In the same manner kala prevents the screening power of the

individual self. Partial removal means the removal of the screening

power with respect to the objects of the intellect which operates under

the constraints of the deeds of the individual.

If it be so in all cases where experience of pleasure and pain occur

according to the limitations imposed by the deeds of a person the acti-

vity of the intellect is necessary. As it is necessary the activity of

intellect alone is essential why should the activity of kala also be im-

posed unnecessarily. Objection may be raised in this form. The

answer is even the intellect is inert and it cannot act by itself unless it

is acted upon by the volitional potency of the individual self. So the

potency of the individual self which is enshrouded by mala should

require an instrument for making it manifest. That instrument which

removes the screening power of the mala and directs the volitional

power of the individual self towards the intellect is kala. Hence the

necessity of its presence will be appreciated.

If it be so then a doubt may arise in the following manner. The

potency of the Lord is sentient, so it may be taken that the potency

of the Lord directs and activates the intellect, which is inert. But

this idea is a wrong one, for even the internal organs becomes active

like the gross organism only when they are activated by the potency of

the individual self. If that restriction is not admitted then the gross

body of the potter which is always activated by the potency of the

Lord which is all pervasive, should produce the pot even without the

activation by the potency of the individual self of the potter. It is

not so. So it should be admitted that in all cases the inert evolutes

become active only when activated by the individual self. If it be so,

then the following objection may be raised. Even the evolute kala is

inert. It should require some other evolute to activate it. What
that evolute is ? That evolute is collectively called the directing

evolutes which are five in number namely Siva, Sakti, Sadakya, Isvara

and pure Vidya. In a work on Siddhanta Tugalaru Bodham, it is

said that the evolutes suddha vidya etc., activate the seven tattvas by
assuming inseparable union with them.

Even Sivajnana Siddhi in stanza 70 of thd second sutra refers to the

pure evolutes as directive priftciples. On the basis of these two verbal

testimony it should be blown that the directive principles preraka

karuvi or the pure evolutes which are activated by the potency of

Lord and by these directive principles kala etc., are activated.
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In that case it may be further questioned what is wrong in ad-

mitting the pure evolutes themselves as directive principles with

respect to internal organ intellect etc. Why should an extraneous

group called experiental principles be brought in between them ?

The proper answer is that pure evolutes cannot become the instru-

ments of activation for the individual selves which are enshrouded

by mala, which is indicated by the term pasutva. This equally applies

to vidya and raga. This kala is only an instrument for the activities

of the individual self. But as it is inseparably attached to the indi-

vidual self in all its experiential activities by manifesting its volitional

potency, it is referred to as the agent. This means that kala is in

inseparable togetherness with the individual self in all its experiential

activities.

The evolute Vidya

We have said that with the help of kala the individual self has its

volitional potency manifested and becomes the agent. For such

individual self vidya takes its origin from kala and manifests the

cognitive potency of the individual self and is being activated by it

and becomes the instruments for the experiential perception and the

indeterminate perception. In the experiential perception it is the

intellect that becomes the internal object and the intellect is the instru-

ment in the case of the determinate perception where the object is an

external thing like the pot. The same vidya is the instrument for

perceiving external objects in an indeterminate manner since it is not

conjoined with intellect. The same vidya is the instrument for the

cognition of the separate activities of mind, intellect and ego, which

are respectively the proposal, the determination and- identification.

It may be objected to by saying that kala alone is necessary in as

much as it removes the screening power of the spiritual imperfection

and enlightens the individual self. In addition to kala to speak of the

existence of vidya to manifest the cognitive potency of the individual

self is unnecessary, for the removal of the screening power of the

spiritual imperfection itself involves the manifestation of the cognitive

potency in addition to the volitional potency.

In the case of blindness as soon as the cataract is removed the eye

is not fully prepared for objectifying the external things. It cannot

have the definite cognition of the external thing. In the same manner
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owing to the presence of kala the screening power of mala may be

removed and the cognitive potency of the individual self may partly

become manifest, but the potency cannot becomeattached to the intel-

lect and have the determinate perception. In order to direct the

cognitive potency of the individual self to become attached to the

internal organ intellect it is only the vidya which has its origin from

kala is the instrument. Hence the necessity for its existence.

Again it may be argued that kala alone will be able to remove the

screening power of the mala and also to direct the cognitive power of

the individual self to become attached to the internal organ intellect.

But here we have to understand a principle which being followed in

positing the existence of the evolutes. That principle is each evolute

will function in a particular way only. Two functions cannot be

attributed to the same evolute. But still as the two functions viz.,

the removal of the obscuring power of mala and the direction of the

cognitive power of the self are to take place simultaneously. So it is

held that kala which has its origin from removes the obscuration

and vidya which originates from kala directs the cognitive potency of

the self towards the internal organ intellect. Hence it should be

understood kala which is the instrument in removing obscuring power

of mala, modifies itself in a part of it as vidya and objectifies the

object that is manifest in the intellect. It is because of this, vidya

has been said to originate from kala and not from maya.

In the same manner the origin and the function of other evolutes

also may be understood not only from the verbal testimony but also

from the valid inferential reasoning our object in the commentary is

to indicate such fine points in a brief manner.

Here some elucidation may be required to understand the intel-

lect, which itself objectifies external things as an object of self and the

instrument in objectifying the intellect is vidya. For indeterminate

perception and for determinate perception the instruments are the five

sense organs and the internal organs respectively. The object for

these perceptions is the external one like sandal paste, garland of

flowers etc. For the experiential perception which follows the deter-

minate perception, the external things like sandal paste and garland

of flowers cannot be the objects, for sandal paste and garland of flowers

are only aids to experience and they are not the objects of experience.

For experiential perception experience alone is the object. If it be
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questioned what is the object of that perception, the answer is that

the intellect which is modified by the definite perception of the external

object sandal paste and garland of flowers etc., is the object. The

intellect becomes modified into one of the three kinds of qualities

sattva, rajasa and tamasa according as the external object is one of

those qualities. It is only the intellect which is in the form of sentience

that is experienced as pleasure, pain, or ind ; fference. Since it is so,

the intellect wh'ch is modified according as it contacts the external

objects, should become the object of the cognitive potency of the

individual self in the case of experiential perception. The instruments

through which the cognitive potency objectifies the modified intellect

is vidya.

In Sivaprakasam the stanza 27 of the general division expresses

this idea in the following expression. The evolute vidya stands

between the individual self and the intellect and enables the impres-

sions of the external object which are reflected in the intellect to

reach the indi vidual self as an object. If it be objected by saying that

such an instrument may be taken to be mind itself, one of the internal

organs, it will be explained at the end of this topic how it is inadmis-

sible. If it be so, it may be questioned that such an instrument may
be assumed to be the cognitive potency of the individual self itself.

It is not so. The conscious potency of the individual self by its nature

will experience the supreme bliss. So to have the experience which

can be expressed hi words such as
6

1 experience pleasure, I experience

pain etc., * is only artificial. So even those who assume the conscious

potency of the individual to be the instrument should say that it is the

instrument in combination with the evolute vidya. Hence the evolute

vidya which becomes a necessity even in that case is to be taken as such

an instrument. If it be so it is admissible that vidya is the instrument

in the case of the experiential perception where the modification of the

intellect is perceived. How is it that it is instrumental even in the

case of indeterminate perception ? This will be answered as follows :

Determinate perception is one in which the external object is

determined with respect to its name, class (jati) etc. This determinate

perception cannot occur unless the external object is known generally

in an indefinite manner. So it can be concluded that there is an

indeterminate perception or sensation of the object where our atten,

tion is drawn to it. Since it is concluded, there should be an instru-
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ment to produce the knowledge of that indeterminate perception. The

sense organ eye, ear etc., are the instruments which sense organs are

activated by the individual self they cannot become the instruments

of the indeterminate perception. So the instrument which enables the

individual self to activate the sense organ in the case of sensation or

indeterminate perception is to be owned as the evolute vidya.

If it be questioned that why intellect cannot be taken to be the

instrument for activating the sense organs, the answer is as follows :

the intellect is the determining instrument as to the definiteness of a

perception. If that intellect is taken to be the instrument, then even

the indeterminate perception will become determinate perception.

So the intellect cannot be the instrument there. The reason for the

division of perception as indeterminate and determinate is only the

absence and the presence of the intellect in perceiving the externa,

object.

Let it be so. It has been held that the evolute of vidya is the

instrument in knowing the functions of the internal organs intellect

ego and mind also. The function of the intellect is taken to be the

determination, the function of ego, is taken to be identification and

that of the mind is manifold proposals. Why can't we take the

internal organs themselves as the instrument even in that case ? The

answer is that they cannot be taken as instruments, because intellect

etc., are intelligent with respect to their objects. They are not intel-

ligent with respect to the evolutes that objectify them. Their actions

are limited to the things that they objectify. They cannot extend

beyond them. Thus it should be conceived that the evolute vidya is the

instrument in which all kinds of awareness are objectified by the

individual selves.

The evolute Raga

Since there can be no experience for the individual self unless its

conative potency becomes manifested the individual self whose cogni-

tive potency is made manifest by the activity of vidya. The instru-

ment that has its origin from vidya and makes manifest the conative

potency of the individual self is raga. It is the instrument that causes

the activity of the disposition of the intellect which is named as attach-

ment. Since conation is a spec ; al kind of cognition, the evolute raga

which makes manifest the conative potency should be the modification
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of vidya is in the fitness of things. Sivajnana Siddhi the secondary

also says that raga has its origin from vidya. Hence the assertion

in the Pauskra that raga has its origin from kala should be taken

to have been said with respect to its succession as in the case of the

dictum of Sivaprakasam which says, that kala, time, necessity along

with vidya and raga have their origin from maya. But there are

people who hold that raga has its origin in kala itself. They will

interpret the saying of the Siddhi
4

vicchaiyin aragam tonri ' to mean
that raga has its origin in kala even as vidya. For them the particle
6
in ' in that expression is a particle indicating similarity. They do

not take it as a preposition ' from

If it be so, the following objections may be raised. For the

manifestation of the conative potency the raga or attachment in the

intellect itself is enough ; to suppose the existence of a separate evolute

raga is not warranted. But it is not so. The conative potency of the

individual self should first of all activate intellect and then alone the

disposition attachment in the intellect will be active. So to say that

such an attachment of the intellect will manifest the conative potency

of the individual self which will cause its own origin is not proper.

Hence it is to be supposed that the evolute raga will be the cause of

the activity of the disposition in the intellect through manifesting the

conative potency of the individual self.

If it is so again it may be objected to by saying that the evolute

raga is itself sufficient. As there is no use for the disposition attach-

ment which is supposed to be in the intellect is not warranted. But it

is not so. The evolute raga will manifest the conative potency of the

individual self in the general manner even as the cognitive potency

is made manifest by the evolute of vidya. It will not cause desire in

a special manner so as to extend to all the external objects. If

we don't suppose that there is a special manifestation of desire, one

should desire all the objects at a particular time and the same desire

should be satiated simultaneously at another time. But this is not the

case in actual experience. So desire is manifested in a general manner

with the aid of raga and the same desire is caused specially by the

disposition attachment in the intellect. So both are necessary.

As an alternative the following suggestion may be made. It is

not necessary to hold the existence of the evolute raga, nor is it neces-

sary to admit the existence of attachment in the intellect. All the
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objects of the world are originated in succession from the three qualities

and so they will exist in one of the three forms namely the form of

pleasure, the form of pain and the form that induces apathy or in-

difference. So the same form of pleasure may be supposed to excite

desire in a general as well as special manner and will cause experience.

What is wrong in this supposition ? Unless there is a speciality in

the case of persons who desire all things must become objects of

desire for all selves simultaneously, for they do not differ from being of

the form of pleasure. But we don't see this.

Also a person should persist in the experience of a thing experience

without any aversion to it. But we see persons who get detached from

the objects after experiencing them and having no more desire towards

the same thing. Hence it is wrong to suppose that the form of

pleasure of a thing is the cause for the desire of the person.

The objection may be raised in the following manner. Even

those who accept the evolute raga in addition to the indisposition

attachment in the internal organ intellect concieve it to be together

with the individual self even like kala and vidya. In that case all

the individual selves will continue to be attached to the pleasurable

objects and there will be no satiation. This objection cannot hold

good. Raga is of two kinds. One is of the form of sentience and the

other is of the form of residual impressions. Of these two raga of

the form of sentience is the deposition contained by the intellect and
it is only that raga will act with respect to the external object. When
that raga ceases there will be no desire to enjoy that object. So it is

possible that there will be satiation with respect to a particular object

of pleasure. Even though the evolute raga which is of the form of

residual impression continues to be adhered to the individual self

unless there is the special attachment acting as a cause, it will not cause

the effect.

Also if the evolute raga which is of the form of residual impres-

sion ceases to act, there will be no desire on the part of the individual

self with respect to any other object. Since it does not cease to act,

it will always be in togetherness with the individual self. This evolute

raga will cease to act in the state of release by the action of the initia-

tion called the purifiction of the adhavas. In that case there will be no
desire on the part of the individual self towards the object of

experiences in a general form. In that case the supreme desire of Lord
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Siva will arise in its place and make the conative potency of the indi-

vidual self to become manifest in all the aspirations that will lead to

the supreme bliss.

So far it is good. Is it necessary to admit an evolute of aversion

in order to manifest aversion towards the worldly objects even like the

evolute raga which manifests the quality of desire on the part of the

individual self. The answer is that it is not necessary, for there is no

potency of aversion attributed to the individual self even as the cona-

tive potency. The aversion which is caused towards the external

objects will be caused only by the disposition of detachment that is

posited to be in the intellect.

If it be so, it may be questioned what is wrong in assuming that

there is a potency of aversion on the part of the individual self similar

to the conative potency and in order to make that potency manifest.

The following is the answer :

There is no valid reason to assume that there is a potency of

aversion on the part of the individual self besides the conative potency.

Though there is no need to suppose that there is an evolute of aversion

to make that potency manifest, the aversion towards external objects

is caused only by the disposition of the intellect which is called aver-

sion. But it may be questioned what is the valid means in assuming

the evolute of raga and also the eight dispositions of the intellect.

The answer is as follows. The disposition of attachment of the

internal organ intellect will not be caused unless the knowledge that an

object is the cause for pleasure, another object is cause for pain, and

so on, arises. That knowledge of the specific nature of the objects

will not arise without the activity of the internal organ intellect. That

activity will be caused only by the contact of the conative potency

of the individual self. The manifestation of that conative potency

will not arise without the evolute raga. So it is obtained that there

is conative potency of the individual self which is other than the dis-

position attachment of the intellect. In order to manifest that potency

it is admitted that there is an evolute named raga. In order to mani-

fest the special kind of desire with respect to the external object,

the disposition attachment which has its locus in the intellect has been

assumed. In order to create aversion in the object of attachment the

disposition of detachment of the intellect is also assumed. To assume

anything more than these will be against the principle of parsimony.

14
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Even those that assume the potency of aversion for the individual

self should of necessity assume the special kind of detachment in the

internal organ intellect to cause aversion towards the external object.

Aversion in the intellect is caused by the knowledge that a particular

thing is the source of pain and it will be caused by the activity of the

intellect which perceives the object in a determinate manner and the

activity of the intellect is caused by the manifestation of the conative

potency itself. So no more cause is required and it is unnecessary to

assume that there is a potency of aversion to the individual self. In

that case, it may be questioned how the experience that ' I have aversion

towards this ' occurs on the part of the individual self. The answer is

that it is only the activity of intellect that is being reflected on the

part of the individual self. Similar activities of intellect and ego

namely the determination and identification reflect on the part of the

individual self as * I determine, and I identify \ In other words, I

determine it and I identify myself with it takes place only at the stage

of the intellect and ego which are being activated by the individual self.

It should be noted here that the effects, kala, vidya, raga etc.,

of the impure maya are by modification of the material cause even like

milk turning into curd and curd turning into buttermilk. In the

modification there are two kinds. The first kind is where the material

cause is wholly modified into the effect as in the illustration cited.

There is also another kind which is a modification of a part of the

material cause as in the case of ghee turning into worm at a particular

part of it. In this case the activities of the ghee will continue to be

present from the part that has not been modified and the activity of

the worm also will exist simultaneously by the part modified. In
all the cases of the evolutes obtained from the impure maya by modi-
fication it is only the second kind that is intended. In other words, it

is only partial modification that is intended. Even in transformation
in the case of pure maya, it is only partial transformation that is

intended. When the evolute Nada is said to be transformed into

Bindu, the activities of Nada will continue to be performed by the
portion that is not transformed into Bindu and the activities of Bindu
will also be simultaneously performed by the transformed portion
of the pure maya. So also when the impure maya is modified into

kala, and kala into vidya, and vidya into raga the effects of maya, kala,
vidya, raga etc., will be felt from the corresponding evolutes as they
are formed only by partial modification.
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The modifications Time, destiny, kala, vidya and raga which are

evolved from impure maya are attached to the individual self like a

shirt which is irremovable. So these five evolutes are called by the

special name five shirts. Of these, the three evolutes raga, vidya and

kala contribute towards the manifestation of the three potencies

namely conative, cognitive and volitional and these three potencies

are made to activate the internal organ, intellect so that the individual

self may have the experiences of the external world which come to

the individual self as impressions or modifications of intellect. When
the individual self begins to experience the modification of the intellect

the evolute destiny restricts the experience only to the extent that is

due to the individual self as per its deeds and the evolute Time limits

the duration of that experience.

Purusa tattva

When the individual self is clothed with the five evolutes

collectively called the five shirts (panca kanjuka) it has the ability to

experience in a general way. In order to experience what is called

prakrti, it is to be qualified by the five infirmities, delusion etc. The

five infirmities are indiscrimination, egoism, longing, desire and

aversion.

Indiscrimination is that sentience which regards perishable things

as eternal, impure as the pure, pain as pleasure, and the non-self as

the self. Becuase of this indiscrimination the individual regards

non-self as self, this is called egoism. Because of this egoism there

is longing on the part of the self that such and such a thing is essential

for its existence. Because of this longing there is desire on the part

of the individual to get the proximity of the object and there is also

aversion towards all things that prevent this proximity. These five

infirmities are collectively called the dirt of experience (pumsttva

mala). Tiruvalluvar has condensed these five elements into three and

has called them desire, anger and ignorance and says that if even

the names of these three infirmities are destroyed, then all the pains

that are due to be experienced will be destroyed. These five infirmities

are peculiar to the class of individual selves called sakalas. These are

not the adjuncts of the two other classes of individual selves called

pralayakalas and vijnanakalas. So they will not be called the evolute

purusa.
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The need for the adjuncts of these five infirmities in the case of

the sakalas is stressed in the following manner. For an experience

of a thing, in this case prakrti, two things are essential, general apti-

tude towards the experience and a special one. The general aptitude

is given by the existence of the five elements of the shirt embodiment

(kancuka sarira). This shirt embodiment is also provided in the

case of pralayakalas. The special aptitude towards experiencing the

nature of prakrti is supplied by the five infirmities mentioned above.

These infirmities are caused from prakrti itself.

Here an apparent objection may be raised as follows. The

dirt of manliness (pumsttva mala) has its origin only in prakrti. So the

evolute of manliness should be described only after prakrti is dealt

with. But here the discussion of the nature of the evolute manliness

is taken before the discussion about the nature of prakrti. Is it proper ?

The answer is as follows. The objection is partly conceded. But

in the ritual called wisdom initiation (jnana diksa or adhva suddhi)

the purity of the evolute of manliness is effected bv removing the

impurity called the dirt of manliness and it can follow only after the

effecting of purity of mula prakrti. Also the loci called bhuvanas

which are mentioned with respect to the evolute of manliness are

situated in the place which is higher than prakrti and their purity can

be effected only after purifying the loci that are situated in parkrti.

Also the individual self as qualified by manliness (purusa tattva) has

the independence of experiencing prakrti. For these reasons the

five infirmities which constitute the evolute of manliness are

enumerated just after raga and just before prakrti.

It should be clearly understood that the individual itself with

the adjuncts of the five infirmities that are derived from prakrti is

called the evolute of manliness. If we say that the individual self

which is eternal and sentient will itself be known as the evolute of

manliness the following objections become evident.

It is not proper to enumerate a sentient thing as an evolute along

with evolutes which are insentient. Further it is also called an effect

of maya i.e. mayeya. Also it is purified along with the other

evolutes. For these reasons and also for the reason that it is the locus

for a number of bhuvanas, it is better that we postulate the evolute

of manliness as something which is insentient. So the evolute of
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manliness is different from the individual selves and it has its origin

m the collection of the five evolutes kala etc., and is insentient

and enables the individual self to experience prakrti. But it is accepted

by common consent that five evolutes that act as shirts and the five

infirmities are respectively the causes in general and in special for the

individual selves to be able to enjoy prakrti. Hence it is against the

principle of parsimony to posit an extra evolute.

Even if such an evolute is posited its function is only to induce

experience on the part of the individual self and there is no other use

for it. Hence it is unnecessary to posit an evolute without any use

against the principle of parsimony.

The evolute of manliness is enumerated after raga before prakrti

even though it is only the individual self. Though the individual

self is all pervasive the chief function of manliness is that it is capable

of experiencing prakrti, and the purification of that capability is

performed only after the performance of the purification of prakrti.

Hence it is proper that it should be enumerated just after raga and

before prakrti. Also all the evolutes that form the adjuncts of the

indvidual self in order to make it capable of experiencing prakrti are

insentient. It is also known that the individual self identifies itself

and assumes the nature of that which it contacts. Hence it is proper

to call it by courtesy usage insentient by giving it the name, evolute

of manliness.

Sivajnana Siddhi while classifying the thirty six evolutes classifies

the first thirty as insentient, the last five as sentient, and the thirty

first one as the self which is both sentient and insentient (cittacittu

anma onru). This is because the individual self is really sentient and

by courtesy usage it is held to be insentient.

The Agamic version that there are worlds in the evolute of manli-

ness should be interpreted by the use of substitution as in the case

of the familiar express ; on the village of cowherds on the Ganges.

In the common expression the word Ganges means only the bank of

the Ganges. Similarly the worlds on the evolute of manliness should

be taken to mean the worlds in the evolute prakrti which is near the

evolute of manliness. This clarification is given in Pauskara. By
this means also it should be understood that the evolute of manliness

is none other than the individual self as qualified by the adjuncts
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mentioned. If it be some other evolute the worlds ascribed relate to

that evolute itself and it is not necessary that the principle of substi-

tution is used and state that the worlds are on some other evolute.

The purification of the evolute of manliness is only the cessation

of the inclination of the individual self towards worldly pleasuress

This inclination extends from the world of kalagni rudra which exist,

in the evolute of earth to those in the evolute of kala. In the wisdom

initiation this inclination is removed by the ritual of purification in

small quantities. This removal assumes a special form upto the puri-

fication of the worlds owned by Srikantha Rudra. When the puri-

fication of the evolutes kala etc., are taken, even the general form

of the inclination towards experience is removed.

Here the general form of inclination may be taken to be subjective,

whereas the special form of experience may be considered to be objec-

tive in the form of attractive features. In Sivaprakasam in stanza 29

of the general division it is said that in the wisdom initiation where

purification is done with respect to kala etc., the purification of the

evolution of manliness also is prescribed in the Agamas which are

considered to be authoritative. The intention of the author in saying

thus is only this. Manliness means the inclination towards experienc-

ing the external objects.

Mula prakrti, prakrti which is the seed of the experiential world

The main function of mula prakrti is to produce the instruments

which form the experiential group of 24 from guna to the earth. This

mula prakrti takes its origin from kala by the action of Srikantha

Rudra. This is also the cause for the origin of the five infirmities,

delusion etc., which are collectively called the dirt of manliness.

It is called mula prakrti since it is the root cause for all the

experiential instruments. It is also known as prakrti maya, pradhana
and mahat. The three qualities sattva, rajasa and tamasa are implied

in it in an unmanifested state even as the five colours of a peacock
are implied in the liquid contained by its egg. So it is also called

avyakta (or unmanifested).

In Sankya philosophy this mula prakrti is considered to be the

state of qualities in an equilibrium without any one being either pre-
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dominant or less dominant. It also holds it to be eternal, being the

material cause of the whole universe without being the effect of any

other cause. We have refuted that theory while dealing with the

ultimate material cause of the universe. It should be noted that the

proper name for the state of equilibrium of the three qualities which

are manifest is only guna tattva and the state in which the three quali-

ties are unmanifest and subtle alone is called mula prakrti.

It may be pointed out that the instrument of guna itself was

directly derived from kala and it is against the principle of parsimony

to suppose the existence of another evolvement mula prakrti in

between the two kala and guna. The answer is as follows. It is an

invariable principle that the qualities which manifest in particular in a

state of effect should in general be implied in the causal state. As

an illustration it may be cited that the five elements are derived from

their causal states which are called tanmatras, and the tanmatras are

derived from ego which has the quality of tamasa in a predominant

manner (bhutadi ahankara). The five elements are not directly derived

from bhutadi ahankara.

The validity of the existence of mula prakrti in between kala

and guna is established by means of presumption (arthapatti) even

as indeterminate perception is interposed between awareness and

determinate perception. The case of the existence of the literal sound

gross (pasyanti) between the subtle and impression (suksma and

madhyama) may also be cited as an illustration. In the element of

guna the three qualities manifest themselves in the particular forms of

pleasure, pain and indifference. But in the mula prakrti those quali-

ties are implied in a subtle and general form.

It may be pointed out that mula prakrti may be considered to

have its origin in maya itself and there is no particular advantage in

considering it to have its origin from kala. It is not so : mula prakrti

is directly experienced by the volitional potency of the self which is

manifested by kala. This is possible only when mula prakrti is sub-

sumed by kala. If it has its origin in maya itself it should aid the self

in a different manner even like Time and destiny which are derived

from maya. This cannot be, kala is unmanifest whereas mula prakrti

implies the three qualities in itself. So it is comparatively gross.

Such a kala should take its origin from the effect of maya which is the

effect of kala. As mula prakrti is unmanifest the worlds that are
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ascribed to that tattva should be considered to exist at the head of

guna tattva.

Guna tattva

Mula prakrti implies the three qualities even as the mixture of

water and milk. Like the swan that is able to separate water from

milk, the potency of Srikantha Rudra churns it and makes the three

qualities become manifest separately, in equilibrium. This is guna

tattva. Though the qualities are three in number, in action they

behave as a single unit. So it is enumerated as a tattva called guna

(quality). The three qualities which are named satvika, rajasa and

tamasa are mingled together so that a single quality may be con-

sidered to be predominant or less dominent and cause pleasure, pa-n. or

indifference having the transformation of enlightenment, activity

and heaviness. It should be noted that guna tattva is only a trans-

formation and not a modification of mula prakrti and so it is also

considered to be identical with mula prakrti.

Since intellect etc., are also different forms of quality, one may be

interested to know the difference between them and these (mula prakrti

and guna). The distinction is that mula prakrti is implied quality

where the qualities are not manifest
; guna tattva is an entity where

the three qualities are manifest and are equal in state. When we
come to intellect etc., one of these qualities becomes either predomi-

nant or less dominant and modification takes place.

If it be so, objection may be raised as follows. In the case when
one of the qualities is predominant, the two other qualities are less

dominant. So in no case these three qualities are equally manifest

and there is no valid means of ascertaining the state of their equili-

brium. The answer is that it is not so. It is only to the principles

that are equal and in equilibrium it is possible for one of them to be

predominant making others less dominant. Hence it is to be accepted

that guna tattva where the three qualities are equal and in equilibrium

is to be considered as existent.

Intellect

Intellect is derived from guna tattva as a tattva in which the

quality of sattva is predominant where the other two qualities are

less dom'nant, in the form of a mDdific^tion. It aids the self which
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has manliness in a general form from purusa derived from kala etc.,

and in a particular form from the qualities of mula prakrti. The

self at this stage is enabled to experience the effects of prakrti. To
such a self whose cognitive potency has been made manifest by means

of vidya in a general form, this intellect makes it manifest in parti-

cular forms towards the various objects. It becomes the instrument

for determinate perception where the object is discriminated by means

of its name, universal, etc. After this determinate perception the

intellect becomes modified into the ideas of the objects. This idea

becomes the object of experience to the self. Thus intellect is not

only an instrument for determinate perception, but also it modifies

itself into the object of experience of the self which every worldy

perception leads to. Since it is so, it becomes the support for all the

actions that are done by the self which adhere to it in the form of

merits and demerits:

These merits and demerits cause the eight dispositions, virtue,

wisdom, detachment, power, vice, ignorance, attachment and power-

lessness which are developed into the fifty determinations (pratyaya)

and their expansions. Intellect is the locus for the merits and de-

merits, dispositions, determinations and their expansion. The deter-

minate perception is not caused by any other tattva, so by presumption,

the tattva intellect is posited.

The concept of determination should be held as follows : the self

without haying any connection with the internal organs directly

acts with the sense organs through the instrument of vidya which is

in inseparable connection with it. Then the self has the indeterminate

perception of the external object in a general form, 'Here is an object \

This is the first impression which is made by the external object on

any one of the sense organs. (It is called sensation in modern

psychology).

Then the self works through the internal organ, mind, which

first in the form of citta decides to determine what it is and then makes

some proposals which are called sankalpa which end in doubt (vikalpa).

The proposal takes the form that it is the post or that it is the man
etc. This causes the desire to determine what the object is. After

that the self acts through the ego. The ego decides to come to a

particular correct decision and activates the vital air which affects

the blood circulation which enables the determination. Then the
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self activates the intellect and the intellect causes the determinate

perception in the form, * It is the post or it is the pot or it is the cloth
'

etc. This particular form of perception determines the object with

respect to its attributes which are five in number. They are the name

of the object, its class, is quality, its action and its substance. This

determinate perception is what is called determination of the object.

From the above, the difference between the activities of the sense

organs and the internalorgans how each activity forms the link of the

whole process knit together as cause and effect will be known.

The determinate perception is caused by the intellect ; but as the

mind starts the process of perception, it is called mental perception

(manadak katchi). In Sivajnana Siddhi it is said that the intellect

may be referred to as mind and vice versa by the use of the figure

substitution. There has been a confusion among the scholars to

mistake the activity of one as the activity of the other between the

intellect and the mind. They think that because determinate percep-

tion is named mental perception, determination of a thing with its

attributes name, class etc., is the activity of the mind, which is called

sankalpa. What is determination is the proposal that such and such

things should be performed by me. This should not be accepted.

The determination of a thing with its attribute name, class etc., is no

where called sankalpa.

The determination that such and such things should be performed

by me is not different from egoism that makes the decision that a

particular thing should be done by oneself. So it is the activity of

the ego and not of the intellect. Mind which results in doubtfulness

will never determine, as determination is quite the opposite of doubt-

fullness. If it be insisted that mind which doubts can also determine

them, then there will be no uniformity that different activities are

performed by different elements which are called evolvents or tattvas,

and even one evolvent may be taken to perform all the functions.

Hence the insistance should be refuted as the opinion of those that

do not distinguish between the mind and the intellect.

It is a matter of common acceptance by all thinkers that the

wisdom which is the perspective of a thing with the determination of

its atrributes name, class etc., is the same thing that is experienced

by the self in the form of pleasure, pain or indifference, in the case of
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experiential perception. If the determinate perception is taken to

be the activity of the mind, it will be contradictory to call the intellect

as the object of experience and hence it is the main support of the

merits and demerits and that it is the locus of the eight disposition

virtue, wisdom etc.

The Naiyayikas and others will say that the dispositions virtue,

wisdom etc., are the qualities of the self. The qualities that are

ephemeral are to be attributed only to inert objects, not to the sentient

self.

If they are attributed to the sentient self as we shall explain in a

future section on tanmatra, then it will be contradictory to say that the

self is eternal, for if the quality is destructible, then the substance of

which it is attributed will also be destructible. So it is not admis-

sible. From this it should be known that the support of the impres-

sion which enables one to think of a thing which is experienced by

means of recognition should be attributed only to the evolvent intellect

and not to the self which is not an evolvent.

From this it must also follow that the opinion that the self is

the locus of the merits and demerits is also refutable.

If it be so, then to say that the intellect is the locus of wisdom is

inconsistent with the dictum that it is inert. It is not inconsistent for

even though the evolvent intellect is inert yet it has originated with the

quality of enlightenment (sattva) predominant. So it is only con-

sistent to take that the intelligence of the self is reflected in the intellect

even as the image that is perceived in a mirror.

Among the dispositions of the intellect virtue, wisdom, detach-

ment and power are the results of the quality, sattva (goodness, purity).

Vice, ignorance and powerlessness are the results of the quality tamasa

(darkness, dullness). Attachment is the result of rajasa (passion,

activity). Even the powerlessness which is the cause for infatuation

is attributed to the quality of tamasa by some Agamas.

Virtue : Among the eight dispositions virtue consists of two
factors, control and disciplined order (yama and niyama). Of these

control consists of non-killing, truthfulness, non-stealing, celebacy and

inner purity. Discipline consists of the five qualities freedom from
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anger, worship, external purity, feeling of happiness and impartiality.

These are the essentials to a person who performs the virtuous acts

enjoined by the scripture. Virtuous qualities such as sympathy,

absence of haughtiness, hospitality, friendliness, impartiality will be

included in these ten qualities.

Wisdom : Wisdom may be classified into eight kinds. The first

kind is the discriminatory power which one enjoys owing to his destiny.

When one is affected by the three sources of pam one's wisdom be-

comes sharpened. The three sources are the self (adianmika), the

inert things (adibhaudika), the unknown sources (adidaivika). The

wisdom which occurs to one when one suffers from these three sources

are classified into three kinds. The fifth one is the wisdom that comes

to a person when he is admonished by his sincere friends. The

wisdom that comes to a person from the self study of scriptures and

the wisdom that comes to a person from such a study with the help

of the master. There is also the wisdom that comes to a person from

virtuous actions performed by him. Thus the wisdom may be counted

as eight kinds and so the freedom which he gains as a result of these

eight kinds are also of eight kinds. They are also called attainments

(siddhi).

These wisdom may be each reclassified into ten kinds as follows

according to their concept of things.

The materialists hold the physical body as the self. The physical

body is the effect of the five elements. So they are unable to know
about the evolvents beyond the five elements. So their release is in

the world of elements. The Kaulas who hold that the vital air is

the self will also attain their place of release in the world of elements.

The astrologers hold that the locus of release lies in the world of

stars. So they also attain their place of release in the world of ele-

ments. Those who act according to the law books (smrti), hold that

the Absolute is the source of the five elements. The source of five

elements is none other than tanmatras (subtle elements). So they have
no idea of the ex ;stence of the world other than the subtle elements

and their place of release lies in the subtle elements. Among the

materialists some hold the self as the sense organs. Some others

think that citta is the self. Others hold mind and the ego are respec-

tively the self. So their places of release consist in the world of

senses etc.
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The place of release for the Buddhists and the Naiyayikas is the

world of intellect, for the Buddhist hold the self as the wisdom which

is the modification of tbe intellect and the Naiyayikas hold the

intellect as the quality of the self.

The Jains who speak of the Syadvada will attam their place

of release in the evolvent which is called guna, for their doubtful

nature is due to the nature of the qualities goodness etc., which exists

in unstable equilibrium.

The Pancaratrins hold that their supreme Being Narayana

exists beyond the twenty-four evolvents which are collectively called

the atma tattvas. Since the primal prakrti is alone the principle which

exists beyond the twenty-four evolvents, their place of release is in the

primal prakrti. The monists will attain their release in the evolvent

manliness (purusa) which has attained the experiential potency in

general as well as particular form.

It is easy to infer from the above examples the places of release

of the other religionists belonging to the external division.

The principle followed in ascribing various evolvents as the

places of release to the respective religionists is that they are capable

of attaining the places which they can conceived of, and that they

cannot go beyond that limit.

These evolvents can be counted as ten in number as the elements,

subtle elements, sense organs, citta, mind, ego, intellect, guna, un-

manifested primal prakrti and the manliness (purusa). Hence the

eight wisdoms when multiplied by these ten kinds become elaborated

into eighty kinds. These places of release are confined to the values

of the religionists who are classified as belonging to the outer and

the outermost groups. This is because we are limited to the dis-

positions of the intellect. But we should not forget that there are

twelve more evolvents, the concept of which will enable the persons

who conceive of them to attain places of release in the respective

evolvents.

The intellect which is of the form of the qualities cannot

go beyond the evolvents primal prakrti and manliness (purusa). So

the cause for the release of those that conceive of higher evolvents

is only the various descents of grace, which are attributed to such
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evolved souls. Thus the place of release which is the expansion of the

wisdom which is a disposition of the intellect is named as siddhi

without its classifications, and when classified according to the various

causes become eight in number, and when elaborated according to

the loci becomes eighty in number

Detachment : Detachment becomes classified into ten kinds as

per the difference in their causes. Detachment is caused when people:

who suffer from ailments are seen by the thought that their physical

existence is also subject to similar ailments. It is also caused by

the sufferings that come to a person through the three sources.

A man becomes detached when he is subject to the pains which

are involved in the acquisition and preservation of wealth.

When a person loses his friends and others, he becomes detached

from the life, thinking that the pains are caused only by making

friendship with such good persons.

A licentious person who usually is devoted to his object of love

when perceives some quality in that object not to his liking becomes

detached from the object of love.

There is also the detachment from the body which requires

regular nourishment for its upkeep.

There is also a feeling of detachment when a person is not inclined

to beg of certain persons for the sake of wealth.

There is also a tenth kind of detachment which is not caused

by such worldly happenings but which comes to a person, as a result

of his asceticism practised in previous births. Thus there are ten kinds

of detachment. The cheerfulness (tusti) that comes to a person who
is detached is also classified into ten kinds as per their causes. These
ten kinds of cheerfulness cause the ten kinds of places of release as

said above. So the elaboration of cheerfulness becomes ten into ten

or hundred in number.

Power : The power is classified into eight kinds. Of these
assumption of a subtle and invisible form is called Anima

; assump-
tion of a great form like a mountain is called mahima. The ability

to become as light as air is called lagima. Here the person can move
with swiftness against retarding substances like watery mud.
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The fourth power is called prapti. Here the yogin gets every-

thing as per his desire. The fifth attainment is called prakamya

which consists in enjoying several objects simultaneously. The sixth

attainment is called Isatva which consists of the power of control

over even the divinities like the creator. The power to attract every-

thing as per one's wishes and to create is called vasitva. The eighth

attainment is called garima which enables a person to retain his free-

dom inspite of his experiencing worldly objects. Of these eight attain-

ments the first three are the attainments of the bodily existence

whereas the remaining ones are the attainments by the mind etc.

These attainments belong to the inhabitants of eight kind of

worlds, the intensity of the attainment being onefold, twofold, three-

fold etc., upto eightfold. The souls are respectively the devils who
have the capacity to pervade the earth and enjoy the attainment one-

fold only. Next come the demons who pervade even the world of

water and enjoy the attainment twofold. Then come the yaksas who
pervade even the world of fire and enjoy the attainment threefold.

The inhabitants of the world of music have the power to pervade

even the world of air and they enjoy the attainments fourfold. The

inhabitants of svarga can pervade even the ether and enjoy the attain-

ments fivelfold. Similarly the inhabitants of the world of Soma,

the world of Prajapati and the world of creator have respectively the

powers to pervade the evolvents mind, ego and intellect and can

enjoy the attainments, sixfold, sevenfold and eightfold respectively.

Thus the powers become expanded into sixty-four kinds.

Virtue causes wisdom, wisdom causes detachment and detach-

ment causes powerfulness. They are respectively classified into ten

and eight respectively.

Vice : The persons who have attained high powers become

haughty and leave the path of meditation. They become entangled

into worldly objects and thereby become vicious. Even vice is classi-

fied into ten kinds. They are the opposites of the ten virtues and are

respectively killing, falsehood, theft, licentiousness, envy, anger,

disobedience, impurity, revenge and partiality.

Ignorance : This is caused by vice and is classified into five kinds

namely tama, moha, mahamoha, tamisra, anta tamisra. Of these
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tama consists in misunderstanding non-self as the self. The expan-

sion of the misunderstanding may be made into ten kinds as per the

non-self is taken to be the elements etc.

Moha consists in mistaking the yogic attainments such as the

invisibility of the body etc., as the highest value in life. This mis-

understanding may be classified into eight kinds according as the source

is anima etc.

Mahamoha consists in mistaking the objects of senses to be the

highest values in life. The five objects of senses when divided into

desirable and hateful ones each become ten in number.

Tamisra consists in the sorrow which one experiences while his

desire is not fulfilled. The objects of desire may be the ten objects of

senses and the eight kinds of yogic attainments.

Anta tamisra consists in the sorrow that one experiences when

he is robbed of his attainments by a more powerful yogin. This can

also be elaborated into eighteen kinds with respect to the objects of

robbery. Thus ignorance may be expanded into sixty four kinds.

Attachment : Attachment is desire to enjoy sense objects. It is

caused by ignorance. It is the opposite of detachment and so can be

elaborated into hundred kinds. The cause for powerlesness is lack

of energy (asakti). This lack of energy is classified into one hundred

and seventy-six causes of powerlessness. These causes are sixty-four

kinds of ignorance, hundred kinds of attachment and the five organs

which may be counted as mind, ego, the five organs of action and the

five sense organs.

Powerlessness : This lack of energy causes powerlessness which

may also be referred to as poverty. This poverty is of eight kinds,

being the opposites of the eight attainments invisibleness etc.

So it can be concluded that there are seven hundred and twelve

transformations of the intellect which consists of four hundred and
thirty-six kinds of dispositions and one hundred and thirty-siA kinds

of lack of energy. The disposition powerlessness or poverty will

enable a person to have the disposition of virtue. Hence the eight

dispositions of the intellect form a whirlwind or eddy in which the

self is caught and is unable to get away from the cycle of birth and
death.
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The evolvent ego : We know that determinate perception is

caused by the evolvent intellect. This objective determination cannot

be caused unless there is a subjective determination in the form,
4

1

shall determine what it is \ This subjective determination is the

function the evolvent ego,which has its origin in the intellect. This is

originated by the predominence of the quality of passion and activity

(rajasa) over the two other qualities goodness and dullness (sattva and

tamasa).

From the above it is noticed that the functions of the intellect

and the ego may be classified under the common term determination.

Hence there may be an objection why these evolvents should be con-

sidered to be different without assigning the function determination to

a single evolvent.

The determination of the intellect pertains to the object. It

differs from object to object, as
4

This is the garland of roses \
4

This

is a sandal paste etc. But the determination which we ascribe to

ego is subjective and is the same in all cases. It is of the form,
4

1

shall determine what it is \ Hence these two kinds can never be

attributed to the same evolvent.

In the case of intellect the quality of goodness and purity pre-

dominates whereas in the case of the ego the quality of passion and

action predominates. For this reason also these two must be con-

sidered to be non-identical.

Even though the evolvent ego is only an instrument for the self,

it acts as an agent in so far as its function is to arrive at a decision in

the form
4

1 shall determine what it is \ So it is called an agent by

the usage of courtesy. But the function of intellect is to descriminate

the impression caused by the external world on the sense organ and

to scrutinise the various particular elements in the image produced

of the object. Hence intellect is objective whereas the evolvent ego

is subjective. So they are different.

This evolvent ego is different, from self to self, even like the

evolvent intellect. It is because of this fact that different persons

make different determinations such as
4

1 shall go to Madras \
4

1 shall

finish my meal now' etc. This ego is further subdivided into three

kinds, taijasa, vaikarika and bhutadi according as one or the other

15
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of the three qualities goodness and purity, passion and activity,

darkness and dullness predominates.

It should be known that the internal organ mind and the five

sense organs originate from the taijasa aspect. The five organs of

action originate from the vaikarika aspect, and the subtle elements

originate from the bhutadi aspect.

The evolvent mind

Mind is the organ which makes proposals ending in doubtfulness

after the indeterminate perception which is caused by one of the

sense organs, the gate way of knowing the external world. The pro-

posals may be defined as the function which comes after thinking as

to what kind of object is being perceived, is it a pot, is it a piece of

cloth, is it a boy etc. After noticing the attributes that qualify the

object. This determination is the result of the previous impression

which a person has gained as a result of precious experience.

Doubtfulness is the ambiguity whether a particular object is

a pot or not, etc. The feeling of doubtfulness is a desideratum to the

proposal, as the determinate perception does not occur directly from

the proposal.

The two functions proposal and doubtfulness are attributed to

a single evolvent because there is no difference in the result even

though there is difference in time. It is only the difference in result

that is taken into consideration in deciding the difference in the

evolvent.

To the enquiry what it is, the indeterminate perception alone is

the cause. To the proposal which affirms that the object is such and
such, the latent impressions which become patent after the enquiry
is the cause. So the psychic functions enquiry and the proposal
not only differ in the factor of time, but also with respect to their

causes. Hence it may be asked how the same evolvent mind can be
attributed to the two functions, one the enquiry and two the proposal.

The question is justified. But as there is no difference in the
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result that follows the function enquiry is attributed to citta which is

only a transformation of the mind.1

From the above discussion we have arrived at the conclusion

that there is an evolvent by name citta. Since it is not the result of

modification as in the cases of other evolvents, Saint Umapati con-

siders it as something identical with mind. So he says in Sivaprakasam,

stanza thirty one of the general section that citta which is the cause

for thinking cannot be counted as something different from the mind

which causes the proposal followed by doubtfulness.2

The interpretation given by Sivajnana Munivar to the scriptural

text quoted by him is : the function of citta is to enquire or think what

the object presented is. This causes doubtfulness by making patent

what is present in the latent form of the impression caused by previous

experiences of the object.

Among the preceptors there is formal difference in enumerating

the evolvents of the primal prakrti. Some preceptors take the internal

organs as three. They separately enumerate guna as an evolvent

different from the primal prakrti. They say that there are twenty-

four evolvents below the primal prakrti. There are others who con-

sider the primal prakrti and the evolvent guna as being identical and

according to them the internal organs are four in number, the intellect,

the ego, the mind and citta. According to these preceptors also there

are twenty-four evolvents below the primal prakrti.

There are others who identify the mind and citta as one and

guna and primal prakrti as one and according to them, the twenty-

fourth evolvent is the primal prakrti. These are not contradictory in

essential matters.

1 Saivite psychologists differ in their opinion in defining citta. The
commentator Sivajnana Munivar takes it to be a transformation of the internal

organ, mind, and he defines its function as the enquiry as to what it is that has
caused the indefinite impression. But there are others who consider it as a
separate internal organ which functions, in the form of memory in sleep, and
they call it a different aspect of primal prakrti. This opinon is shared by
Sivagra Yogin and others.

2 From a study of Jnanamrtam which distinguishes between the state of
sleep and that of the dream, it is seen that the interpretation of the scriptural

statements given by Sivajnana Munivar may be taken to mean otherwise. The
interpretation is * that unless mind is present the thought that passes on through
citta cannot be expressed, even though citta functions in sleep. The same
function of citta that exists in the state of dream is capable of expression in the

state of wakefulness because of the presence of the mind in the state of dream.
9
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There are some who hold that the internal organs are only three

in number and there is no internal organ by the name citta. But

this is not so. If there is no citta, there shoud be proposal and doubt-

fulness in all the things that are perceived. This does not occur. So

amongthose things that have been the object of indeterminate percep-

tion, it is only those that have been selected by citta for enqu : ry and

given to the m rnd that is subject to proposal and doubtfulness.

Hence it is certain that there ex :

sts an organ which is called citta to

present the object which has been perceived indeterminately to the

mind, which is its cause.

It may be argued that it is the desire to know about the objcet

which is the cause for the mental action proposal and doubtfulness.

But this is not so. A man who is in search of a thing that has been

lost by him comes to know all the objects ev^n without the desire to

know them. There it is not the desire to know that is the main cause

for knowing the object. It may be said that the effect of the previous

deeds is the cause for knowing the object. But even the deed cannot

work unless there is an instrument to manifest it. This has been

shown when we dealt with the subject of Niyati or necessity.

As there is no other cause for knowing it, it should be posited that

citta which is the transformation of the mind exists to casue such

knowledge.

It may be pointed out that in Siddhiyar it is said that citta which

is identical with the primal prakrti will perform the function of thinking

or enquiry. There citta is considered to be a state of primal prakrti.

So it may be asked what is said in Siddhiyar is contradictory to the

dictum of Sivaprakasa which says that citta is a transformation of

the mind. It is not contradictory, for the primal prakrti (avyakta,

unmanifest) may denote by courtesy usage even the internal organs.

Even then the question may be raised, in the following manner.

In Sivaprakasam, citta is referred to after the subject of mind, but in

Siddhiyar it is spoken of in connection with the evolvent guna. Hence
it is a source of confusion. This cannot be taken to be a source of

confusion as in poetry the order of a subject deal with need not be

the same. The same reason is applicable to the statement of the

internal organs in unmai vilakkam which enumerates them in the order

mind, intellect, ego and Citta. There the evolvent intellect is enume-
rated between the evolveitfs mind and ego. This is a case of poetical

licence.
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Those who are ignorant of this fact will consider what is given

in immai vilakkam is the natural order. They will say that it is only

after the determination by the intellect the function of ego takes

place and it is only after the function of the evolvent ego enquiry

by citta takes place. But it should be Icnown as per our discussion

that it is only after the enquiry by citta the proposal and doubtfulness

of the mind take place and it is only after the determination by ego

the decision by the intellect happens.

Now it may be asked that ego may be considered to be a trans-

formation of intellect because of the sameness of the two functions of

determination on the analogy of citta and mind of which the former

is taken to be a trasnformation of the latter because of the similarity

of their functions and to say that ego is a modification of intellect

is not consistent. It is not so.

The activities of the mind and citta though different pertain

to the object. Further the difference in their activities lies only

in the temporal order so as to facilitate the manifestation oftheimpre-

ssion due to the previous experience of the object. So it is proper

to hold citta as a transformation of the mind and to include it in

that evolvent. But the activity of the evolvent ego pertains to the

subject and is in the form * I shall decide what the nature of the object

is ' and determination by intellect is of the form that the object is

such and such and pertains to the object. Hence the difference

between the activities of these two evolvemnts ego and intellect is

considerable and it is not proper to consider ego as a transformation

of intellect and include it in that evolvent.

The evolvent which apprehends the universal nature of a thing

and also that which enables a person to recognise an object should

be known to be the mnd itself. The idea of the universal may be

understood from the following illustration. When a person sees a

pot and comes to know that it is called a pot we need not instruct him

that similar things are known to be pots. When h; sees any other pot

he knows it already to be any object of that name. This mental

generalisation of the concept (of the sense of a word) is called the

universal. Recognition is that faculty in which a person knows an

object to ha.ve been previously cognised.

The Naiyayikas say with respect to the cognition of the universal

that at the time when a person sees a particular object and knows
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its name, there follows a general cognitioiTof all things belonging to

the same class. They name it as the general perception. It is not

proper to explain the process in that manner.

If a person perceives a particular thing and immediately a percep-

tion of all objects of that class follows, he should become omniscient.

But this is not the intention of even the Naiyayikas when they give

the above explanation.

Another point which the Naiyayikas say must also be refuted.

They establish the atomic nature of the mind as follows. They base

their arguments on the experience of having the perception of one

sense object at a time and not perceiving all objects simultaneously.

The reason for perceiving one sense object at a time is, they say, that

the perception requires the conjunction of the mind with that parti-

cular sense. If the mind is a gross evolvent it can have the conjunc-

tion with all the senses at the same time. So it follows that the mind
is subtle or atomic and hence eternal. It is not proper to explain

like that.

The m ;nd which has its origin from ego is gross with respect to

all the evolvents down to ego. The cognitive potency of the self

which is manifested by vidya will activate only one sense organ at a

time. This is the reason for cognising one sense object at a time,

and not the conjunction of mind with the sense. So to say that mind
is atomic, on the bas ;s of its conjunction with the senses, is not proper.

M'nd is considered to be a sense organ which acts both inter«

nally and externally, for it brings the impression of the external

objects on the senses before intellect as an image so that it may be

deternrned by it. It is compared to the pupil of the eye of the crow.

So its orig'n from the sattvika aspect of ego just before the origin of

the five senses is justified. Mind is considered to be in motion always.

From the above discussion it should be noted that an object

is sensed by the external senses at first in a general manner. Then it

is caught hold of by the internal sense nvnd. Then ego decides to

know its nature in detail. Then alone the intellect has the determinate

perception of the object. Thus the various instruments act in a

particular way in order to produce the determinate perception. It is

clear that the evolvents do not act simultaneously. After the

deternvnate perception, experience of the object takes place,
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*A stanza in Sivaprakasam says that in the experience of a parti-

cular external object, the activities of one of the five senses, one of

the five subtle elements the four internal organs and the five inner most

instruments kala etc., are combined together. There the intention

behind the expression that the self experiences an object when these

instruments are combined together, is that their activities take place

with respect to that particular object in order. Some people take it to

mean that the various instruments act simultaneously. From the

above explanation it should be known that their impression is wrong.

Sense Organs : After the evolvent mind the cognitive sense organs

the ear etc., take their origin in order from the sattvika aspect of ego.

By the figure of substitution the instruments of the senses are indi-

cated by the loci, ear etc. These sense organs cognise their respective

objects in an indeterminate form. The determinate cognition of the

object involves the difference of the quality and the qualified or attri-

bute and the thing attributed. Since these organs are instruments of

cognition it is proper that they are derived from the sattvika aspect of

ego.

The materialists will assert that the bodily constituents ear etc.,

are the sense organs. But a deaf person has ear and yet cannot hear

the sound. So it is clear that the bodily constituents are the loci

whereas the sense organs are things different from performing

their action having the constituent as their places. What is said with

regard to ear is to be extended with respect to other sense organs as

well.

The sense organ of eye* : Of the five sense organs the eye has to

travel towards its objects in order to have conjunction with it whereas

the other organs have their conjunction with their objects even as they

are. But the bodily constituent eye cannot travel towards its objects.

This is another reason for holding the sense organ as different from

the bodily organs.

•Sivaprakasam 63

The commentator is ingenious enough to establish the contact of the object
with the eye by the movement of the light of the eye. It is plausible so long
as the property of the light rays is not known. But now from science we know
that the light on the object travels through the aperture and the crystalline lense

to have contact with the retina. The correctness of the modern science is to
be established by the construction of the eye with its various constituents.
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If it be so, then it may be assumed that the eye need not travel

towards its object and that the presence of the object in front of the

eye without any intervening obstacle is enough for the perception.

But it is not so. The tactile sense etc., perceive their objects only

with their conjunction with them. The eye also is an external sense

like the others. Hence it is necessary that it should have conjunction

with the object for its perception.

The cause for the perception of the object by the eye should be

decided to be the conjunction of the eye with it, for the following

reason. The position of the object just in front of the eye cannot

be the cause for the perception, for an object behind a wall though

in front of the eye cannot be seen. But it may be argued that the wall

is the intervening factor that spoils the opposition of the object in

front of the eye. But an object behind a person can be seen by the

person if he holds a mirror before him as the image of the object.

Now it may be asked how contact can be established between the

eye and its object through the mirror. The answer is as follows. The
light of the eye is reflected by the mirror so that it may have contact

with the object behind. This is like the rays of the Sun being reflected

by the surface of water in a pot (in front of the Sun) on the wall which

is inside a house.

As this is so the face of the object is seen within the mirror and
to know that as one's own face, is a true perception. It should also

be known that as there is no face within the mirror one's own face is

seen within the mirror as a different one. By the principle of consis-

tency one should decide the appearance of the face as though it is

within the mirror and the difference in the size of the face alone should

be considered to be erroneous or false.

The image within the mirror performs consistently whatever
action is performed by the object such as laughter etc. So it should be
concluded that the object alone is seen within the mirror and there is

no face within it different from the object. As there is no cause to

produce a different face within the mirror it is not proper to hold that

a different face has been created within the mirror.

Even if the reflecting medium such as water is in darkness it is

able to show the object by reflection provided the object is exposed
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to light. This fact strengthens our view that it is only the object

which is seen as though it is behind the reflecting surface.

Those who posit that there is a face within the mirror different

from the face which is the object, may say that the light that surrounds

the object enables one to see its image also. But it is not so. It is

only that light which falls on an object that will enable to see it and not

the light which surrounds any other object. From this argument the

proposition of those who speak of the face which is seen in the water

as being erroneous is also refuted. Even the erroneous perception will

not take place if there is no light on it. If one says that false percep-

tion can take place in darkness then even in thick darkness one should

perceive a rope as a snake and this is not the case.

An object which is at a greater distance is seen faintly whereas

an object which is comparatively near is seen more clearly. From
this it should be concluded that the contact with object is necessary

to see. Also it is a fact of common observation that the intensity

of light becomes fainter as the distance of the source becomes greater.

The same thing should be attributed to the light of the eye also. Hence

a distant object is seen fainter than a nearer one.

The following objection may be raised if it be assumed that the

contact of the eye with the object not only is essential but also the

presence of the object in front of it. The tip of a branch of a tree

and the moon in the sky are seen simultaneously. The objects within

a box made of glass are also visible to the eye.
.
These two instances

require an explanation. The explanation is as follows.

When hundred petals of a lotus are arranged one over the other

and a sharp needle is sent through them, it is clear that the needle

passes through the petals at different times. But the duration of time

is so short that it appears as though the needle has passed through

all the petals simulaneously. A similar explanation is to be given for

seeing the top of the branch of a tree and the moon in the sky at the

same time. The glass is a pure substance and it allows the light of

the eye to pass through it so as to establish contact with the object.

The cause for the sight of the tip of the branch and the moon
at the same time is only the inability to distinguish between the short

duration of Time involved. It should be known that a piece of glass
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is not an obstructing substance even like the wall for the subtler light

of the eye.

The sight of gross objects like mountains by the subtle light of

the eye should be understood from the illustration where a fine drop

of oil spreads throughout the surface of water on which it is split.

We see how the light of a lamp spreads throughout the space in which

it is placed. So also the light of the eye spreads throughout the

surface with which it comes in contact.

A thing which has for its locus another thing cannot be away

from the locus. But the light of the eye has the pupil of the eye as

its locus. Even when the pupil of eye is immersed in darkness, the

external thing which is exposed to light is seen by it. It shows that

the light of the eye passes through the medium of darkness to the object

which is exposed to light. Is it possible for the light of the eye to go

away from its locus ? Such a question may be asked.

The sense of sight has its origin from the sattvika aspect of ego.

The sattvika aspect is even greater than in other cognitive senses.

When a lamp is placed within darkness, the rays of the light has the

power to pierce through the darkness and illumine a distant object.

So also by the virtue of the predominance of the sattvika, the light of

the eye pass through darkness towards the object and has contact

with it.

If it be so then it may be asked that an eye with the opening lids

sees an object exposed to external light. When the eye lids are closed

the eye should see the object. It is not so. Even as a lamp on the

pot when closed by an external object, the light disappears quickly.

So also the light of the eye which proceeds from the eye rapidly dis-

appears as soon as the eye lids are closed. Here disappearance mean
that the light of the eye becomes involved in the sense.

If it be so even the other sense organs ear etc., have their origin

from the sattvika aspect of the ego, so they should also be enabled

to travel from their loci. But it is not so. The reason is that we
have no such experience. It must be posited that the sattvika aspect

which originates the eye organ is predominant over the sattvika aspect

which originates the other four sense organs. So it is held that the

eye alone can travel towards its object in order to have its contact and
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objectify it, whereas the four other sense organs have their contact

with the object only when the object comes towards them.

On the analogy of the eye the sense organ ear also may be held

to travel towards its object and have contact with it. The reason is as

follows. We are able to distinguish between directions of the source

of sound such as from the north, from the south, from different loci

such as from the palace from the temple etc., and the instruments

that cause the sound such as the pipe fiddle etc. This distinction

cannot be known unless the sense organ has direct contact with the

object. But it is not so. The sound which has its origin at the source

travels like the waves of water in air and is brought near the ear by
means of air in order and it has the cognizance of the object only

when it reaches the ear. With regard to the direction of the sound

it is conjectured from the particular nature of the impression of the

sound on the ear even as the direction of an arrow that speeds and
falls near the person is conjectured from the particular nature of its

fall. The source of the sound is also conjectured from the previous

experience. This is the only way in which our experiences fit in. So
it should be concluded that the ear, even as the tactile sense, can

cognise the object only when it comes to it and has contact with it.

It is not proper to hold the sense of ear as travelling towards its object

even like the light of the eye.

The nature of the sound travelling like the waves on water should

also be determined from the fact that the distant soft sound is not

heard even like the loud sound whereas the soft sound originates

near the ear is heard by it. From the above discussion the following

correct decision may be arrived at. In all cases the sense organs

should have contact with their object to know them. It is not enough

that if the object is present directly before the sense organs like the

eye. Of the five senses it is only the eye that travels towards its object

by means of its light and not the other senses which are stationary

and require the contact of their objects with them. In all cases it

may also be seen that the sense organs are different from the places of

the body at which they function.

The existence of darkness : It may be asked why the organ of eye

which has its origin from the sattvika aspect of the ego, should require

the aid of another light. Even though the sense of eye has its origin

in the sattvika aspect of ego, yet it has to travel towards its object in
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the form of eye's light unlike the other four sense organs. So its

modification in its origin involves the essence of the sattvika aspect

of ego. So in that part the essence of the tamasa aspect of ego

becomes modified into darkness which forms intimate obstacle of the

eye. The modification of the origin of the light of the eye and that of

the darkness are simultaneous.

In order to remove that obstacle the external light which is the

modification in the form of sattvika from the tamasa aspect of the

ego is required. The external light is the very opposite of darkness.

Darkness is the modification of the tamasa aspect which remains as

the balance after the origin of the sense organ eye. The external light

is the modification of the balance of sattvika from tamasa aspect

of the ego. Hence they are the opposites.

Such an external light aids the light of the eye which is similar

to it in as much as it is the modification of the essence of the sattvika

aspect of ego. The approppriateness of this should be seen. From
the above explanation it should be known that to hold the darkness

as the absence of light is incorrect. The systems that hold darkness

as the absence of light will ask how the origin of darkness etc., can be

explained if it be held as a positive entity. Those who hold darkness

as the absence of light should hold pain as the absence of pleausure,

vice as the absence of virtue, separation as the absence of contact etc.

But they do not hold such views. Hence it should be known that

their intention may not be the same as their expression.

Absence of a thing cannot be of any use even like the seeming

udder at the neck of the goat. But we have the concept that there is

no light in the place, where as there is darkness in it and the darkness

prevents the eye from seeing a thing present. The existence of dark-

ness by means of elimination can be seen from the fact that our sight

is prevented from seeing anything at first when we open the eye in

open space. As we experience darkness as something black in colour
it may be suggeted that darkness may be considered to be an object

black in colour. It is not so.

An object should be seen only when we open the eye but the

black colour is seen even when we close the eye. So it should be
considered a result of ignorance and not an object. In Tiruvarutpayan
it is said that ' darkness will prevent us from seeing all objects but
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will enable us to know its existence ' ; thereby we should not think that

darkness is an object of sight. It means only that its existence can be

known by means of elimination.

Now it may be suggested on the analogy of the primal bondage

which is considered to be one having innumerable potencies that the

sense organ may be considered to be one having five different func-

tions. It is not so. In the case of the primal bondage even though

the individual selves are innumerable the prevention of their powers

of cognition, conation and volition is one and so the primal bondage

which prevents their powers is posited to be one but then since the

defining nature of bondage and freedom of the self are innumerable,

it was decided that the primal bondage had innumerale potencies.

But in the case of the sense organs even from the beginning they are

posited to be five different ones in order to have five different func-

tions. So it is contradictory to say that they are one in number after

coming to the decision that they are many.

If it be so among the two kinds of organs the internal and external,

it may be argued that even one of them is enough and it is against

the principle of parsimony to posit the existence of both of them.

The external orgaps know their objects with respect to the present

time alone whereas the internal organs know them with respect to the

three times, past, present and future. This is the difference between

them. So it is necessary that both of them are to be posited. In the

case of blind or deaf person since the external organs are absent the

internal organs may not be useful. In order that they may become

useful to them even the external organs are posited. Hence it is not

against the principle of parsimony.

It is also a well known principle that unless a thing is known it is

not to be acied upon. This principle also insists that there should be

necessarily the presence of sense organs in order to aid the organs of

action. The Naiyayikas and such other people argue that as sound

etc., are the qualities of the elements like the sky etc., the sense organs

which cognise these qualities should be thought of as being the effects

of the elements. If the sense organs are taken to be gross form like

the pot etc., and they should be perceived by other sense organs which

leads to infinite regress. Hence the suggestion is not proper.

There is also another objection to the view that the sense organs

belong to the same class a6 the qualities or the objects which they
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perceive, for the organ of the eye not only reveals the presence of the

element fire, but also reveals the form of the earth etc., and hence it

should be considered as an effect of earth as well. The people who
advance the above argument do not hold that view. Hence it is known

that their intention is something different. It should also be noted

that ear etc., reveal the qualities of not only the elements of ether

etc., but also the qualities of other elements. Hence it will be known
that the arguments advanced by the schools who wish to prove that

the sense organs are the effects of the elements are erroneous. The

quality of sound is not only the attribute of the sky but also it is the

attribute of the other four elements. The sense of touch is not only

the quality of air but it is also the quality of fire, water and earth.

Similarly the form is the quality of the three elements fire, water and

the earth. Taste is the quality of water and earth. It should also

be noted that the sense organs which have the quality of sattva cannot

be considered as the effect of the elements which are of the nature of

tamas which causes ignorance.

Instruments of action : The organs of action which have their

origin from the rajasa aspect of ego are five in number. They are the

organ of speech, the leg, the hand, the genital organ and the excretory

organ. Even in these cases the organs should be distinguished from

the place which is the constituent of the body.

As these are the organs of action the appropriateness of having

their origin in the rajisa aspect of the ego should be appreciated. The
sense organs manifest only the cognitive potency of the self. So the

need for the organs which manifest the volitional potency will be

felt. Here by action is meant the volitional potency of the self.

Even though the potencies of cognition and volition are the same in

nature, yet as they are different in their manifestation, two kinds of

organs are required.

Now it may be felt that there are functions like raising the brow
etc., which cannot be included among the functions of the five instru-

ments of action. But it is not so. All the instruments are supposed

to be pervasive in the body and the action raising the brow should be

treated as one of the functions of the hand. Thus all the actions that

are manifested in the physical body should be included under the

instruments of action. Hence such a question does not arise.
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Even though the instruments like the hand pervade through out

the body and has for its locus the brow etc., hand is supposed to

have its special locus in the hand. So it is called hand. It should be

noted that the constituent parts of the physical body themselves are

not the instruments. The instruments have these parts of the body as

their special loci. This is because even though a man may possess

mouth and leg, he happens to be dumb or lame.

The necessity for the instruments of action as apart from the

sense organs will be felt that the experiential perception does not

take place only with respect to indeterminate perception and deter-

minate perception which come to a person only with respect to the

sense organs and the internal organs. But it should be noted that

among the internal organ, there is one ego which has control over all

the actions of the body through the vital air. It is only when the

activities of the body are roused the sense organ and the other internal

organs do their function resulting in the experiential perception. In

other words the harmonious co-operation of the instruments of action

is also required to have experience.

Also the distinction between the views of the Sankhyas and the

Saiva Siddhantins with regard to the potency of action should also

be noted. The Sankhyas say that the individual self is of purely

cognitive potency and that in the presence of that self the various inert

objects will begin to move and perform actions. If it be so since the

presence of the self is in all places even a pot which is inert must be

moving but it is not so. According to Saiva siddhanta the volitional

potency qualifies only a sentient beings not the insentient things like

the intellect. The inert things like the internal organs etc., are only

the manifestors which reveal the presence of the potencies in the indi-

vidual self.

Also the distinctive use of the Naiyayikas and the Saiva

siddhantins with regard to the evolvent should also be noted. The
Naiyayikas say that the instruments newly produce the potency of

cognition etc. They do not hold the view that they are the mani-

fested of the potencies that are inherent in the individual self.

According to them the effect is newly created. Further a quality

should be inherent in the thing which it inheres. We canot call that

attribute which takes its origin and is destroyed later on as the quality

of the thing. The English term * quality ' is used to denote the in-



236 SIVAJNANA

herent quality i.e. the guna of a guni and the word attribute is used to

denote anything that may qualify or used as an adjunct to a thing.

According to the school of Saiva siddhanta the potencies of cognition

and volition are inherent to the individual self. But they are pre-

vented from beginningless time by the spiritual darkness from mani-

festing themselves and the individual self appears to be inert like a

stone. But the functions of the sense organs and the instruments of

action are to manifest such potencies by removing the effects of the

spiritual darkness to a certain extent. In darkness when there is

the presence of the light the objects will be visible. In the absence of

light they will not be visible. On that account we do not hold that

the objects have their origin and destruction. Similarly during the

time of bondage when the individual self is under the influence of the

spiritual darkness the potencies of cognition and action will manifest

themselves when there is the presence of the evolvents. In their

absence they will not manifest. On that account the potencies cannot

be said to have origin and destruction.

Even when the eyes are wide open and the thing is constantly

seen by a person, the experience seems to be momentary. As all the

instruments are present without any of them being absent it may be

enquired into how the momentariness of the experience is caused.

The cause is that the activities of the internal organs mind citta,

ego and intellect occur in a particular order instantaneously one

after another in order to have the apprehension of the object. Hence

the various ideas and the consequent experience appear to be mo-
mentary in a particular order as in a regular procession. From this

the view of the Buddhists that the knowledge is momentary, is also

refuted.

Subtle elements : The subtle elements have their origin from the

tamasa aspect of the ego and are five in number. They are the sound,

the touch, the form, the taste and the smell. These five subtle elements

form the loci of the two kinds of organs the sense organ and the instru-

ments of action and provide the strength for them to perform their

respective functions. They act like vehicles for a man who drives it.

Hence the appropriateness of the fact of their origin from the tamasa

aspect of the ego. When the instruments are dealt with the bodily

constituents are to be their loci. But when the subtle elements are

taken up they are also said to be the loci of the same organs. So there
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is possible question whether these two statements are consistent.

The answer is that they are both consistent. The subtle elements act

as loci for the organs even as the vehicle, whereas the constituents of

the body act as their loci even as the earth is the support of a man

who drives the car.

The sound which cannot be distinguished with respect to its

qualities as being hard of soft, is called the sound only (sabda

tanmatra). It exists in a subtle form without revealing its particular

forms which are implied in it. The touch is the subtle form of the

air. It has in it the elements of sound and touch in an implied form

without revealing any of their particular forms as being hot, cold or

cool. This subtle state may be called the touch only (sparsa tanmatra).

Similarly the subtle elements form, taste, and smell include in them the

subtle nature of the element which has been dealt with already and

they are called tanmatras of form etc.

The following question may occur to a person with regard to the

derivation of the five gross elements. It is said that the five gross

elements have their origin respectively from the five subtle elements

and that the five subtle elements have their origin from the tamasa

aspect of the ego. What is the necessity for the interposing of the

subtle elements in between the gross elements and the tamasa aspect

of the ego ; instead, is it not proper to derive the gross element

directly from the tamasa aspect of the ego. The answer is as follows:

The gross earth has the five qualities sound, touch, form, taste

and smell ; the gross water has the four qualities sound, touch,

form and taste, and so on. It is invariably observed that the qualities

that are explicit in the gross form which is the effect should be present

in its cause in a subtle form. The tamasa aspect of ego stands along

without possessing the qualities sounds, taste, etc., as in the water of

the egg of the peacock which has the five colours implied in a subtle

form in it. Hence the subtle elements are posited inasmuch as they

contain the five qualities in a subtle form in the order in which they

are found in a gross form in the gross elements.

The difference between the subtle elements called tanmatras and
the gross elements is something like that which exists between the

sprout and the tree which it puts forth. That is the qualities exist in

a subtle form in the cause, whereas they exist in a gross form in the

effect which is evolved.

16
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These subtle elements or tanmatras have their origin in order and

the qualities of them increase in order. They are named by the

special quality which is added to the common one. Thus the subtle

element of fire is called the tanmatra of form. Form is the special

quality of that element whereas sound and touch which are present

even in the subtle element sky and air are called the common qualities.

The appropriateness of such nomenclature should be known.

The nature of the quality and the qualified

In the foregoing section it is said that the subtle elements are of

the form of the quality only without revealing its particular nature

whether it is hard or soft in sound, whether it is hot, cold or cool in the

nature of touch, etc. But it is said that the sky etc., which have their

quality sound etc., wiil have their origin from the gross elements.

In other words the cause is in the form of quality, whereas the effect

is in the form of the qualified. This is inconsistent, one may ask.

This question arises from the inability to remember that all the externat

world from intellect onwards to the earth, is of the form of quality.

The external world is of the form of sattvika, rajasa or tamasa.

Sattvika has the characteristics of illumination, calmness and pleasure.

Rajasa has the characteristics activity, passion and sorrow. Tamasa
has the characteristics of confusion, dullness and indifference. Of
such a world the cause is known to be the primal prakrti. So it is known
that the world of our experience is of the form of the quality. When
many men are enlisted, they are called an army. When many trees

are considered together, they are called the grove. In a similar

manner a substance is only a collection or gathering together of quali-

ties or characteristics and it is not different from its quality

or characteristics. Hence the view that a quality is altgether a

different entity from a substance, as is being held by the Vaisesikas,

is not acceptable to the Saiva siddhanta. The consistency in positing

the gross elements as the effect and the sutble elements as the

cause will be seen.

Also it should be seen that the view that a whole is altogether

different from its parts and the classification of action, class, difference

etc., as different from a thing are not proper. It should also be

appreciated that inherence (samavaya) is not different from what is

called tadatmya in Saiva siddhanta.
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We have the experience that I have seen a thing and then touched

it. Hence from the experience we have to conclude that an object

becomes perceived by two sense organs namely the eye and the hand.

But we know that eye cannot be aware of the touch whereas the organ

of touch cannot perceive the form (colour). Hence it may be con-

cluded that there is a third thing called substance which becomes the

object of both the sense organs eye and touch. But it is not so. As

it is the general law that the sense organs eye etc., can perceive only

their respective objects form etc., we cannot hold that there is a sub-

tance other than the qualities perceived. It has no valid means of

knowledge and the means of knowledge shown here are strong.

Hence the idea of substance should be considered to be the result of

erroneous knowledge due to the impression that the same thing has

been seen and touched or it must be held that the substance is only the

collection of impressions gained through more than one sense organ,

and it is called so by courtesy usage. So due to this multiple impres-

sion of different senses we cannot hold that the substance exists in

addition to the qualities that are perceived by the sense organs. Hence

it should be concluded that the various impressions when looked at

from the angle of collection is called the substance and when they

are looked at from the angle of individual impressions are called

qualities. These things are being explained in the Upagamas Pauskara

etc. Hence it will be seen that the causal aspect of a thing is called the

quaity whereas the state of effect is called the substance.

Ether

Ether has its origin from the subtle element of ether which is

sound only (sabda tanmatra) in a gross form, and has various kinds

of sounds. It allows men and animals to move through and do such

other works. In other words, ether does not offer friction to things

that dwell in it. The existence of ether will be known by the inference

that it is the collection of various kinds of sounds. Its existence is

also known indirectly as it allows the movement of a person or thing

through it when the impediments like the earth etc., are absent. The
usage that the sky is clear or that part ofthe sky is in conjunction with

a bird, may appear to provide perception as the valid means of the

existence of sky. But it is not so. There the conjunction with the

bird is not of the sky or ether. It is only of the light rays that are in

conjunction with the bird. Ether is an invisible element.
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It may be asked why should not ether be held to be an object

of perception since it is seen by the eye as something blue in colour.

It is not so. The blue colour which is seen at a distance is not seen

when we get nearer. So the perception is an erroneous one and the

cause for such a perception lies only in the light alone.

Now it may be suggested that ether is the absence of the other

elements such as the earth etc., and its existence need not be derived

from the fact of allowing a substance to move through it. It is not so.

In satkarya vada we have explained how the absence of a thing is

something characteristic of the thing even like its presence. So it

will be limited to the substance, but in the case of the ether it is every-

where, allowing things to move through it freely without any friction.

So ether should be identified only with respect to its characteristic of

allowing things to move through without any friction.

It may be questioned how the absence of a substance will become

ts nature. In answering this question we should bear in mind that as

per the school of the logicians the absence of a thing is the cause for

its invisibility, but in Saiva Siddhanta it is the invisibility itself of a

thing that is its absence. Hence it will be clear that the invisibility of

a thing is its nature and its nature should be confined to the thing itself.

All the wordly things are of the nature of the three qualities sattva,

rajasa and tamasa. A thing becomes gross and visible owing to the

predominance of the rajasa and becomes subtle and assume the form

of potency due to the predominance of tamasa. In this form it is not

visible and this invisibility itself is named its absence. The absence

is only the nature of the thing and to speak of it on its cause is against

the principle of parsimony ; in other words to assume a cause for its

invisibility other than the predominance of tamasa, which the logicians

do, is unwarranted.

Again a thing changes itself from a subtle form to a gross form
owing to the predominance of rajasa. The cause for its assuming the

gross form is the predominance of rajasa. So these two states, the

state of visibility and the state of invisibility are not the oppjsites,

and they can exist in the same substance. This can be understood

from what has been formulated as satkarya vada.

The significance of the statement that there is no pot on a parti-

cular locus, is as follows : The pot which can be visible owing to its
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conjunction with the locus is not to be seen with the relationship of the

quality and the qualified. When we say that there is no hare's horn,

it means that the horns that are visible on the head of an ox or cow,

in the relationship of inherence is not visible on the head of a hare,

in the relationship of the quality and the qualified. When we say that

a pot is destroyed it means that a pot which was seen in a gross form

due to the predominance of the quality of rajasa, has become invisible

because of the predominance of tamasa by assuming a subtle form

When we say that a pot has had its origin it means that the pot which

was in a subtle, causal form has become visible in a gross form due to

the predominance of the rajasi. So the substances which are in the

form of effects are called false ones because they will not be visible

during the times of their existence. The same substance is called

destructible because it is visible during the present time due to the

predominance of rajasa and was and will be invisible due to the pre-

dominance of tamasa during the past and the future. Hence these

usages that a thing is false or that it is destructible are not due to

anything other than the above concepts. These ideas are being

experienced by us.

Even if the absence is taken to be an entity different from the

thing existent, it will not be proper to call ether to be the absence of

the other elements, earth etc. The reason is explained as follows

;

When we speak of the absence of a thing, it was to be classified into

any one of the following four kinds :

—

the eternal non-existence, the prior non-existence, the posterior

non-existence and the mutual non-existence of earth etc. We cannot

say that ether is the eternal non-existence of earth etc., for it will

exist only in the locus of those elements. But ether exists every-

where and allows things to pass through without friction. We cannot

say that it is the prior non-existence of the same elements, for when

the earth etc., originate, the prior nonexistence of them vanishes

and cannot allow things to pass through. We also cannot assert

that it is the posterior non-ex ;stence of the elements, for the posterior

non-ex'stence cannot allow things to pass through without friction.

Hence we have to s?.y that it is the mutual non-existence of earth

etc. The mutual non-existence of a pot is to be found in a cloth.

In the same manner, the mutual non-existence of the four elements

earth etc., is only the ether and it is improper to speak of its non-

existence or absence,
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With respect to the nature of sound, we speak of its hard and

soft nature. Also it does not co-exist with its support air For

example but has its origin and destruction while its support or

mainstay lasts. In this respect it may be compared to the waves or

ripples that rise and fall on the surface of water. Also sound

reveals itself not only at the place of its origin but also at some

other place which is the destination of its travel. For these reasons

some people think it is a substance rather than quality. But it is

not so.

The quality of hardness or softness may mean only the intensity

of its loudness or otherwise. Such qualities are appropriate to the

qualities like smell etc., not to the substances. Even when we say

that iron is hard or gold is heavy, the hardness and heaviness are due

to their qualities, not to the substances as they are. Hence the reasons

advanced prove only that it is a quality, not a substance.

. The reason for holding the sound to be a substance is said to

be its rise and fall in an area of its support without lasting till its

support lasts. This is untenable, for an existing pot becomes visible

when there is the presence of light and is invisible when there is dark-

ness. In the same way sound manifests itself when there are the

activities of the tongue, lip etc., and when there are no such activities,

it does not manifest itself. So there is no origin or destruction of the

sound. Hence the reason advanced for proving it as a substance is

alsified or shown to be erroneous.

The sound which is raised by the beating of the drum does not

even travel through the air to the ear of the hearer. The vibration

caused by the beating gives rise to the vibration in the particles of

air which are in contact with the material and that gives rise to the

vibration in the particles of air that are in the neighbourhood and
so on, like the wavy motion that has been given rise in the middle
of a tank reaching its bank, causing similar motion in the contiguous

areas. What we mean is though the sound appears to travel from the

point of origin to the ear of a person who hears it, yet there is no such
motion of a single phenomenon, but the wavy motion or vibration is

caused in the contiguous areas of the medium owing to the cohesive

force of the particles concerned; and there are several waves. It means
that there are a number of rises arid falls of the sets of molecules.

Though the substance which gives rise to quality of the first sound.
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is the leather covering the drum, yet the substance that is qualified

by the other sounds that are raised in order is only the parts of ether.*

The nature of the substance and its qualities has been already

dealt with. The difference between the ordinary sound caused by

the elements and the speech sound is also dealt with earlier. These

things should be borne in mind by the disciple.

Air : Air has its origin from the tanmatra of sparsa, which has

for its constituent parts the two qualities sound and touch . Its function

is to be always moving, the effect of which is the collection of things.

This element functions also within the physical body in the form of

vital air etc., which are ten in number. It is helpful to all the living

beings in enabling them to perform activities such as standing, sitting

etc.

Fire : It has its origin from the tanmatra of touch, which has

as its constituents, sound, touch and colour. It prepares things to

have different taste, touch, colour etc. It is used as the three kinds

of fire agavaniya, karugapadya and Dhaksnagni in the Vedic rites

and the fire of Siva in the rites pertaining to Saivagamas. It also

nables living beings to digest their food in the form of the fire of

ftmdu. Thus it is useful in a number of ways to men and other living

beings.

Though the colour is not visible in hot water, we have to suppose

that it is invisible. Though the touch of a lamp is not usually felt,

it is known when felt. The fire illumines. So it may be felt that it is

proper to attribute the cause for its origin as the sattvika aspect of

the ego. But when we compare it with the sense organ of eye, the

sense perceives whereas fire is perceived. So it is better to attribute

for its cause of origin the tamasa aspect of the ego which has sattvika

predominantly in it.

Water : It has its origin from the tanmatra of taste which includes

in itself the other three aspects viz., sound, touch and colour. Its

chief purpose is to dissolve things and enable the living beings to

sustain themselves. Mist and snow are also to be classified under
water, for they have what is called the touch of coldness. They seem
to be hard because of their solidification.

*In modem science ordinary Sound waves have for their medium the atmos-
pheric air. It is only for movement of the electro magnetic waves that is being
broadcast the medium is ether.
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Earth : It has its origin from the tanmatra of smell, which has

in it the other four aspects, sound, touch, colour and taste. Its

chieffunction is to be the main support of things. Even in the physical

body the four elements earth, water, fire and air are to be found in the

form of bojie, blood, perspiration etc. In all the nerves the element

of sky is present and the nervous system is considered to be a

transformation of ego.

The quality or attribute of sound is in the form of echo in the

sky, in the form of hissing in air enabling us to infer its movement.

It is to be found in the other three elements also denoting their existence

and function. So it is not proper to believe that the sound is the char-

acteristic of ether alone as the logicians hold.

In the case of the quality of touch, air and earth have that qualiy

which is neither warm or cold. Fire has the touch of heat and water

has the cool touch. The colour of fire is that of light, whereas the

colour of water is to be described as unmanifest whiteness and the

earth has all the five colours such as white, red, etc. So far as taste

is concerned it exists in water in the form of sweetness, whereas its

existence in the earth may be classified into six kinds, sweet, salty etc.

There are people who hold the view that air originates from

Ether, fire from air, water from fire and earth from water. It is

held as an invariable principle that the qualities of the effect must

also be found in its cause. So the five qualities smell etc., that are

found in the earth should be found in its cause water, which is considered

to be its cause. For the same reason, even the other elements fire

etc. should have all the five qualities. But it is not so. Hence the

theory that the elements have their origin in the previous element

in order is an erroneous one.

But it may be asked whether this opinion is not inconsistent

with the expressions of the Vedas that proclaim the origin of the elements

as held above and also the Tamil hymns which confirm what is said

by the Vedas.* Here we have to observe the following method of

interpretation. The view expressed above is in accordance with what

Taittiriya 2, says ' From the Atman ether has come out, from ether air, from
air fire etc.' and Saint Sambandhar repeats the idea in the reverse order that
the earth dissolves in water, water goes into fire etc., in the 7th st., of the
hymn in praise of Tirumaraikkadu.
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is said in Sivagamas. Lord Siva is the only author of both the vedas

and Sivagamas. So they will not contradict. Ifin some places an

apparent contradiction is felt, we should note the essenoe of one of

them so that there is no contradiction. When two scriptual state-

ments appear to be contradictory, according to the strength or the

weakness ofthe statements, one statement will be interpreted directly

and the intention behind the other is determined and adopted. The
chandogya upanisad speaks of the three elements fire, water and earth

and states that the whole world consists of these three elements. But

Taittiriya speaks of all the five elements from ether onwards and states

that the whole world is of the form of these five elements. Here

the two statements appear contradictory. But Badarayana discusses

these two statements in his work on Brahmasutra in Viyad adhikarana

and concludes that what is said in Taittiriya should be considered

as a strong one and be taken as representing the true position, whereas

what is said in chandogya should be interpreted so as not to contradict

with that.

Among the two versions that the elements proceed from one

another and that they have their origin from the tanmatras, it may be

asked, which version is to be taken as it is and which version is to be

interpreted so as to oonvey the intention behind it. From the above

discussion it is clear that the five elements have their origin from

the five tanmatras. So this is to be taken as the most important

version and the other version that the ether has its origin from

Brahman, that air originates from ether etc., should be interpreted

so as to convey the meaning, which is true.

The interpretation is as follows : It is well known that the five

tanmatras sound etc., has for their presiding deities Sadasiva, Mahesa,

Rudra, Vishnu and Brahman respectively. So the term Brahman or

Atman refers to the sound only (sabda tanmatra) which he presides

over. So the version that ether has its origin from Brahman will

mean that ether has its its origin from sound only {sabda tanmatra).

When we read that ether has its origin from Atman the word Atman
means paramatman by the principle of a part of the name will denote

the whole name. Atman means paramatman, i.e., Sadasiva, which

means the sound only. The intention behind saying that air has its

origin from ether is that air originates from the touch only (sparsa

tanmatra) which consists of touch and sound of which the sound is

the cause of the ether. Hence in that expression ether denotes its

A
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cause sound, and again sound denotes the touch only which has for

its cosstituent attribute the sound as well. Similarly for the other

expressions that fire has its origin from air etc., correct interpretation

is given. There air indicates its cause which is touch only. That

again indicates colour only, which has for its constituents colour,

touch and sound. That this is the interpretation given by Srikantha

also, should be known from the quotation of the puranic expression

shown there.

In chandogya it is said that waters have created food, but the

word food does not mean food ; it means only the earth. This is

agreed to by all schools of vedic scholars. Hence in the interpretation

of vedic expressions, it is proper to decipher the strength or weakness

of the expression and to give the interpretation in such a manner as to

convey the correct intention behind the expression.

Thus the thirty six evolvents, their classification as pure, mixed

and impure etc., will be clearly understood from the above exposition.

The involution of the various evolvents take place in the same order

as they have been evolved.

Classification of evolvents

The thirty one evolvents from the earth to kala are to be classi-

fied into four kinds, as the outer most instruments, the outer instru-

ments, the inner outer instruments and the inner instruments.

Of these the five elements and their five causes called tanmatras

(essences) are the outermost instruments ; the sense organs and the

organs of action, which are ten in number are the outer instruments,

the internal organs mind etc., are the inner outer. The seven vidya

tattvas Raga etc., are the inner instruments.

Also these evolvents are classifiable into three kinds, the common,
the individual and the common and individual. The evolvents in

the form of locus or worlds are common to all the selves in pro-
viding them with experiences. So they are the common evolvents.

The subtle body or the linga sarira which consists of eight consti-

tuents is separate for each individual self and provides experience to

them individually. Hence it is called the individual one.
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Here it should be known^that the body which has eight consti

tuent parts is of two kinds, the subtle body and para deha or more-

subtle. Of these two the subtle body is made of the three internal

organs (mind, ego and the intellect) and the five essence (subtle ele*

ments). This information is to be found in the Agama kalottara,

Mrgendra etc., given as the eight constituents of the paradeha of

thirty one tattvas as the elements, the essences or tanmatras, the

sense organs, the organs of action, the internal organs, the evolvent

of quality, the primal prakriti and the vidya tatvas fcala etc. Here

eight is taken to be eight groups.

There are some people whp will call this paradeha as the subtle

one and regard the five pure evolvents Nada etc., as paradeha. This

is contradictory to what is given in Kalottara ; there is no valid means

of knowing that the other evolvents are also included in the five

essences and the three internal organs. If it be held that the other

evolvents are included in the five essences and the three internal

organs, for the same reason, it may bs held that these eight consti-

tuents are included in the five gross elements which will show the

impropriety of the separate mention of those eight constituents. Also

the pure evolvents stand separate while aiding to activate the vidya

tattvas and they do not function as a body to Sakalas (the selves that

are bounded by all the three means of bondage). For these reasons

it must be known that that view is not a proper one.

It should be known by the principle of propriety that the effects

of bindu (pure maya which are called baindava) will not stand in

such a way as to be known by us. But the gross nada which causes

tht determinate perception will mingle together with what is called

paradeha and will be seen within. This has been shown when we
dealt with the effects of bindu as speech sounds.

The evolvents that function as the gross body from the locus for

not only the individual experiences but at the same time is b-ing

experienced by the relatives, wife and others as an object of experience

like the paste of sandal and the garland of flowers. Hence they belong

to the classification, common and individual. If it be so, it may be

asked what the valid means of knowledge is to believe that there is

what is called a subtle body as different from the gross body which

we see. We shall answer the question.
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We have experience in the state of dream even though the gross

body is devoid of activities. Even in that state, experience cannot

take place without the activity of the body. So it is to be concluded

that it is the subtle body that enables the person to have the dream

experience. Umapati in his Sankalpa Nirakaranam says, while

refuting the school of Maya vada, ' The experience in the state of

dream and in the wakeful state is the result of a person's deeds : it

is not proper to attribute falsity to them \ There is no valid reason

to hold the dream experience as false. Hence it should be known
that experience in dream is a true one.

Also the neoessity for the existence of a subtle body is felt as

it is held that the pervasive self is held to go to the other words and

come back during its transmigration. The next section of this sutra

says that ' the self which is pervasive goes after death either to the

higher world or to the lower one, and has experiences there. After

the experiences there, it comes back to the earth and falls into the

germ.'

If it be so, it may further be asked what is the valid means of

knowledge for saying that the subtle body is made up of the five essences

and the three internal organs. The gross body and the subtle body
belong to the same class as they are respectively the main suppports

for the self to have experience and the concomitant movements in

the wakeful state and in the dream state. The difference between

them is only that they are gross and subtle respectively. So the

gross body which is constituted by the gross elements must have for

its cause the subtle body which is constituted by the subtle elements,

the essences. Since the internal organs have their locus in the subtle

body and cognize the experience that comes to it even as the sense

organs have the gross body as their locus and perceive the external

objects they are said to be the constituents of the subtle body. The
internal organs are with the subtle body like its parts. Thus it will

be seen that the constituent parts of the subtle body are not only

determined by verbal testimony but also by inference.

The syllogistic form of the inference is as follows :

The subtle body is constituted by subtle elements and the internal

organs, for it is the locus of the self for its experience and for its move-
ment ; like the gross body which is the locus of experience and move-
ment of the self, being made up of the gross elements and the external
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organs. The thirty one evolvents from kala to the earth are only

the instruments for the self to have its experience, but still as they

are always with the self and different for different selves they are

called by the collective name paradeha by the courtesy usage. It is

not the body of the self in the sense in which the gross body and the

subtle body are called bodies.

Third Section

The second section established that the characteristic of the

supreme Being is that it is the efficient cause of the five cosmic func*

ttons. It refuted the prima facie case that ifthe supreme Being is the

efficient cause for the reincarnation and the various experiences of

the individual selves, it should be merciless and partial. It has cited

the illustration of the ruler of a country who dispenses justice to his

subjects as per their deserts. Similarly the individual selves rein*

carnate and have their experiences according to their deeds.

Since the supreme Being is called the prime Agent of dissolution

in this school of thought, to describe Him as the agent of five cosmic

functions will be improper. It may be said that the Agency of dis-

solution is a characteristic of distincion and it is used in a continua-

tive sense and not in a restrictive sense. But the Agency of dissolu-

tion becomes a characteristic of distinction only when it is proved

that the same self which has been dissolved will be reincarnated. But

there is verbal testimony to the following effect even as ether that is

confined to a pot becomes one with ether outside when the pot is

broken, so also the individual self with its embodiment becomes

identified with the cosmic self when the body is destroyed. This

speaks of the identity of the individual self with the cosmic self and so

the individual self will not reincarnate. The verbal testimony which

speaks of the vidya of pancagni will be taken to be figurative and not

to be a valid testimony for the revelation of Truth. Also according

to satkaryavada there is no evolution to a thing that is non-existent.

So in the case of reincarnation there should be some common ele-

ment which continues from body to body. We don't see that common
element. Further the individual self is taken to be pervasive, so a

pervasive thing should have a common support to have what is called

transmigration. But we don't see such a support. Even if that

support is supposed to exist that support itself will b? enough and the

new bodies will be in excess. Also if there is continuous reincarnation
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the individual self should be aware of its experiences in its previous

birth. But such awareness is not to be seen. If the deeds good and

evil are exhausted by experience of their effects, then there will be no

deed which will enable the individual self to fall into a new womb-
For all these reasons, we find no evidence to suppose that an indi.

vidual self which was dissolved is being reincarnated. Hence the

characteristics of being the primal agency of dissolution fails to

be distinctive used in a continuative sense. So the description should

be taken to be an attribute which has restrictive sense of the supreme

Being. Hence the definition of the agent of dissolution as being the

author of five cosmic functions is applicable only in a general way
not in a special sense as indicated in the previous sections. These

objections are raised by one of the outer schools of thought, Kreeda
brahma vadin. These objections are refuted and the definition of the
primal Being is strengthened by this, the third section.

The proposition of this section is : It is the individual self that is

subject to the process of rebirth.

The reasoning : for, evolution or rebirth is possible only for that

which undergoes evolution and dissolution in a continuous circle,

in other words, for that which exists eternally.

But it may be questioned that all the objections raised above
are not covered in the above statement. The following illustration

covers such questions as are not covered by the proposition and
the reasoning.

Illustration 1 ;

The verse explains the experience of rebirth attributed to the
individual self. When this body of eyes, ears and other organs,
perished, the subtle body which does not perish gives rise to the gross
body in the form of bhuta-sdra-sarira, a body of elemental essences.
In this body the individual self passes and has experiences in heaven
After the experiences in heaven, the individual self forgets how with
the body of elemental essences it passed to the heaven and the
experiences there. This is just like forgetting the things seen in thewakmg state while undergoing the state of dream. Then there is a
desire which impels the self to the form of rebirth, which is
caused by the remaining deeds which were experienced in the previous
birth. It was already indicated in the form of a vision at the death of
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the previous body. Henoe on account of the consequences of the

two fold work which still remains to be experienced, the self in the

form of the subtle body passes into the womb appropriate to that

form of rebirth.

In the above description of the rebirth it is said that the gross

body is the effect produced by the subtle body. The gross body is

generally considered to be the effect of the five elements, but those

five elements have for their causes the tranmatras. Hence since the

subtle body consists of those tranmatras and belong to the same class

there is no contradiction in saying that the gross body is the effect

of the subtle body.

In the first creation it was only the subtle body that was created

at first and then the gross bodies are created in accordance with the

two deeds that are caused by the subtle body. Hence it should be

known that the gross body is the effect of the subtle body. It is

because of this fact that the gross body is said to be of the nature of

the five elements. In Sivajnana Siddhiyar also this fact has been

mentioned in a number of stanzas. In stanza 36 of the second sutra,

Siddhiyar says that when the grossbody which is made of the elements

perished, the subtle body turns into the suitable bodies for the

experience to be held in heaven or hell. In stanza 10 of the sutra 11

»

it is said that the subtle body is the cause for the gross one. Again

in the stanza 15 of the sutra 2 it says that the subtle body is the first

£ause of the gross body.

Some people take the idea that the subtle body is the cause of

the gross body as the opinion of some alien school of thought as it

is well-known that the gross body is of the nature of the five elements.

It is unwarranted for the above reasons. From the expression of the

illustrative verse that the subtle body gives rise to the body of ele-

mental essences, two objections may be taken to have been answered.

The first is that the fact of reincarnation is not against the principle

of satkaryavada and that the subtle body is the support of the per-

vasive individual self in its passage from one world to another. The

need for a gross body in addition to the subtle body is stressed by the

fact that the gross body is the embodiment for gross experiences,

whereas the subtle one is for the subtle experiences. Also it should

be known from what is said in Siddhiyar that the gross bodies are many
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whereas the subtle body is one even as many ornaments are shaped

from the same material gold or silver. Even as the same root pro-

duces many shoots as required so also the same subtle body produces

a number of perishable gross bodies. The same fact is also established

by citing the example of the unchangeable moon with its waxing or

waning phases. In the illustrative verse the passage and experience

in heaven will equally apply to those with regard to netherland. The

objection lhat if the same self is considered to have reincarnation it

should have awareness of the previous birth is also answered by citing

how the individual self in the state of dream forgets all about its

experiences in the wakeful state.

A newly born child puts forth sufficient efforts to suckle mother's

milk which is essential for its survival. If it be held that such a

desire and effort are granted by God to the child, we have to postulate

a privilege on the part of the young child, for the same awareness is

not conferred by God on insentient things. So it should be supposed

that God will enable the young child to retain the memory of suckling

in order to make it live.

This stanza speaks of three changes in reincarnation. They are

the change in the embodiment, the change in the locus of having
experience and the change in memory. The expression in the stanza

that the self will fall into the womb being impelled by the mind accord-
ing to the deeds, should be ta ken to mean the self falls into the womb
which was indicated in the form ofa vision at the time of the death of
the previous body in accordance with the remaining deeds. This
answers the last objection raised by the alien school and it should
be supposed that in the heaven etc., the experiences of the individual
self are limited to those deeds other than the remaining one according
to which the self is impelled into the womb. The object of the
author in describing the re-incarnation in terms, that the self proceeds
to heaven, forgets and then falls into the appropriate womb in the
form of the subtle body, is to indicate the nature of the vidya by
name Pancagni described in the Vedanta. Hence the vidya of
Pancajni will be expounded briefly.

Pancajni vidya {The meditation offive fires)

The individual self which had performed the special rites such
as performing sacrifices will go to heaven after casting off the gross
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body with the subtle body. There it will have the body of elemental

essences, live along with Gods and enjoy the experiences that are due

to the good deeds performed. After the experience, it will come back

to the earth in order to acquire new deeds with the necessary remain-

ing deeds. When it casts off the body of elemental essence, it comes

to the cloudy region with the subtle body. Then it mingles up with

drops of rain, reaches the earth and enters into the rice plant etc-

When rice is turned into food it reaches the body of the father and

becomes modified into semen. With the semen it enters into body of

the mother and comes out as a child with the gross body. Here the

loci of such a living being are (1) the heaven, (2) the clouds, (3) the

earth, (4) father and (5) mother. These five places are imagined
to be five sacred fires and the self is the offering made into it. This

is a kind of meditation prescribed in the concluding portions of the

Vedas and is called panjagni vidya. This meditation is concerned

only of the selves that perform good deeds, reach heaven and come
back to the earth. There is no such invariable rule for the living

beings that perform evil deeds. They may go to the netherlands and

come back, but it may be reborn on the earth itself.

There are some who interpret the stanza to mean that after

enjoying the experieaces in the heaven or suffering painful experience

in the lower worlds the self immediately falls into the germ of the

future birth as speedily as the mind. But it does not invariably

happen. The second sutra of Sivajnana Siddhi says in stanza 37

that ' a self which leaves the gross body may be born again immediately

catching a womb ; or by virtue of evil deeds it may lie like a stone

senseless for a duration of time and after that interval may fall into

the hell and experience the fruits of the evil deeds. All such selves,

will take a new body as per its deeds

So the above interpretation of the words of the stanza is

contradictory to the verbal testimony such as one shown.

Illustrative Verse No. 2:

The verbal testimony which compares the death of an individuaF

to the ether enclosed in a pot and says that as the pot is destroyed

the ether within becomes identified with the ether outside is a proper

one. So also when the individual self leaves the gross body, it be-

comes one with the Supreme Spirit, Siva. There is no reason u>
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consider such a verbal testimony as figurative. Hence its true inter-

pretation should be given if possible. When such a question is asked

a proper answer should be given. Hence the following illustrative

stanza. For the self's nature of depature from the gross body, it is

not proper to use the analogy of ether in a pot mingling with the

ether outside. There are other analogies which are often given in

scriptures. They are the snak? sloughing its skin, of the dream state,

and of the yogin entering other men's bodies. The example of the

ether in a pot which rarely occurs is an analogy of the way of the

individual departing from the subtle body thus becoming one with

the Supreme.

From this stanza we understand that not only the analogy of

the ether enclosed in the pot but also other analogies are given in

scriptures. So a proper consideration of the import of these analogies

lead one to the following conclusion. Tne analogy of the snake's

slough, the dream state where the individual self leaves the gross body

and enters into the subtle body which is also called the body of dream,

and also the analogy of the yogin entering into the body of others are

intended to illustrate the nature of the individual self while leaving

the gross body and assuming some other gross body such as the body

of elemental essence. The analogy of ether in a pot is given to illus-

trate the fact of the individual self becoming one with the supreme

Being when it leaves the subtle body. Thus there is no contradiction

in the verbal testimony so far as the analogies are concerned. Also

the inference which is given in this section gives the valid reason for

knowing how reincarnation of the individual self takes place as per

the more common analogies given in scriptures. Hence it is doubt-

less that even the world of intelligent beings has their origin from
the agency of dissolution like the insentient beings that involve in it.

So the appellation, the prime agent of dissolution gives the attribute

of distinction without any restrictive sense. Thus the characteristic

of being the agent of five cosmic function becomes the flawless defini-

tion of the prime agent of dissolution mentioned in the first aphorism.

In the previous stanza dream is mentioned as an illustration

to show the-change in awareness ; the same illustration is used in the

present illustrative verse to show the change in embodiment. Hence
there is no question of repe;ietion.
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St. 35 of the general section of Sivaprakasam says that the indi-

vidual selves while in reincarnation may have four kinds ofappearance,

origin, seed, root etc., called utbijam, origin from perspiration, soil

etc., called Svetajam, origin from eggs called andajam and origin

from the womb, called Jarujam. The gross bodies are divided further

into seven kinds the plants, those living beings that move on their

bodies, those that live in water, those that fly in air, those that walk

on four legs, human beings and the divine beings. These origins

are further expanded into nineteen, fifteen, ten, ten, ten, nine and

eleven hundred thousand kinds, the total being eighty four kinds in all-

Five Raids

In the ritual portion of the Sivagamas, the five kalas, Nivrtti,

pratistha, vidya, Santi and santyatita play an important part. These

are the effects of the pure maya and they are supposed to pervade and

control the whole sphere of the material world. These Kalas may be

compared to the nervous system of the human body by means of

which the brain centres control the various parts of the body. The

supreme being is supposed to activate these kalas through its

potencies. These kalas in their turn activate the material worlds.

The material world is supposed to fall into two classes at first, the

sound or concept world, and the substance world. The sound world

comprises of 51 letters, of the alphabet, 81 words and 11 mantras.

The mantras are as follows : Isana murdha, Tatpurusa vaktra,

Aghora hrdaya, Vamadeva ghuya, Sadyo jata murthi, hrdaya, Siras,

Sikha, Kavaca, Natrtrya and astra.

The substance world consists of the five kalas, the 36 evolvents

and 224 bhuvanas (loci).

In installation ceremony and in wisdom initiation, the other

five elements are distributed among the five kalas as follows. All

the six elements of the sphere of the material world are called the six

adhvas. Adhva means way. As these six elements form the way to

reach the supreme after knowing them and transcending them, they

are called adhvas.

The kalas are to be meditated on in the shape of the five ele-

ments and are said to possess colour, symbol form, root sound

(bhiija aksharam) nerve fibre (Nadis), movement, etc. The following

•distribution is given in the commentary :
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1 . Nivrtti kala

:

It consists of the evolvent earth alone. It has the form of the

square, the symbol of the diamond and the colour of gold. There

are two kinds of root sounds, one is the pranavakalas, a, u, m, bindu

and Nada and the other the consonantal sounds, 1, v, r, y and h. Of
these, the root sounds belonging to this kala are a and 1. It has ida

and pin gala as its nerve fibres. As movements it has the respiration

and the excretion. Of the sense organs it has the nose and of the

organs of action the genital organ belongs to this. The object is the

smell (Gandam). It has the five qualities sound, touch, colour, taste

and smell. Of the five states, it has the wakeful one. It has 14

sources (Yoni bhedas) such as animal, bird, cow, snake, plant, human
being etc. It has the presiding deity creator.

The prime prakrti is its locus of involution and the intellect

is its locus of sustenance. Of the fifty-one letters which activate the

leaders of the bhuvanas (loci), it has fcsha.

Of the eighty-one words, it has the last 28 words. Ofthe mantras

it has hrdya and sadyojada. Thus Nivrtti kala includes the evolvent

earth and possesses the various things mentioned . It has 108

bhuvanas (loci).

2. Pratishtha kala :

Among the atma tattvas, twenty-three above the earth belong to

this kala. It has 56 loci. There are twenty-four letters from la to t.

It has twenty-one words, and the mystic spells siras and Vamadeva.

3. Vidya kala :

It has the seven vidya tattvas and twenty-seven loci. It has-

seven letters from na to gha. Of the words it has twenty above the

forty nine words already stated. Of the mantras two, sidha and
aghora belong to it.

4. Santi kala :

It has three evolvents of the pure maya, pure vidya, Isvara and
sadakhya and has eighteen worlds. Three letters ka, khaand
ga belong to it. Of the eighty-one words it has the eleven words
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coding in vyoma vyapi. It has the two mantras tatpurusha and

kavach.

5. Santyatita kala :

It has the last two evolvents Salsti and Siva, which have fifteen

loci on the whole. The sixteen vowels from a belong to it. Om is

its word. It has the three mantras, Isana, astra and the root spell.

Fourth adhikarana (section)

In the third adhikarana the definition of the primal agent of

dissolution namely that He is the agent of the five cosmic functions

has been strengthened by establishing reincarnation for the selves.

But still the following objection may be raised. In the second adhi-

karana it was said that the two deeds of the individual selves function

only through the potency of the Lord called authority (para, the most

high). So it follows that the most high potency of the Lord also per-

form, the five cosmic functions. Hence it is not proper to give as

the definition of the primal being of dissolution alone as the agent

of the five cosmic functions. Tnese functions are also shared by

the most high potency of the Lord. This objection is overcome by

giving the means of valid knowledge for the existence of the instru-

mental cause for the Lord's actions which is His potency.

Proposition : He is in inseparable union (with His potency).

The proposition as worded by Meykandar is elliptical without the

phrase with His potency. The phrase should be understood (or

applied) as it is given in the sutra in the words, (Anaiyin nikkaminri

Nirkum).

There are people who interpret this proposition as speaking of
the pervasive nature of the supreme Being. The pervasiveness of the

Lord has been dealt with in the first section and it is introduced as a

reason in this section, so that interpretation leads us to an error of

inference as in the case of the following false argument.

' The hill has fire in it,

because it has fire '.

So such interpretations should be considered as false ones. That

the phrase ' from the authority ' (anaiyin) or ' from his potency *
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should be included will also follow from the wording of the corres-

ponding Sanskrit sutras which speaks of ajnjaiya samavetaiya (the

inherent authority).

The term samavaya is the same as tadatmya (inherence). The
import of tadatmya has already been explained as 'the distinction:

perceived in a particular substance, though it is one substantially \
The literal meaning of the term, tadatmya, is 'that becoming itself.

So the proposition clears the objection and establishes that the agency

of the five cosmic functions is the definition of the Supreme being

indicated by the word the prime agent of dissolution, because His

potency or consciousness-force is not different from Him and is in-

cluded in Him. Hence it is not wrong that the characteristic

of agency of the five cosmic functions becomes applicable to the

consciousness-force as well.

The following is the ground which establishes the non-difference

of the Supreme Being from His sentient potency or consciousness force*

Ground: 'For, He is omnipresent being neither one with nor
other than (His sentient potency) In this statement the ground is

furnished only by the expression that He is omnipresent. The other

part of the expression is simply a repetition of the content of the

proposition. The author resorted to this repetition in order to show
the invariable concomitance between the conclusion of the proposition

and the reason stated in the ground.

That the Supreme Being is omnipresent has been established in

the first section of this aphorism. There the expression is ' He being

one with the souls and other than the souls '. So it is given as the

reason here in the 4th section. The idea can be thrown into the

syllogistic form of inference in the following manner.

The prime Being is in inseparable union with His consciousness-

force being neither one with nor other than it, for He is omnipresent.

Whatever is pervasive would be neither one nor the other of its

potency as in the case of the Sun which is neither one with nor other

than its rays.

This is the positive way of establishing the truth by inference.

The same truth can also be established in a negative way giving the

illustration as follows.
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' Whatever is not common between one and two will not be

pervasive as in the case of a pot \

The following illustration is given by the author to establish,

the invariable concomitance between the reason and the conclusion

and thereby strengthen the ground given (a) Because He is omni-

present He cannot be one ; but if you say that He is two He cannot be

omnipresent. Whatever exists in whichever place is not independent

of His existence. The Supreme Being is like the Sun and its rays.

They (the three fetters) are subordinate to Him and we are His

servants.

The author has anticipated an objection as follows : even the

individual selves and the fetters are also pervasive so far as their

effects are concerned. So on the same principle they will also have

their potencies and will remain common neither being one with nor

being other than their potencies. So it may be questioned what is

the difference between the Godhead and the two other principles.

This objection is answered by the concluding expression of the illus-

trative verse, that they are subordinate to Him and we are His

servants. Even though these ideas have been expressed previously

yet in order to refute the objection that arise here in this connection

they have been repeated. This should not be considered to be a

case of error. In the first sutra 2b
?
it was said that maya rested on

the foot of the Lord and in 3a, it was said that the souls were His

servants even in the state of release. These facts should be

remembered.

The substance of this section is as follows : .As the prime Being,

it is omnipresent, it cannot be one. If it be held to be two it cannot be

omnipresent. If the prime Being is not taken to be omnipresent, His
dependence of the individual sevles and the fetters on the prime Being

carnot be explained. Hence it follows that the prime Being itself is

omnipresent, being common with its consciousness force by inherence

(tadatmya) like the sun which is neither one with nor other than Its

sunshine, but exists in a common way with His potency. This idea

has been clarified and thus the valid means for the existence of the

consciousness force has been given.

Here a legitimate doubt may arise. From the content of this

section it follows that it should follow immediately the section which
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says that two fold works come to these souls by the consciousness

Force of the Primal one. But this has teen placed after the section

which deals with the transmigration of the selves which is not proper-

Even though the doubt is well grounded, yet the following considera-

tion has weighed with the author.

The first section of the second sutra is the necessary supplement

of the first section of the first sutra. The second section of the second

sutra is the necessary supplement of the satkarya vada which was

expounded in the second section of the first sutra. The third a sec

lion of the second sutra is the necessary supplement to the third par-

of the second section of the first stutra. The fourth section of the

second sutra i.e., this section is the necessary supplement of the third

section of the first sutra which is restrictive in meaning. In other

words, the advaita relation is given as the supplement of the three

cosmic changes, the existence and nature of the two deeds are given

as the supplement of the Satkarya vada ; transmigration is the sup-

plement of the purpose of creation ; and the existence of the conscious-

force is the supplement of the restrictive injunction of the first

aphorism.

Here a desire may occur to the disciple to know how the same

thing can have twofold aspects by the relationship of inherence and

be common to being one and two. We shall explain the nature in a

clear manner.

The sun reveals itself as well as the other things. It is known
as sunshine or light rays when it reveals other objects and when it

reveals itself, it is known as the Sun. So it has two aspects, its

potency and itself. In the same manner the primal Being which is

pure consciousness is known as Siva when it is self luminous and self

revealing and does not reveal the other objects. When it reveals

other objects, it is known as its consciousness Force. Thus the primal

one has two aspects, Siva and Sakti and remains common to being

one and two at the same time. The Sakti aspect is considered to be

a quality and the Siva aspect is said to be qualified. This fact is also

given by the Sanskrit work Siddhanta Sar?vali in the second stanza.

Though the potency of fire is one it may be called by different

names according to the various effects produced by it. When the

potency heats things it is called heat energy and when it is used to
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cook food, it is called the energy used for preparing food (aduffi

sakti). In the same manner the consciousness-Force of the primal

Being is one, but it is called by various names according to the func-

tions which it performs. Thus it is called by the five names, Para

Sabti (Most high potency), tirodhana Sakti (Screening or disciplining

potency), Iccha Sakti (potency of desire), Jnana Sakti (potency of

cognition), Kriya Sakti (Potency of action). Again when the same

consciousness-Force performs the five cosmic functions it is called

by the names Isani, purani, arti, vama, murti corresponding to the

five mystic spells Isanah , tatpurushah , agohrah , vama devah,

sadyojath. Each of these five are further sub-divided into five,

four, eight, thirteen and eight parts respectively the total being thirty

eight.*

The consciousness-Force is conceived succintly as performing the

three cosmic functions origination, sustentation and dissolution.

The three aspects of the consciousness-Force are respectively called

janani, rodayitri and harini. It is also considered to have five divi-

sions namely nivrtti, pradista, vidya, santi and santyatita when it

activates the six adhvas. In the worship of Siva the same force is

said to activate the five elements the sun, the moon and the individual

self. In these aspects it is respectively called vama, jesta, roudri,

kali, kalavikarani, balavikarani, balapramathani and sarva bhuta

damani. In the yogic practice the root sound haum is said to undergo

transformation into twelve parts when it rises through susumna (the

middle nerve which has the various plexus). Susumna is imagined to

extend from muladara to dvadasanta, the various parts of the root

sound haum are called kalas and they are twelve in number. The

names are madha (a), arkkisa (u), poison (m), bindhu (a drop of

liquid), ardha candra (semi circle), nirodhi (a triangle), nada (straight

line), nadanta (a straight line having circles on either side) sakti

(trident), vyapini (the arms of an obtuse angle one arm remaining

vertical and the other inclining to the right), samana (the same in the

reverse order), Vyapini (two vertical / / lines with drops on either side)

and unmana (a circle). The corresponding names in the masculine

gender is given to the prime Being which is qualified by these potencies.

* When Manimekalai speaks of the form of spotless kalai of Siva, it is generally
understood that Lord Siva has the form of the 38 Parts indicated here as 38 kalas.

B
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The potencies have their loci in the pure maya and the loci will have

corresponding transformations (vrtti).

These potencies are all involved in the three states of the Primal

Being, the absorption, the enjoyment and the authority. The

terms laya Siva, anagata Siva, Siva, Santa Nada, Vagisvara, Sakta

and Niskala Siva are synonymous. The terms laya Sakti, bindu

Sakti, paravakeesvari, and Niskala are synonymous.

The state of laya or the state of absorption is of two kinds, one

subtle and the other gross. At the beginning the Supreme Being will

be conscious cf all things that are involved in the two kinds of maya,

the pure and the impure. The consciousness will not b? directed

towards any particular thing. This is called Parama Siva.

Such a Being wills that the universe should be evolved from the

two kinds of maya and cognises them. This aspect of the Supreme

Being is called suksma laya Siva or Siva in the state of subtle

absorption.

Then with an implied distinction among conation, cognition

and volition there is an impression of the consciousness-force on pure

maya and the result is subtle cosmic function before the actual func-

tions. This is the gross state of absorption. This state of the pure

may be compared to the stage which the trees undergo before

putting forth their shoot etc.

The Siva aspect in subtle absorption is called para Nada and
the corresponding Sakti aspect is called para Bindu. The Siva aspect

in the gross absorption is called apara nada and the corresponding

Sakti aspect is called apara bindu. The four aspects para Nadu, para
bindu, apara nada and apara bindu are called the niskala (the formless).

The state in which the Supreme Being is ready with all the imple-

ments to cause the cosmic functions and yet the cosmic functions have
not yet begun is called sakala-niskala. This state is in between the

suotle cosmic functions and the gross functions and is common to

both of them. So the Supreme Being in this state is common to both
form and form-less (sakala -Niskala). The word bhoga means the

same thing as sustenance. It is also called Sadasiva.

The authority again is of two kinds the subtle and the gross^

The primal Being which has assumed the state of being form and
formless actually renders creation in the region of the pure maya by
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His mere presence which is called His Will Power. This state is called

the subtle authority. The supreme Being in this state is called

Mahesa. This is called the state of form. The same supreme Being

activates the mixed world and the impure world which are created

from the impure maya and prime prakrti respectively. The supreme

Being activates the mixed world having anantesa as his medium. It

performs world through the trinity who again function being the agents

of Anantesa. These states where the Supreme Being functions

through His media Anantesa, Rudra, Visnu and Brahma belong to

what is called the gross authority. Now it will be seen that the aspects

down to Mahesa belong to God (Sambu paksha) and those where the

Supreme works through the other divinities belong to individual selves

(anu paksha). Even among the cases of the individual selves Anantesa

is to be considered to be a matured selfamong the class of the Vijnana

kalas. Rudra is considered to be a matured selfamong the paralaya-

fcalas and visnu and Brahma belong to the class of Sakalas. Among
the aspects belong to the case of Gods there is no difference but the

distinction is made only with reference to the degree of their activities.

In some places Agamas speak of Sadasiva and Mahesa as indi-

vidual selves. In those places it should be construed that the Anu
Sadasivas (or Vidyesvaras) that attend on Sadasiva and Anantesvara

are meant by the Agamas. Opinions differ among the teachers who
say differently as follows :

Some say that Visnu and Brahma belong to the category of the

individual selves and Rudra, Mahesa etc., upto para Nada belong to

the category of the primal Being. There are others who speak of

all the nine different forms as belonging to the category of God. Yet

there are others who will ascribe the category of prime Being to the

absolute and His consciousness-Force alone and reduce all other

forms as belonging to the category cf the individual selves and so on.

Though the functional forms of the Lord are enumerated as

nine in stanza 74 of Sivajnana Siddhi II, yet as per the conclusion of

the Sivagamas that there are only seven different aspects belonging

to the qualified Siva and there are the corresponding seven aspects

of the quality of consciousness- Force. The seven kinds are dictated

by the seven special functions of the Supreme Being with regard to the

category of the world. The seven special functions are as follows :

Of the three functions of prime prakrti orgination is the special func-
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tion of Brahman, sustentation is the special function of Visnu, dia
-

solution is the special funcjon of Rudra. The two other functions

are the general ones common to the other forms as well- Mahesa

has got as his special function the screening function and Sadasiva

the Bestowal of grace as His special function. The remaining three

or four functions are common to them all.

The subtle five functions are the special ones to Apara Nada
and the cognition which is the cause of the five subtle functions is

the special function of Para Nada or Siva. The para bindu or Sakt,

and the apara bindu which are added while ennumerating the nine

forms are only the aspects of Safcti or consciousness-Force. So it

should be understood that there are seven different aspects of Siva

namely Siva, Nada, Sadasiva, Mahesa, Rudra, Visnu and Brahma ;

the corresponding seven aspects of Sakti are respectively. Sakti,

Bindu, Manonmani, Mahesa, lima, Lakshmi and Sarasvati. Now a

doubt may arise as to how nine different asepcts as given in stanza

74 of second sutra of Sivajnana Siddhi can be explained. The reason

is that Sakti is born of Siva and Nada is born of Sakti, Bindu is born

of Nada and Sadasiva is born of Bindu, Mahesa, Rudra, Visnu and
Brahma are respectively born of the couples Sadasiva qualified be
Manonmani, Mahesah qualified by Mahesa, Rudra qualified by Uma
and Visnu qualified by Lakshmi. This lineal descendency attributed

to the Sakti aspects of Siva and Nada have led to the enumeration

of the nine aspects in the first stanza.

This fourth section of the second sutra has given presumption
as the means of valid knowledge in the following manner. Since the

Primal one cannot be omnipresent without being conceived of as

having two aspects, He is considered to be qualified by His conscious-
ness-Force which is neither identical with Him nor other than He.

From this reasoning it will follow that the evil principle, the
individual self, maya and the deeds are also qualified by their respec-

tive potencies inasmuchas they are also pervasive. But on this

account they cannot be taken to be equal to the Primal Being. These
potencies are not separate ones but they are inclusive of the respec-
tive qualified ones. This is the idea obtained from this section.

The existence of the causal potency :

Even the limited entities like earth, hill, fire, water, jar, cloth
etc., are pervasive with respect to the effects that they produce to that
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limited extent. So the pervasiveness cannot be accounted fbr unless

they are also conceived to have two aspects, one the causal aspect

and the other the aspect of the effect. So the potency of existing in

the respective causal form should be attributed to all the objects of

experience. Hence every object is to be conceived as possessing its

inherent potency to its limited existence. The same reason refutes

the views held by Naiyayikas and others who say that there is no entity

like the potency of the things.

The potency of fire is with the fire in inseparable togetherness.

So it cannot be seen as the fire itself. But still the presence of the

potency can be established by the means of presumption. So the

existence of potency can be clearly understood. Its existence can be

established as follows: When a man touches fire it is felt to un-

bearably hot by the finger. After that it is also felt to be effectless

when the mystic syllable controlling heat is pronounced by a person.

On these two occasions fire exists without any change. So it has to

be concluded that there is a potency other than fire which manifests

itself when there is no pronouncement and does not manifest when

there is pronouncement of the spell. This potency is the cause for

the finger being scorched.

Here an objection may be raised as follows. We shall hold that

the absence of the pronouncement ofthe mystic spell also as one of the

causes for the fire to scorch the finger and so even though fire etc.

exist the absence of the pronouncement does not exist and hence

there is no scorching of the finger. This is a simpler way of conceiving

things than to admit different potencies for different things and the

origin and destruction of such potencies. Let it be so. But when

there is an additional pronouncement which has the power to release

the effect of the pronouncement we perceive that the fire scorches

the finger. In this case the pronouncement of the mystic spelJ which

causes the obstacle to the scorching continues to exist. But still

the effect of scorching is felt. To say that the absence of the pro-

nouncement of obstructing spell is also one of the causes for the fire

scorching the finger goes wrong here, because there is no absence of

the so called cause. So it should bz held that the fire has its inherent

potency to scorch the finger.

It is a fact that even one among the three causes is absent, the

effect cannot take place. The three causes are the material, the

instrumental and the efficient cause.
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If it be said that the cause intended was the absence of the pro-

nouncement of the obstructing spell which is not conjoined with

the pronouncement of the releasing spell, then even without such an

absence there is the effect and so mere absence cannot be held to be

the cause. If it be so it may be argued that the absence ofthe obstruc-

ting spell is the cause only when it is not conjoined with the releasing

spell. In other cases the absence is not held to be the cause. It is

not so. When there is no invariable concomitance the definition for

the cause itself is not fulfilled. This is evident from the way in which

the logician defined the cause of a thing. The cause is that which

invariably preceds the effect. The absence of a thing is something

which is useless lifo the apparent nipple that hung from the neck of

a goat. So it should be understood that the potency alone is the

cause.

Also when the obstructing spall is being pronounced uniformly

the fire scorches the finger if the releasing spell is also pronounced.

When one inspects what happens under these circumstances, the only

possible way of judging the things is that the obstructing spel-

obstructs the activity of the fire and the releasing spell obstructs

the effect of the obstructing spell. There is no other way of explaining

the things. Also it is the invariable concomitance that the short-

comings in the effect will not happen without the corresponding short

comings in the cause and there is no lacking in the cause of
the pronouncement of the spell of the obstruction.

From these observations it is concluded by presumption that

there are potencies of things which effect the results of such things-

Hence the following definition for the cause and effect is more suitable-

The cause is the form of potency whereas the effect is the form of
manifestation. (Sakti rupam karanam, Vyakti rupam karyam).

The definition that what precedes necessarily the effect is the

cause and that which necessarily follows the cause is its effect, which
is adopted by many schools of thought such as the logicans is useless

-

It is as useless as the fleshy projection at the goat's neck.

The existence of the conceptual potency

The various things that have their potencies as their cause are
conceived by a potency which is made manifest by the language and
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this language has its origin from the pure maya. The locus of the

wllection of the conceptual potencies is considered to to the Nada
which is the effect of the pure maya. In that case the following objec

"

tion may be raised. The alphabetical letters or the words that are

formed from such letters or sentences that are constructed from such

words may be taken to reveal the various things. But to suppose

that there is a conceptual potency other than the alphabetical letters

to reveal the things lacks any valid means.

As the sentences are formed from words and the words from

the letters, it is known that the letters alone reveal the things and not

the words or sentences other than the letters. For example when
we pronounce leg the understanding of the thing called leg occurs to

the mind, by means of the three letters '
1, e and g\ This is accord-

ing to the school of thought of the Naiyayikas. When we accept

this theory, the question occurs whether those three literal sounds

indicate the thing individually or collectively. It is accepted by the

Naiyayikas and others that the three things sound, knowledge and

action exist for not more than three instants. So the letters which

have their origin, sustentation and destruction in order cannot reveal

the thing by their togetherness. So it should be concluded that they

reveal the thing individually. When we pronounce the letter 1, it

will not reveal the meaning which is expressed by the word
* language \ If we suppose the pronouncement of the first letter

itself will convey the meaning of the full word then it will be un-

necessary to pronounce the remaining letters that follow 1. Thus
the absurdity in holding that the parts of words reveal the meaning is

established. Hence it should be concluded that there is what is called

conceptual potency which point to the meaning as a whole rather

than the words that are pronounced in parts. The conceptual

potency is known in Sanskrit as sphota.

The objection may also be raised in the following manner. It

is proper to hold that the letters of a word do not stand as a whole

and that the letters by themselves cannot reveal the sense. But even

though the letters cannot stand as a whole yet the residual impression

of the letters pronounced is in the mind and the pronunciation"
-^

the last letter of the word together with the residual impressions of

the letters already pronounced may be taken to be instrumental in

xevealing the meaning of the word. Tne residual impression of all
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the letters pronounced so fa;r remains in the mind. So the pronounce-

ment of the last letter of the word has the possibility of combining

with all the residual impressions that are in the mind. So when the

last letter of a particular word is pronounced it should reveal the

meaning of all the words that combine with it in the form of residual

impressions. But this is not so. On the other hand it may be sug-

gested that the residual impressions revives the memory and the

memory combined with the pronunciation of the last letter will reveal

the meaning of the word. Even memory will last only for

three instants only even as the sound itself. So it is not possible for

the memory also to remain combined with the pronunciation of the

last letter.

Also the memory which is raised by the residual impression

of the letters pronounced already will pertain to the letters themselves.

So it is not proper to suggest that the memory will reveal the sense of

the word. From the above argument it will be obtained that the

sentences or the words that form the sentences or the letters that are

used to form the words, or the residual impression of the various

letters pronounced or their memory will not reveal the meaning of
the words. So it should be postulated that there is a conceptual

potency which is reminded by the pronunciation of the words which
reveals the significance of the words. It is the Nada that has such

conceptual potencies.

If Nada is to be revealed by the pronouncement of the letters

and the Nada reveals the meaning of the words, it may be questioned

that at the pronouncement of a single letter Nada is revealed and as

Nada is revealed, all the meanings of all the words should be revealed.

But the question is the result of ignorance of the way in which Nada
is revealed by the pronouncement of letters. In order to counteract
the heat of fire a particular spell is pronounced. The same spell

cannot counteract the potency of light in the case of fire. In order to

counter the potency of illumination, another suitable spell has to be
pronounced. So also there are various conceptual potencies in the
Nada and these potencies are indicated by different collacation of
words. So the pronouncement of a single letter or word or sentence
will not reveal all the meanings. So the pronounciation of words
will limit the revelation of the meaning only to the appropriate
things.
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In cases where the same word may have different meanings at

different contexts, for example ' end the order of the letters and the

number of letters are the same. So one may be curious to know how
the different meanings are indicated by the same word. Even though
the form appears to be the same while pronouncing the word the

stress and intonation will differ to suit the different meanings.

Though the letters and their arrangement appear to be identical

because of their belonging to the same class yet the letters are con-

sidered to be different while a difference in the meaning is intended.

Since the letters are different their causes namely the conceptual

potencies which are indicated by them are also different. The usage

that the Engftsh alphabet consists of 26 letters is only with reference

to the class of letters. In reality the letters are different when the

words constituted by them denote different meanings. It may also

be noted that the usage of words differ where there is a difference in

the meaning. So the order of such letters points to different

conceptual potencies which reveal the different things intended.

There may be a doubt why the letters be considered different

instead of considering the words themselves as different because of the

difference in the meaning of the words. In the experession, ' the

village of the shepherds on the Ganges' we take the words Ganges to

means the flood of the river concerned at first and then to suit the

context the same words artificially means the bank of the river by

what is called Lakshana vrtti. There will be no such usage in gram-

matical works if we consider that it is only the difference in the words

that contributes towards the difference in the meaning. Hence it is

proper to consider that the difference in the letters alone that contri-

bute towards a difference in meaning. In the figures of that involves

substitution of one word for another it is only the relation of the

things that are considered and not the inherent powers of the word to

point to the meanings as in the case of synonymous words.

The difference between potency and potentate

It may be questioned here why nada is said to be the potentate

and not potency, if there be any difference between the potency and

the potentate, it may be clearly explained. Even as the collection of

qualities are called by the term qualified (Guni), so also the collection
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of potencies is called the potentate. The potentate is different from

the state of potency.

If it be so, a question may arise as follows. It is held that the

form ofpotency is the cause in all cases and the form of manifestation

is the effect. It is also held that the language in the form of expres-

sion (Vaikari vak) is the effect of the conceptual potency which is

called Nada sakti. If the conceptual potency manifests itself into

expression in the form of language, then the two functions attributed

to the sam? thing seems to be improper. It is said that the expres-

sion contributes towards the manifestation of the conceptual potency

and the potency reveals the thing intended. If the potency takes the

form of expression then where is it to reveal the thing also. Here

it is to be understood that when the potency becomes manifest as the

effect of expression, it only transforms itself partially : so that partial

transformation into expression manifests the potency which did not

transform into expression and that part of potency which is in the

state of cause reveals the thing intended. It is to be understood that

when effects are produced by manifestation of potency, it is only a

part of the potency that is transformed into the effect : the whole of

potency will not transform itself into the effect. Otherwise, the

wrong supposition will lead to an absurdity. When maya and pure

maya manifest themselves into their effects they do so only by a part

of their everlasting pervading presence. Otherwise they will become
perishable being confined to a particular space.

The impression gained that the letters or the words or the sen-

tences reveal the things is due to the apparent immediacy with which

the things are revealed as soon as the expression takes place. But it

must be understood that the things are revealed only through the

manifestation of the conceptual potencies.

Thus the existence of the causal and conceptual potencies per-

taining to the things and their expressions respectively and the

difference between potentates and potencies are to be understood.

The terms potency and sphota are synonymous.

Third Sutra

The existence of the self as a separate entity, follows as it is said

to be not as the body is known to be mind, as the functions of all the
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five senses are known, as there is (a confused) awareness of the dream,

as there is no experience and activity in steep, as it is known when
caused to know and as it functions with the body of maya
-as instrument—This is the Sutra.

Intention : This aphorism establishes the lumiminosity of the self.

Commentary : The intention behind this aphorism is to establish

the existence of the self by inferential realization that it is an entity

other than the Supreme and the objective world. The definition of

the primal being has teen given in the second aphroism with reference

to the individual selves in all the four topics. They are respectively

(1) the primal Being is one with and other than the selves

;

{2) the effects ofthe two deeds ofthe selves reach them by the authority

of the Supreme
; (3) the Supreme causes transmigration cf the selves

by His will power and (4) The supreme is inherent with and inseparale

from the consciousness-force (or the authority) which illumines the

external world so that the selves may know it. This definition of the

primal being is strengthened by the establishment of the existence

of the self.

The relavance of the aphorism will be clear from the above

explanation. The relevance of the topic will be understood from the

part of the illustrative verse (4a) ' we are his servants \ The first

and the second aphorism established the valid means of knowledge

of the Primal one and the principles of fetters respectively. This

aphorism makes the realisation of the self cltar. Hence the relevance

of the chapter will be seen. The propriety of the order of the

aphorisms should be understood as follows : As the efficient cause

of the universe is of primary importance, it was established in the

first aphorism. The material and instrumental causes are related

to the subject inasmuchas they too belong to the class of cause ; so

their existence and how the universe is caused to function by them
were given in the second aphorism. Now the third aphorism

established the proof of the existence of the self which is to experience

the fruits produced.

Paraphrase : By the six reasons explicity given and the seventh

reason which is implict in the attribute the body of maya as instru-

ment, it will be realised that there is a self-conscious self tn the

body other than the various factorss of the body, universe and the

supreme Being.
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(Though the author has worded the aphorism that there is the

self in the body making the selfas the subject of thought his intention,

should be takan as if the apohrism is worded as follows : This body

has a self which is other than the inexpressible etc or it knows, what-

ever is devoid of knowledge does not possess an intelligent self even

as a jar : thus the author should be supposed to have etablished the

existence of the self by using the negative form of inference. This

should seen in conformiiy with the first aphorism where the author

has established the existence of the primal Being by citing the seen

universe as the ground. *

In this aphorjsm the proposition is one, viz., there eists the self ;

but to refute the different schools of thought which hold that the self

is unknowable, that it is no other than the physical organism and so

on seven different reasons are givn. Hence this aphorism is analysed
into seven topics. The proposition is one as given above and the

seven reasons are also given in the aphorism. It is the purpose of
the topics to show the connection between the proposition and the

various reasons given and also to show the sequence. (At each

topic the proposition acquires a richer meaning).

Of the eight schools of thought that respectively hold that the

self is unknowable, that it is the physical organism, that it is the sense

organs, that it is the internal organs, that it is the subtle body, that

it is the vital air, that it is the supreme Being and that it is the collection

of all the instruments, the school of thought that holds the self as

the internal organs is refuted in the fourth aphorism by means of the

concessional class. The remaining seven schools of thought are

being refuted in order in the exposition of this aphorism. The fourth

aphorism deals with the definition of the self.

First topic : Of the seven topics the first topic refutes the school

of thought called Madhyamika of the four classes of Buddhism. He
says that the self is inexpressible (sunya).

* The existence of the self is made known to the disciple by intention which
makes him realize himself. The fact that the self is not an object to be known by
inference, but it is self luminous should be realised. The wording of the aphorism.
as it is, reflects the intention of the author. Henoe the remark of the commenta-
tor is rather a miscarriage of what parimel azhakar has commented under the:
first kural vena or the para should be considered as an interpolation.
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Explanation : The expression of the aphorism that ' there is the

self as it is said to be not ' means that there is a conscious principle

which after eliminating the various parts of the organism concludes

that there is no self. That eliminating consciousness itself is the

self.

Commentary ; The reason given in the aphorism sounds as

follows :
' There is a hare's horn because it is said to be not '. Hence

the intention behind the expression is to be made clear by the author.

So the explanation of the wording has been given.

The explanation is as follows. Even the Madhyamikas cannot

say without any reason that there is no self. They point out that the

objects of the senses, the sense organs etc., cannot be identified with

the self. So it follows that the self is unidentifiable and hence it is

a non-entity. The author's position is that while negating the exis-

tence of the self, the negation itself is the result of rational thinking.

Hence that principle which thinks is the self.

It must be noted that the argument employed by Me) kandar in

this topic is similar to the argument of Descartes in formulating his

first proposition. His first proposition is : 'I am, because I think

(Cogito ergo sum) \ The existence of the self had been established

in the first topic of the second aphorism by explaining the meaning

of the scriptural expression advitiya. The same thing has been establi-

shed here by inferential reasoning.

If it be said that even that consciousness is a non-entity, the saying

is similar to the expression that my mother is barren.

The following illustrative verse strengthens the reasoning used

in the explanation by enabling one to eliminate the various parts

of the organism.

Ill 1 (a) There is something which is in union with the body

and sense organs and rejects each of them saying, that is not ' I '.

That something exists in the form of the five letters a, u, m, bindu

and Nada. That is you. You are not maya which assists you in the

fettered state to know things even as a mirror assists the eye. You
are not even the supreme Being which transcends maya. You are

different from both ofthem.
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This verse points to the consciousness which judges things through

the internal organs. Hence the author has cited the symbols of the

five letters, which will be made clear in the first topic of the next

aphorism. The existence of maya and that of the supreme Being

have been established in the previous aphorisms. So it is stated

here that the conscious self is something other than those two entities.

Incidentally this topic introduces the remaining topics ofthis aphorism

as well by referring to them in the illustrative verse.

Second topic : In the first topic it is established that the conscious

self is an entity. Now the school of materialists has its turn to inter

vene. According to this school cfthought, the consciousness is none

other than the effect of the physical body even as the red colour makes

its appearance when betel leaves, nuts and calcium chloride are pro-

perly mixed with saliva. When the four elements of the material

world are properly mixed and organised, the quality of awareness

makes its appearance. It is because of this the word 'I * refers to

the physical organism in the expressions, ' I am big ' I am tall
^

etc. So this awareness or consciousness need not be held to be a

thing, other than the physical organism. This second topic refutes

this school of thought. In other words the second topic refutes

the conclusion of the materialists who hold that the self is the physical

organism or the gross body.

Explanation;

The implication of the expression, ' as the body is said to be mine

there is the self
5

is that there is something which says my head, my
leg etc., just as we say my house and my village. That something

is different from the physical body.

The intention behind this explanation is that though the attri-

butes of the body are identified with it, by courtesy usage, as in the

expression, I am big, I am tall, etc., yet there is none who identifies

himself with the parts of the body and says ' I am the head *, or ' I am
the leg ' and so on. People are all agreed in referring to the physical

body as something other than they themselves. This is made clear in

their expression ' my body ' my hand * my leg ' etc., so it should

be understood that the consciousness which points to the self is some
thing different from the body.
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This explanation also rejects the reasoning based on such rate

expressions as Rahu's head where Rahu and his head are identical.

There is no Rahu apart from his head. As such expressions are

rare they cannot be brought in here.

Ill 2 (a) It is clear that your wealth is something different from

your person. Yet you identify yourself with your wealth and say

that it is your wealth. In other words, though your expression points

out the separability of your wealth from you, yet you identify your

self with your wealth and feel that it is your own self. In the same

manneryou are also using the expressions such as ' my leg
'

' My hand *

' my body ' and ' my knowledge '. Yet if you discriminate the thing

known from your consciousness, the objects will be seen to be different

from yourself. So discriminate yourself from your body which is

possessed by you as an instrument of manifestation. Discrimination

may be made in the following way. ' When your body is dead,

it has no consciousness. So consciousness is different from the

body'.

Third topic :

In the second topic it is established that the self is different from

the physical body. There the following consideration may occur.

Because the body is insentient, it is proper that the sentient self should

be held to be other than the physical body. But it is agreed by

common consent that the five sense organs know the five objects

namely sound, touch, colour, taste and smell. So it may be held true

that the sense organs constitute the self. In order to refute this

wrong notion, the following explanation of the third reason mentioned

in the aphorism is given.

The explanation is : of the five senses each will cognize only

the object appropriate to it. For example the ear can perceive the

sound and not any of the four other objects. But we are conscious

of all the five objects and experience them. So the consciousness

which cognizes and experiences all the five objects, of the world and
coordinates them should be different from each of the five senses.

That conscious self experiences these sense objects through the sense

organs.

Here an objection may be raised as follows. It may be taken

that the five^sense organs are five different selves, the continuity of
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Icnowledge as in the expression ' It is I who saw the pot that touches

it too * is the result of their being confined to localised in the same

T>ody. This objection is removed by the following illustrative verse.

Ill 3 (a) The five sense organs have their locus in the same

body. But they cannot perceive the sense objects that are appropriate

to the other senses. Each sense is limited in perception to its object

alone. But the consciousness cognizes the function of each of these

senses being impelled by the five literal sounds * So the conscious-

ness which objectifies these functions must be different from the

objects and the senses. In all cases it should be understood that

which is conscious is different from those of which it is conscious.

In other words, the subject is always different from the objects and

the instruments of cognition.

These three topics establish the existence of the self from the

experience of the wakeful state.

Fourth topic :

In the foregoing topic the materialists who hold the sense organs

as the self were refuted. Then it may be said by the opponent that

it is proper to hold the self as different from the sense organs as it

knows their different functions and experiences the external world

through them. But you yourself hold that the subtle body is at the

basis of the senses when they sense their objects (Siddhi, 2, 64). So

it is proper to hold that the subtle body is the knower. Eventhougb
it cannot be seen, it will remain within and will impel the sense organs

towards their objects. This school of thought is being refuted in the

fourth topic.

The topic is,

' As it knows during the suppression (of the senses) there is

the self different from the subtle-body \

Here suppression means the state of dream in which the five senses

are not active by substitution, the state means what happens during
the state.

* The five literal sound are, a, u, ra,bindu and nada : These are indicated
by the expression, subtle letters five by the commentary. These are not to be
-confused with 'Namassivaya' which are called the gross-letters five
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Here the opponent may say that as we hold that the subtle-

body itself is the knower in the dream state, this is a case of fallacy

in which the conclusion arrived at is the same held by the opponent.

In order to remove this doubt the author gives the explanatory paraph-

rase which reveals his intention.

' In the waking state there is a consciousness which is doubtful

whether it has had the dream experience or not : this consciousness

is to be held as the self'.

Thus it is made clear that knowledge in the aphorism is the imper-

fect knowledge that one has in one's wakeful state after the dream

of what happened in the dream. Dream is experienced in the subtle-

body. Ifthat body itselfrecollects what happened in the dream during

the wakeful state, there is no reason why it should feel doubtful as

to what passed in the dream state. But it is a different conscious

principle that recollects what happened in the state of dream. Since

this principle dreamt with the subtle body as the organism and recol-

lected the dream while in the physical body which is different from

the sub-le one, it is natural that it should have difference in cogni-

tion, owing to the difference in the media. Hence it follows that the

subtle body does not recollect the dream and it is a different cons-

cious principle that had dreamt in the subtle body as its medium
and recollects the dream with a different gross-body as the medium.

Hence the question of arriving at the same conclusion as that of the

opponent does not occur at all.

The following illustrative verse strengthens this explanation

by the analysis of how the individual self reaches the dream statel

how the dream takes place there and how it goes back to the wakefu,

state from dream state.

Ill 4 (j) When the five sense-organs which function in the (gross)

body lie quiescent, all external activity being suppressed, you pass

duly from that body and assume a different body which is similar

(the subtle) and play. And then you change back again. So you

are not the subtle-body either :

How the self undergoes the different states of consciousness,

the waking, dreaming etc., will be explained in the next aphorism.

This topic establishes the existence of the self by explaining

what happens during the state of dream,

c
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Fifth topic :

In the foregoing topic it was refuted that the subtle body was

the self. The opponent now agrees with the refutation for the reason

that the subtle-body functions only upto the dream state. But the

vital air functions even beyond that state. So he says it is proper

to hold the vital air, the source of respiration, as being the agent

of consciousness by supposing and releasing the sense organs. This

fifth topic purports to refute that view.

The proposition is

:

As there is no experience of pleasure and plain as well as activity,

there is the self (other than the vita l air).

That this is the meaning intended by the author will be clear

from the explanation of the phrase ' Experience action
5

by the author

of the secondary as 'Experience and action * in Sutra 4, 20. The

Sanskrit sloka speaks of the absence of experience alone : it is easy

to infer that its intention is to add ' activity * as well from the principle

of understanding from what is expressed the related thing implied

as well. Those that are ignorant of this real intention will mistake

the expression for ' the activity of experience \

Now the following thoughts may occur. In sleep it is said that

there are no experience and activity. Does their absence refer to the

physical body or the vital air ? The physical body is not the self, so

it is true that the body remains with neither experience nor activity.

But if the vital air is referred to, we have after sleep the recognition

that we slept without disturbance (quietly). Since there is respira-

tion even in sleep as in the waking state, even activity seems to be

present. So to say that there are no experience and activity to the

vital air is contrary to what happens. To remove such an objaction

the paraphrase of the implied statement is given by the author.

In other words, in sleep there is neither pleasure nor pain nor

any activity in the body (prakrti) and when there is no sleep all these

things are found in the gross-body, so that which causes the absence

and the presence of the experience and the activity in the gross-body

is the self: here it should be understood that the cause is the self,

which is other than the vital air or respiratory organ, since it also aids

the self conscious principle to have the experience and activity.
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Prafcrti in the original refers to the gross-body as it remains chang-

less both in the state of sleep and in other states.

There are two views in which different interpretations are given

to the term prafcrti. One view is that it indicates the vital air itself

as it is changless both when there is sleep and when there is no sleep.

Another view is that it referred to citta which is an effect of praktti

which functions even in sleep. According to them citta is not the

selfeven though it is active even in sleep.

If it be so, the real reason for the absence of experience and

activity of prakrti is the absence of the necessary instruments ; on
that account, it is not proper to say that the vital air is not the self.

Such an objection is anticipated and in order to answer this objections

and to strengthen what is said by way of paraphrase the illustrative

verse is given.

The gross-body is the medium through which the conscious

self cognises the external world : the self activates the sense organs

and the internal organs in order that it may have things manifested

so that it may have the experience of pleasure and pain and there is

activity in the physical body. But even when there is no experience

and activity in the physical body the vital air functions uniformly

in the four states, wakeful, dream, sleep and sound sleep. So it

cannot be the agent of experience and activity. The agent is some-

thing else which makes use of other manifesting instruments and along

with them experiences and activates or remain quiet in the absence

of their functioning. If that self is active in the body there will cer-

tainly be experience and activity. So the organ of respiration which

is active in all the four states (Jagra, swapna, sushupti and turiya)

cannot be considered to be the agent, for the reason that there are no

experience and activity in the material body even though the vita

air is active. Carefully consider this point (Ay).

It is to be noted that Siddhi, the secondary, in st. 4 of the third

sutra, explains the meaning of this illustrative verse in the words,
' If the respiratory organ is the self, the overall lord, it is not possible

that the instruments are inactive even when it exists functioning'.

The affirmative statement of the author in the words, ' If the agent

is active in the body, there will be experience and activity for the body '

is to stress that the self is something other than the vital air.
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In this topic the existence of self is established with reference

to the nature that characterise a person in the states of sleep and

sound sleep (sushupti and turiya).

Upto this topic the idea that ' you are not the products of maya

which you depend upon' (III 1 (a) has been stressed.

Sixth topic :

In the foregoing topics, the schools of thought upto that which

holds the vital air as self are refuted. The opponent agrees that these

refutations are correct inasmuchas they deny insentient things as

self ; there may be other resons for their refutation. But the Absolute

being is sentient. It is proper to hold that that itself is the self. To
suppose some other thing as the self lands one in excess. So argues

the Brahmavadin. The sixth topic purports to refute the school of

thought of the Brahmavadin.

The proposition is

:

The self is different from Brahman, for it knows only when caused

to know.

The meaning is that the self is devoid of consciousness so long

as it is lonely, i.e. in association with the original darkness and is

in a state of kevala. But when it is associated with the manifesting

instruments such as Kala etc. by virtue of that association, it knows.
But for the primal being no such aid is required for it is always

luminous. So the self is different from the primal being which is called

Brahman.

Then the opponent shifts his position and says that the Brahman
has two states, one of the state of nescience and the other the state

of liberation. In the state of nescience we suppose that the Brahman
requires the aid of instruments : so it is not proper to suppose that
the self is other than the Brahman. Now the author in his consider-
ateness allows the opponent to have his own say, but refutes him by
giving the paraphrase of the reasoning employed so as to bring out
a different intention behind it. The paraphrase is ;

The self even when in association with the evolutes of maya
does not know of itself but requires to be instructed by a released
soul through scriptures whereas the prime being is immutably
conscious. Hence it is not the primal being.
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This means that, even if the opponent were right about the

Brahman's occasions of ignorance, there would still be reason to

believe that Brahman is not the self, for the self, unlike the Brahman,

knows its own true nature only through the vedas and agamas and the

instruction of an experienced Teacher.

If it be so, the opponent is supposed to reply that even when
the Brahman is in association with the evolutes of maya, the nescience

is not removed and the self is aware of the material objects alone.

It requires to be instructed by a qualified teacher to realise its own true

nature. Even this contention is accepted because of the considerate-

ness and the difference in the cognitive faculty of the two principles

even in knowing the worldly objects is brought forth in the illustra-

tive verse :

III 6 (a) : What is that which knows one thing and proceeding

to know something else forgets the former ; and which subsiding ceases

to know ? It is not perfect Divine consciousness : nor is it insentient.

Ifthe seer oftruth concentrates on this point, it is the selfwhich knows

a thing by identifying itself with the object.

Even in the state of wakefulness when the self is in association

with all the instruments, the self does not know all at once. It knows
one thing and begins to know some other thing. In the process

it forgets a thing which has been well known already. Even in know
ing things one after another, it has the knowing and forgetfulness

alternately. If we carefully consider this centre of consciousness

it is neither insentient, nor the perfect knowledge which knows all

things at all times perfectly. This is the self, which identifies itself

with the thing known.

The difference between the Supreme and the individual self

is that the former is conscious of all things immutably without getting

itself attached to the thing known whereas the latter knows things

getting itself attached to it. This dependence on the thing known for

its knowledge is explained at the end ofthe first section by the commen -

tator.

It must be noted that the reasoning given in the aphorism itself

argues from the point of view of the state of loneliness (Kevala) of

the self: the paraphrase argues from the point of view of the state

of liberation (purity) or (suddha) of the self. The illustrative verse
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argues from the state of impulsion in wakefulness (masafcalam) of

the self. This topic has explained the fact that the self is not the

supreme teing either which trancend maya (tatparamum allai).

Seventh topic:

Thus when self is established to be different from these various

things, the opponent says that it is correct that the self is different

from these particular things as there is no consciousness even ifa single

factors of these is absent. But as there is consciousness when all the

factors are present, it should be concluded that the self is the collection

or aggregate of these various factors. This view is held by the

Sautrantikas and the Vaibhashikas among the Buddhists. This is

refuted in this topic.

In the foregoing first five topics the self is shown to be different

from the particular things that were the objects of the self conscious

self. In the sixth topic it is shown to be different from even the

primal being as it becomes conscious only when it is induced to be

conscious. Here in the seventh topic it is shown that it is different

from the aggregate too of all the various things individually shown

to be different from this the sequence of the topic can be understood.

The proposition is

:

There is the self in the body composed of products of maya.

The meaning is that as the constituent parts of the body are the pro-

ducts of maya they are short lived and the self which is everlasting is

certainly different from the products of maya.

Here the Buddhists point out that their view is that that the self

is the aggregate ofcitta and its five subdivisions, rupa, vedana, kurippu,

bhavana and vijnana and that they are not in their opinion the products

of maya. So in order to refute their contention the author gives a

different ground.

The ground is

:

Those constituent parts are known by different names.

Even when you call the constituent parts citta and its subdivi-

sions, they have different names and they are not called by the name
self. So it is not proper to suppose that the aggregate is the self
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The contention of the Buddhist schools may be that even though

they are named differently, in their aggregate they are named the self.

To refute this contention the following illustrative verse is given.

Ill 7 (a) On examination, they are evolutes of maya, beginning with

kala and ending with earth, and they are not lasting. If you first

grasp the nature of knowledge that they yield and then inquire what

their collections mean, you will find they are known as bodies, which

manifest objects to the self even as lamp enables the eye to perceive

its objects. So even as the lamp is different from the eye, these

collections are different from the self, which is you.

Even when each constituent part is named, they are named as

evolutes from hala to earth and not as indicated by the opponent.

When they are considered as aggregates they are not called the self

collectively as mentioned by the opponent, but they are called the

gross body, the subtle body etc. which illumine the objects so that

the self may perceive them.

This topic brings out the implication of the saying in III 1 a that

the self is an entity different from either maya and its products or the

primal being but it is a separate entity (Tani).

—.—1

This is the end of the first chapter of Section one, the existence

of the three entities.



CHAPTER II

NATURE OF THE CATEGORIES

Fourth aphorism

:

Though the self is not one of the inner sensoria, being devoid

of knowledge because of the innate impurity, it is associated with

them like a king with his ministers, and has five states of conscious-

ness : This is the aphorism.

Intention : If it be enquired into what it intends to convey,

This also is that.

This chapter is on the nature of the categories. As per the

methodology, the concept of a thing is obtained both by the know-

ledge of its existence and also by that of its nature. So in the first

chapter the valid means of knowledge of existence of the three cate-

gories have been given and in the second chapter their respective

natures, in the reverse order, are taksn. Of the three aphorisms

of this chapter, the fourth one gives the nature of the individual self,

which has been conveyed by mention in the third aphorism.

Here it may be objected to by saying that the author, by giving

the intention of this aphorism, has said that it is the same as the pre-

vious one. But to say that the third aphorism has given the means

of existence and the fourth gives the nature of the self seems to be

contradictory to the author's reference.

This objection is the effect of mere ignorance, for the reference

made in the intention of an aphorism will relate to the intention

alone, and not to the meaning of the aphorism.
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The expression,
6

This also is that ' means that the intention

of this aphorism is also to depict the luminosity of the self. Lumi-

nosity of the self referred to the existence of the self there (in the

third aphorism), whereas it indicates its nature here (in the fourth

aphorism), so as to accord with the meanings of the respective apho-

risms. The author has chesen a general term to convey the intention

to suit both the context*, which resulted in the parsimony of words.

It should be noted that the author had avoided the use of the parti-

cular term, the existence. Even though the chapters are different,

yet the continuity of thought is maintained by this usage.

It may be noted that the five states of consciousness of the self

are indicated in the third aphorism while establishing its existence

and the same have been elaborated in the fourth. Hence even if

the reference,
6

This also is that ' is taken to indicate the meanings

of the aphorisms, there is no harm.*

Now, to express the nature of an entity after its mention (utteca)

is the conventional order : by this relationship we have the relevance

of the topic. In the third aphorism the means of existence of the

self was given : after that the following objection is raised. It is the

self which is established should possess one uniform nature. But

here the self is said to possess different natures. The self knows

the objects of the senses, it is conscious of what happens when these

senses cease to be active, it remains without experience and activity

and it knows when caused to know. This objection of want of uni-

formity is removed in the fourth aphorism. This provides the rele-

vance of the aphorism. To give the nature of a thing after express-

ing the means of knowledge of its existence is a case of fulfilling

the natural desire. By this the relevance of the chapter is obtained.

This way whatever is necessary here may be supplied from the com-

mentary on the second aphorism.

The following is the paraphrase of the aphorism :

Though the self is not one of the internal faculties, mind, intellect,

ego and citta, it is associated with them to have definite perception

of the external world, even as a king is enabled to do his duty i i con-

* The commentator says this to sharpen the intellect of the reader by indicating

that an aphorism will be capable of several interpretations, but the faultless alone

should be chosen by the intelligent reader,
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junction with his ministers. So, it undergoes five different states

of consciousness. A king is naturally ignorant of the ways of the

world, so also the self is devoid of its consciousness because of its

innate impurity called anava, the root mala. The consciousness re-

gained by the self by its association with Kala etc. which arc also

known by the generic name internal instruments, but compared to

the shirts of a person, is of a general nature and they cannot enable

the self to have the definite perception of the things of the world.

The five states are wakefulness, dream, sleep, sound sleep and sup-

pression of activity or respiration. From this, the characteristic

of the self that it undergoes different states of consciousness by re-

maining thus is obtained.

In the above construction, the expression, Sandittatu (associated

with) has been treated as a participle. But it may also be treated

as a finite verb and the aphorism may be construed as two definite

ideas to suit the division of the topics as follows : Alternative para-

phrase :

Though the self is not one of the inner sensoria, as it is devoid

of consciousness because of its inherent impurity, it is associated

with them ; after its association, it functions with them as the king

with his ministers and undergoes the five states of consciousness.

The subordinating conjunction 'though ' is expressed in the form

api in the Sanskrit version of the aphorism. So it is to be concluded

that the author's intention is to express the idea that the self is not

identical with the inner sensoria, as a conceded (admitted) one. By
this concession the idea itself may be taken to have been conveyed

here in this aphorism itself. Those that are ignorant of this fact

will express the idea as a coordinate principal clause. In that case,

there is no continuity of thought and it does not stand to reason

that two independent ideas are expressed in a single aphorism.*

The term atma (self) can be understood from the previous aphorism
even if it were not expressed here. But this aphorism does express

the term. This is to indicate two main ideas : they are (1) that this

aphorism belongs to a different chapter ; and (2) that the term con-

* The convention that an aphorism sjaould express a single idea- (oru porul
nutaliya suttirattanum) should be noted here.
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vcys the meanings pervasiveness and cidaeit (that which partakes

of the nature of the contiguous object which it falls on and poses

to be sentient or insentient according to the nature of the entity which

it falls on). So the expression of the term may not be considered

an excess.

This aphorism issues into the following three topics : (i) The

self is not one of the inner sensoria ; (ii) being devoid of sentiency

because of its innate impurity, anava mala, it is associated with them,

and (iii) it has five states of consciousness like a king with his ministers.

First topic

The first topic establishes that the self is an entity different from

the inner sensoria, refuting the school of thought that identifies it

with them.

The relevance of the topic is as follows : In the last topic of

the third aphorism, the reason used for establishing the self as some-

thing other than the effects of maya is that none of them was known
to be the self by its name and that even in the well-known groups

they constitute they are known as gross body, subtle body etc. So

it has been established that the self is an entity placed in the body

which is constituted ijy the effects of maya, which aids the self like

a machine.

There objection may be raised in the following manner : it is

true that all effects other than the inner sensorium are not named
as the self. But it is seen that the inner sensoria in various contexts

are referred to as the self itself. For example, the 28th stanza of

the fourth Sutra of l^ivajnana Siddhi says,
6

Intellect is called mind

and mind the intellect ; citta is called the self and the self citta ; the

Prime being is called the individual self and the self the Prime-being \

To ward off that they are so called by the figure of substitution

cannot hold water, for there should be some relationship to call one

thing as the other : if it be shown that they are so called because

of a particular relationship, that relationship can also be attributed

to the sense organs ; but they arc never called the self. So to hold

such internal seiisorium to be the self there can be no valid objection.

Thus there is a reasonable doubt in the case of the internal sensorium
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while determining the self as different from them. To remove this

doubt the first top c is taken.

But still, as the topic belongs to the existence of the self, the

question arises why this topic was not taken in the third aphorism

itself, which is its proper place. The answer is that even if the topic

was taken in the third aphorism, it would have been necessary to say

in the fourth aphorism that the self is associated with the inner sen-

sorium even though it is not one of them. Such a repetition will

be contradictory to the terseness of an aphorism which requires

to be constructed with the minimum of words involving brilliant,

elaborate and subtle interpretation. So the author has expressed

the idea in the form of a concessional clause and conveyed the sense

here itself. As the idea is not expressed as a coordinate principal

clause, the locality of the idea is condoned.

Of the two schools of thought that the internal organs are col-

lectively called the self and that they are individually called the self,

here the latter school is taken, for the refutation of the former case

was disposed of in the third aphorism itself while dealing with the

last topic.

Proposition

The self is not one of the inner faculties mind, intellect, ego

and citta.

The mention of the names mind and others is to separate them

from kala etc. which are also known as inner faculties. Of those

that believe in the existence of the inner faculties kala etc., there

is none who mistakes them as the self. So there is no prima facie

case to be refuted there. It is only the comparatively external ones,

known as internal faculties mind etc., that are to be shown to be

different from the self. Also, these evolutes alone are compared
to the ministers, whereas kala and others are compared to the shirts

of the self. Hence the necessity for the mention of the names mind
etc. of the internal sensoria will be appreciated. It is only the internal

faculties mentioned here that are responsible for the different states

of consciousness.

Those that do not know this will argue that to omit the mention
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of kala etc., will be too narrow and will attempt to include bath the

groups while interpreting the term antahkarana (inner faculties).

Now it may be argued, let it be so ; but since you hold that * the

four mind, intellect, ego and citta will associate with the self and

will function as the self itself' 11 why should not we hold that they

are themselves the sentient self. In that case the following ground

is given to remove the doubt and establish the proposition.

Ground

Because they do not remain luminous while yet appearing to

be luminous.

Citta will examine an object of the senses ; but it will not know

that it examines. Mind will classify the same object and will remain

in doubt, but it will not be conscious of its action. Ego wiii deter-

mine a course of action, but it will not be conscious that it so deter-

mines. Intellect will decide as to the nature of an object, but it will

not be conscious that it so decides. But in the case of the self it

is not only conscious of the object, but is also self-conscious. It

associates itself with these internal sensoria and examines, compre-

hends, determines and decides and then when the intellect modifies

itself into the quality of the object of perception and assumes one

of the forms of cither pleasure, pain or indifference, is also conscious

of its experience, that it experiences pleasure, pain or indifference.

Thus the self is luminous not only with respect to its object but

also with respect to itself, but the inner faculties are luminous with

respect to their objects only. So the self cannot be one of the mttinal

faculties.

Here the terms luminous and not luminous mean conscious and

not conscious. Sivajnana siddhi says, in stanza 11 of the 11th sutra,

* Both the self and the intellect are sentient, but can the intellect

equal the self?' There the author conveys this difference in their

natures : intellect is conscious of its object alone, whereas the self

is conscious of not only the nature of the object but also of its own
nature. Though the ministers are the servants of the king, since

they are closely associated with the king, they are called the king

11 Siddhi, 4th sutra, st. 2.
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by courtesy usage. So also, the internal cvolutes are closely related

to the self than the external instruments and hence they are at times

spoken of as the self itself. On that account it is not proper to con-

fuse them as the self.

Since the inner sensoria are the aids to the self in its appre-

hension of objects, they are compared to the ministers. The other

instruments are compared to other personages of the retinue. That

will be shown on a future occasion.

In order to establish that the self is not one of the internal sen-

soria the author has chosen to give a ground different from the grounds

that have been used to prove that it is not the physical body etc.,

for this is more important than others.

The following illustrative verse shows how the internal organs

are luminous with respect to the external instruments, which are

subordinate to them, but are not luminous both with respect to them-

selves and those that are superior to them.

(a) The object of mind and other inner faculties is the

external sense-object and these faculties are different from their object.

The object of the consciousness of the self is what appears in the

intellect (buddhi) which is higher than mind. Just as mind etc.,

are different from the external objects, so also the self is different

from the intellect, mind and other faculties. These two perceptions,

mental and experiential, appear in the self one after the other like

the waves that rise in sea as cause and effects, and reach the shore.

It is to be noted that the sense perception which is indetermi-

nate is the first to take place : it is followed by mental perception,

which is determinate in form. This mental perception is followed

by the experiential perception. In the sense perception the object

is the impression made on the senses, whereas in the mental percep-

tion the object is the source of the sense impression. In the case of

the experiential perception, the object is the modification of the in-

tellect which is within, but above the mind and the instruments which
enlightens the self is vidya, (grouped with) kala etc. These kala

and others are also known as inner instruments, but are compared
to the shirts of the self (kala etc., constitute the kanjuka S irira—body
like the outer coat).
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From the above it will be seen how the (gross) internal faculties,

mind, intellect and others, are sentient with respect to the objects

subordinate to them, but with regard to themselves and their superiors

are insentient. The self is sentient with respect to all cases.

The following illustrative verse 6hows how even in mental per-

ception the four faculties cause a series of responses similar to the

waves of the sea and remain different from the self.

(b) Even in the mental perception, which relates to an object

of sense perception, the self has different awareness according to

its association with the different faculties. Being associated with

citta, the self examines the object ; as mind it receives the sense-

impressions, as ego it questions the data and as intellect it decides

what the object is. Because the self functions in these different ways,

it is other than the inner faculties in whose association these different

awarenesses take place. This is similar to the fact that the evolute

time is other than its measuring agents, the sun, moon etc., in whose

association it is diffe-ently named as day, night, month etc.* 3

Saiva Siddhanta distinguishes between the world of things and

the world of ideas (Porul ulaku governed by karaka Sakti and Coll

ulaku governed by Jnapaka Sakti). So the commentary proceeds

to say by way of introduction to the next illustrative verse as follows :

These internal faculties become active as the self contacts them being

provided with the five shirts (kala, etc.) and the five infirmities (in-

discrimination, egoism, longing, desire and aversion). But the mental

perception which is caused by the inner sensorium is discriminate

in nature being qualified by name, species etc., such a discriminate

awareness is only caused by the world of words (subtle, gross, im-

pression and expression). So the author expresses the literal sounds

* 3 There are two opinions with respect to the conception of the faculty of
citta. Sivajnana munivar thinks that citta is a modification of the mind, which
it assumes as soon as the sense-perception is caused. But there are others who
view that citta is Mulaprakrti itself which retains the past impressions and proves

to be the cause of past memory. According to them, as soon as the sense
impression is caused, mind catches hold of the impression and the intellect

decides what the object is. Ego supplies the necessary determination by acti-

vating respiration and circulation of blood and citta—retains the impressions

caused by these activities. What passes on in citta will be brought before
consciousness only when mind is active as in dream. Though citta is active in

sleep, its activity cannot be known as mind is not active. (Refer to St. of
Gnanamirtam).

17
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that activate the sensoria so that they may cause different awareness

constituting the mental perception.

(c) Alpha causes ego (Ahankar) to function ; U, intellect

(Buddhi) ; M, mind (Manam). Bindu causes citta to function

;

and Nada, the self in the form of ullam or (Purusa). Taken together

they form pranava (OM). Consequently the awareness in mental

perception rise and fall like the waves of the sea.

Intention of the author is to mention the literal sounds that

impel the inner sensoria ; similarity of the topic has induced him to

speak of the sound that impels purusa as well.

Sivajnana siddhi has said in st. 24 of the first Sutra that the four

literal sounds, as they lean on the five kalas Nivrtti onwards will

appear as five. The correct interpretation after a study of the con-

cerned paddhatis and deep thinking leads us to moan these five as

particles that together make up pranava. Nada is that causes the

self to have mere awareness (subtle) ; bindu is that which causes

indeterminate perception (gross) and A, U & M that impel the three

internal faculties ego, intellect and mind. These three together

cause impression. The same impression when expressed in the form

of speech is called expression. So it is clear how the four speech

forms are also expressed in five elements when they are attached

to the five kalas, Nvrtti, Pratistha, Vidya, Santi, and Santyatita.*

It is to be understood that the same four kinds of speech sounds

are split up into five letters when they happen to enliven the five

faculties. These five letters when pronounced together form pranava

(Om). The subtle five letters are respectively the cause of the letter

uttered just above, and nada happens to be the primal cause. These
subtle letters are the same as the gross five letters (Siviyanama) and
so the nature of being respectively cause and effect equally holds

good even in their case. These five subtle letters when modified

into ajapa (hamsam) they cause the respiration (ha causing expiration

and sa causing inspiration). By this means (respiration) the alter-

nation of the states of conjunction (association) and loneliness (Sakala

and Kevala) in the form of thinking and forgetfulness take place.

* Kindly note the difference in the explanation given by Sivajnana munivar
in this respect.
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The consequent rise and fall of thought is like the ri6e and fall of the

waves in the sea. In verse (a) the similarity between rise and fall

of the waves and the rise and fall of thought is with respect to the

newness of the happening, whercp.s in verse (c) it is with respect to

the cause and effect of the events. So they should not be considered

to constitute the error of repetition. The same ajapa which is the

modification of the five subtle letters form the prasada of 12 parts

which has six voids in the course of modification. The transfor-

mations take place alternately with regard to the different presiding

deities, at first the three transformations consisting of three particles

each, and the three next transformations taking place each changing

into one. So the total comes to twelve.*

Thus the five subtle letters constituting pranava, the five gross

letters called usually the letters five, ajapa of the two forms, hamsa

and soham, and prasada are to be known as non-different. Details

may be found in the Sivagamas.

Now it should be remembered as a fundamental principle that

whatever is manifest in the effect should be implied in an unmanifest

form in the cause. In the mental perception we have the discrimi-

nation of a thing with regard to its name, kind, quality, action, and

thing. So even in the sense-perception we should have those, distinc-

tions implied in an unmanifest form. Hence it should be concluded

that the five subtle letters are activating the five sense organs, and

the subtle and gross five elements that strengthen them.*II

id) In mental perception the five subtle letters constituting

pranava are said to activate the faculties. Since these five letters

arc themselves inert, these letters are reported to be moved by the

* Ajapa takes the form of hamsa at first and transforms into the kalas a, u
and m which is followed by a void. Then the ajapa takes the form Soham and
modifies into the three prasadas chandra (full moon), ardha chandra (semi-circular

moon) and Nirodi (m the form of a triangle) followed by a second void). Then
Hamsa changes into nada (a straight line), nadanta (>n the form of an obtuse

angle the higher arm being less) and Sakti (reversed obtuse angle) followed by a

void. Similarly ajapa modifies into trident followed by the fourth vo'd, samana
(two straight bright streaks bordered by two points), followed by the fifth void

and unmana (a big circle followed by the sixth void).

*1I The ear and the subtle and gross sky are each activated by Nada ; the

sense of touch and air are activated by bindu ; the eye and fire are activated by
m ; the tongue and water are activated by U, and the nose and earth are activated

by a.
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presiding deities. Sadagiva moves nada, Isvara moves bindu, para-

man, m, visnu u and aja (or Brahma) a. Of these it is to be under-

stood that visnu and Brahma mentioned here are those that reside

in pure vidya along with Srirudra and they are not to be confused

with those that reside in prakrti.

Second Topic (IV) (ii))

In the first topic it was established, through the concessional

clause, that the individual self which is both self-conscious and con-

scious of objects is an entity other than the internal faculties, which

are aware of the objects only. The second topic answers the objec-

tion that may be raised in the form, ' why such a self becomes conscious

only in conjunction with the inner sensoria, which are inert by them-

selves ?

'

This relevance of the second topic may also be derived from

the content of the third aphorism thus : The aphorism says that

the self knows the five sense objects in its wakeful state ; that it knows
confusedly what happens in the dream when the senses become in-

active ; that it remains without experience and activity in sleep and
sound sleep ; and that it knows only when it is lifted from oblivion

and caused to know. Thus the self knows in its state of association

(sakala), when it is caused to know. Even in its state of purity it

knows only when caused to know. Thus it is clear that the individual

self experiences different states of consciousness. Naturally the

question arises why should the self experience these different states.

The question is answered by the second topic.

Proposition

This self loses its consciousness because of its innate impurity

(sahaja mala).

The force of This in the phrase, * This selj\ is that the self which
is conscious of both itself and its objects.

Ths bonds of the self are oftwo kinds : one is the innate, associated

with it from the very beginning ; the other group, maya and karma,

is an acquired one, being-added to it by the Supreme in order to re-

move the innate impurity. These are called agantuka malas (the
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impurities that came later on). Thus the qualifying adjunct innate

(sahaja) paints the existence of impurities, maya and karma, that

came later on (agantuka malas). It should be noted that though

the effects of maya and karma are added to the self later on yet they

exist eternally even like dnava.

From the proposition it is learnt that since dnava prevents the

consciousness of the self from eternity even as the verdigris prevents

the shining of copper, the latter has to function in conjunction with

the evolutes of maya and experience thereby different states of con-

sciousness. Thus to remove the objection, the innate impurity is

reintroduced for the second time so as to reveal its nature, after its

first introduction by its mere mention, in the first aphorism. (The

student will remember the expression of the first aphorism '.
' The

world come into existence from and because of the agent of dissolution

on account of mala (odunki malattu ulatam).

The nature of impurity is that it is with the self from eternity

causing oblivion, and when it is associated with the evolutes of

maya in addition, it causes ihe five states of consciousness to it.

Thus the special and the general characteristics of the innate impurity

are both given here at once. The special nature of the root impurity

anava is what is obtained of it, in the state of loneliness (kevala),

and its general nature is what is obtained of it in the state of asso-

ciation (sakala avastha) ax

The following ground is given with a view to answer the objection

that may be raised as follows : since the self is without conscious-

ness because of its connection with the innate impurity to say that

it has consciousness by the addition of the evolutes of maya will be

inconsistent with the theory of satkarya vada, (which establishes

that the effect is implied in its cause, and so all effects are real or

sat).

Ground

For the innate impurity obscures the consciousness of the self

which is ever present.

1
It should be noted that the special nature of other entities is defined as that

obtained in the state of purity (the state of salvation) of the self.



258 SIVAJNANA

The expression obscures is to express the meaning in Tamil of

the Sanskrit phrase, Jnana Tirodaka (obscurer of consciousness)

used by the author in order to adhere to the tradition. Tirodaka

is a term used to indicate the subject of hiding. The Tamil expression

used by the author is maraittukkodu nitrctlan. By this use the schools

of thought that hold ignorance as mere absence of consciousness

etc. are refuted.

The author of Sivaditya mani dipika, at the end of the first topic

where the print or the result is expressed refutes those that hold ignorance

as the absence of consciousness and establishes that the impurity

is an eternal substance, having many potencies, and that in salvation

as the potencies alone are destroyed and not the substance impurity

there is no defect in holding it as eternal. The earnest student is

requested to look there where such questions are taken up and dealt

with in a catechismal way.

The following illustrative verse refutes the school of Aikyavadins

who say that the* physical body which is the effect of maya itself is

the impurity and that to hold a different entity as impurity lands

us in the defect called excess. The verse strengthens the ground

by showing the great difference that lies between the effects of maya
and those of impurity, (a) The self knows nothing unless it has

the body, the product of maya, as a means of enlightenment. Im*

purity conceals the self from eternity like the fire wood which conceals

the living fire within itself and is one with it.

This verse shows that maya acts like a lighter and reveals the

worldly objects to the self whereas impurity functions like darkness

and prevents the self's consciousness from objectifying anything.

Hence the functions of maya and impurity are opposite and so maya
or its effects cannot be the impurity which conceals things from the

sight of the self.

The verse qualifies fire by two adjuncts, atuatu ay and viyata,

which mean that the fire identifies itself with the thing which is in

union with it and it does not cease to exist even though it is not seen.

The identifying nature of fire should be seen in the fact that it does
not show itself separately when it hides either in the fire wood or in

the convex lens.
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The predicate, * is one with it ' means that the fire wood is non-

separable from fire, i.e., in other words, the fire wood is in advaita

relation with fire. The in-destructability of fire is known from its

appearance when churning or rubbing against the fire wood is per-

formed.

The adjunct, the predicate and the relation which are attributed

to the thing compared in the verse should be suitably transferred

to the original, viz., the self. Thus the commentator makes us under-

stand from the verse that the self identifies itself with the thing that

it comes in contact with, that it does not cease to exist even when it

is obscured by the innate impurity or the effects of maya and that it

is in nonseparable relation with the things that it associates with.

The illustrative verse expresses that the impurity conceals the

consciousness of the self from eternity (malam anru anaital) ; its pur-

pose is to distinguish the impurity which is eternal, from maya and

karma which start to function at a point of time (mayai kanmankal

pola adi anru).

Innate Impurity

This impurity is conceived in various ways by different schools

of thought. Some people will affirm that it is only the erroneous

knowledge of things and not any other thing. Some will say that it

is the mere absence of consciousness. Yet some others will say

that it is the quality of inertia (the strand of tamas of the three gunas).

Some will assert that it is only the ignorance that has its origin in the

root prakrti. Others will say that it is only the maya and karma.

Some others will say that it is only the potency of Siva and yet others

will conceive it as a quality of the individual self.

But it is different from all these and is one, eternal, pervasive

substance, which obscures the consciousness of the individual selves.

We shall briefly show how it is so.

From the grounds expounded in the third aphorism, that there is

no such thing as the self etc, ; we obtain the existence of a self which

is other than the void etc. From the perceptual experience that

this is a pot etc ; we also obtain that it is a conscious entity, ever-

lasting, without beginning or end, and pervasive. So its awareness
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or consciousness also should be everlasting and pervasive. Knowing

is objectifying awareness and is none other than that, we see that

such an awareness is limited by time and space, as it persists at times

and is absent at other times. As awareness manifests itself artificially,

there should be a cause for making it appear so. This cause is the

impurity, which is other than the erroneous knowledge of things etc.

Thus the existence of the root impurity is established by the proof

by elimination.

Here a question may arise as follows. It is true that the existence

of the individual self is established by the grounds stated in the third

aphorism. But to say that the experience of awareness of the existence

of a pot arises in that self itself bristles with difficulties, for the Sankyas

hold that it arises in the evolute intellect (buddhi tattva) in the presence

of the self. The answer is that the intellect is inert and it can show
a thing like a mirror to the self which is conscious like a lamp, but

it cannot know or experience a thing. It may be argued that though

the intellect is inert, as the self falls cn it as image, it can have the

power to objectify. Well said, Even in reflection it is only the eye

that can see the object and not the mirror. So also it is only the

self that can experience an object, even in the case where the intellect

reflects the object in the presence of the self. It is only the self that

is both self-conscious and conscious of the object.

Also the transference of the power of consciousness of the self

to the intellect should be made either by combination (Sankranta)

or by reflection (addhyasa). If it be a case like the transference of

fragance of flower to water, then as the flower loses its smell as soon

as the fragrance combines with water, the self should lose its power

of consciousness as soon as it is appropriated by the intellect, which

is not the case. Hence the transference by combination should be

attributed only to insentient things and not to the sentient entities

like the selves. The transference by reflection (Addyasa vada) is

belittled by all schools of thought and not accepted by greatmen to

be worthy of following.

Let it be so. The definition of consciousness as that which

knows or objectifies appears to be too narrow in the presence of the

Buddhist's assertion that there is what is called alaya vijnana which

has no object. If one asks to explain the nature of such alaya vijnana,
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Acre is no worthy answer forth coming. So to conceive it as an entity

is like conceiving the lotus of the sky as an entity.

From the above arguments it becomes acceptable that the self

has consciousness. But to say such a consciousness is everlasting

without beginning or end and that it is pervasive requires a valid

proof. So the opponent may be inclined to say. If that be the

difficulty we shall answer as follows :

If the individual self is supposed to have beginning and an end,

then we shall have to suppose also that the karma (action) that is

performed by that individual is destroyed without being fructified

and the self eats up the fruits of karma which is not performed by it.

This is in contradiction to what all was said with regard to the theory

of karma. So we have the eternity of the self established. Also

it is a fact of perception that a newly born child puts forth efforts

to suckle its mothers' milk instinctively, knowing that it is the means

of satisfying hunger. This can happen only as a result of the impres-

sion of habits in a previous birth. This also points to the eternality

of the self. An eternal thing cannot be limited in space. So it is

also pervasive. As the quality of a thing should be co-extensive

with it, it follows that consciousness which is the quality of the self

should also be eternal and pervasive as the self itself.

Arhats or Jains will hold that the self is of the 6hape and size

of the body which it occupies, since consciousness is limited to the

body itself. They hold that it can assume the size of the body. The

self of an ant is tiny and the self of an elephant is of a big size, and the

self has the power of contraction or expansion like leech so as to

become of the shape and size of the body which it assumes. If this

be true we shall have the power of consciousness of a self in propor-

tion to the size of the physical body that it assumes. But that is not

the case. We see evidence of more knowledge in a self of the small

body and of less knowledge in a self of the big body. Knowledge

is not limited to the physical nature of the body. A man can con-

ceive of a thing and think about it even if it be at a great distance

like the polar star. If the self contracts and expands, it will show
that it is composed of parts and is destructible. Thus the inconsistency

of the school of thought can be easily seen.

Pancaratrins and others hold the view that the individual self

is atomic in size for the following reasons : the self leaves the physical
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body and undergoes the process of going and coming back ; even

when it is confined to the physical body, it experiences the five states

of consciousness ; in Sivagamas there is the usage of referring to

the selves as atoms ; it is held that the self exists in the lotus heart

as a drop of mist on the tip of a grass-blade ; vedas also declare so.

Hence it is proper to hold that the selves are atomic in size. But

it is to be explained how the self is felt to exist in all parts of the phy-

sical body instead of being confined to a particular part, and how it

is possible to see a distant object like the polar Star. But they will

explain by saying that though the self is atomic in size its quality,

consciousness, is pervasive, even like the light of a lamp is not con-

fined to the size of the lamp, but perva es on all the sides.

But this cannot hold water for the following reasons : the

quality of a thing is always co-extensive with the qualified. The light

of a lamp is only the subtle form of the lamp and it is only a sub-

stance and no other thing. So it cannot be cited as an example where

the quality is pervasive whereas the qualified is a limited thing. We
have also stated while dealing with the sense organ of eye that the

coolne66, heat and smell of particular things are only brought by the

blowing of the wind along with the respective qualified substances.

The expression that the quality will pervade in the space where the

qualified substance is not present is only the outcome of ignorance

of the person who does not know the relationship between substance

and its qualities. During the state of bondage since the self assumes

the form of the subtle body it is called in the Vedas and the Agamas
atom. Atom means the subtle body. Since it is so it is possible

for the self to undergo death and birth and to be like a drop of mist

on the tip of a grass blade in the heart—lotus. In stanza., II. 3. a ;

this truth has been expressed by the author in the expression, ' the

soul passes as subtle body and falls into the womb, desire propelling \
and so there can be no objection to hold the self to be pervasive simply

because it undergoes death and birth. The verbal testimony, Vedas

and Agamas hold the self as all-pervasive ; even the expression Atma
means only the all pervasive, eternal consciousness. For all these

reasons it is not proper to hold the self as atomic and it is to be re-

membered that it can pervade to a distant place and know things

there.

If it be so, for the above reasons the self can be conceived to

be eternal and pervasive without having a beginning and end. What



mApXdiyam 263

is the means of knowledge to hold that even its intelligence which

is only its quality is eternal and all-perva6ive likewise ? Naiyayikas

and others hold that the substance will last while its quality may

undergo changes like beginning and end. It is our perceptual ex-

perience, that the ether lasts while its quality the sound possesses

beginning and end, and is limited. Similarly they say that the self

is ever lasting and all-pervasive while its quality the knowledge is

limited and undergoes beginning and end. It is not so. When the

quality is destroyed the qualified substance also is destroyed and we

have no instance to show that the qualified substance does not cease

to exist when the quality is being destroyed. In the case of the sound,

the quality of ether, the truth is as follows. The pot is not perceived

in darkness and when light is brought in, the form of the pot becomes

visible. On this account it is not held that the pot is destroyed in

darkness and is being recreated in the light. Similarly the sound

which is the quality of ether is perceived olny when there are the

manifesting factors and it remains unperceived when those efforts

are absent. On this account it is not proper to hold that the sound

was destroyed and again recreated. Simply because the sound is

not perceived in the absence of manifesting factors, it is not proper

to hold that the qualified substance continues to exist whereas its

quality is being destroyed and recreated. In the case of hot water

becoming cool, the coolness of water is prevented by the combination

of fire and when the combination is removed, the coolness reappears

without any efforts contributing towards coolness. So it is not proper

to hold that the coolness is being destroyed and is once again created.

The same thing holds good in all similar cases. In satkaryavada

even things subject to destruction such as the body and senses are

shown to be indestructible and it need not be repeated here. So it

may be clearly understood that the quality of the intelligence of the

self which is ever lasting and pervasive is also everlasting and per-

vasive. But its manifestation and unmanifestation are due to artificial

means and its unmanifestation is due to a particular cause, which is

called root impurity.

Here a question may be raised as follows :

—

Although the intelligence of the self may be as above, it may
be taken to be like the quality of sound that manifests itself when
there are causal efforts and does not manifest its existence in their
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absence and may be considered to be natural to the self. This alter-

native is the outcome of ignorance ; for, the causal things in the case

of sound such as the short stick etc. are limited in space and time

and so the manifesting quality sound does not manifest itself through

the whole of the qualified substance but makes its presence felt only

limited by the time and space. But the lighter of the intelligence

of the self, the potency of Siva, is not limited by the factors of time

and space, and on the other hand is eternal and all pervasive. So

the manifesting factor here cannot be attributed with appearance

at certain times and disappearance at other times. So the self's

intelligence which is manifested by the potency of Siva cannot naturally

be limited and the limitation is artificially caused by the pertinent

factor. It is because of this the self's intelligence does not manifest

itself uniformly like the quality of sound but is experienced increasing

progressively from time to time.

If it be so, the cause for the artificiality may be taken to be one

like erroneous perception (bhrandi knowledge) ; there is no valid

means to consider it a thing other than those that are generally held

by the other schools of thought. If that be the difficulty, we shall

explain :

Erroneous perception like seing a rope as a snake does not occur

unless there is some defect in the eye. So also, the erroneous in-

telligence on the part of the self, where it conceives the gross-body

etc. as the self, cannot occur unless there is some defect on the part

of the self, that defect, which wc call the innate or root impurity,

exists other than the erroneous intelligence.

Now that defect may be taken to be the non-existence of intelli-

gence. But on close observation non-existence can be classified

into four kinds. They are eternal non-existence, posterior non-
existence, natural non-existence and the prior non-existence. Of
these the first three kinds are never destroyed. So to suppose the

defect to be one of the first three kinds will imply that there i6 no release

at all for the selves. But release is known to exist by its mention

by the Vedagamas. So the defect must be considered to be the prior

SLon-existence of intelligence. So the prior non-existence of ever-

lasting intelligence should have a cause and that cause is the innate

impurity.
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Now if the quality of inertia etc., which are the effects of other

things may be considered to be the innate impurity, the effect cannot

be the innate impurity which hides the intelligence of the self, for

the effect hiding the intelligence should have a cause and that cause

is not determined. If we take those things to hide the intelligence

even without a cause, then we should accept that the intelligence

of the self will be prevented even after attaining release. So the

innate impurity should be other than the quality of inertia etc., which

are the effects.

The innate impurity cannot be considered to be a potency of

Siva, for Siva's potency will always be intelligent. It cannot be

non-sentient. The intelligence of the self should be hidden by a

non-sentient substance and not Siva's potency which is always sentient.

So the non-sentient innate impurity should also be something other

than Siva's potency.

Since the root impurity is innate to the individual self there

will be a tendency to consider it as a quality of the self. If it be a

quality it cannot leave the self and it is established that the quality

of the self is only intelligence. So the same substance will not possess

two opposite qualities which arc intelligence and non-intelligence.

So it will be learnt that the innate impurity should be a substance

other than the self.

Maya and karma are different from the self and are also non-

sentient. Since they are supposed to restrain the potency of the

self they may be supposed to be the innate impurity, but the authors

of Saiva Siddhanta, Meykandar, Arulnandi and Umapati have clearly

stated in their works that the functions of maya and karma are dif-

ferent from the function of the innate impurity. Maya and karma

act like light which dispels darkness whereas the innate impurity acts

like darkness which prevents the intelligence of the self. So the

innate impurity is a substance other than maya and karma.

From these arguments it will be seen that the innate impurity

is different from erroneous knowledge etc. It hides the intelligence

of the self and is a substance, having ignorance as its quality. It

is the innate impurity of the self even like the verdigris is innate to

the brightness of the copper. It is a restraining force of the self

which has no origin. If such a substance is considered to be many,
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whatever is non-intelligent and many cannot be supposed to have

no origin. Hence the innate impurity is considered to be one thing

having many potencies. These potencies are many and are respon-

sible for the division of the selves as vijnanakalas, pralayakalas and

sakalas and are distinct to each self, being removable at different

time6. This innate impurity is the cause for the different causal

states of the self as kevala, sctkala and suddha (lonely, conjunctive

and pure). It is eternal and pervasive and is named anava, since

it pervades innately the selves which are called atoms. It is also

known in Sanskrit words by the generic names pasutva, pasunikara,

mrtyu murchha, mala, anjana, avidya avrtti etc. Its power of hiding

is limited to the individual selves and not extended to the universal

self also. This is like the darkness which has the power to affect

the seeing power of the eye, but it has no power to hide sun's light.

But the presence of the universal self is not limited and so all the

individual selves are always in the presence of the universal self.

Hence there may be a reasonable doubt that the innate impurity

which has no power to hide the intelligence of the universal self should

have equally no power to hide the intelligence of the individual self.

This is cleared by citing the following example. The darkness of the

world cannot hide the healthy eyes in the presence of sun's light,

but it can hide the eye-sight of persons who have their eyes affected

by the defect of cataract even in the presence of sun's light. Simi-

larly the individual selves which are affected by the innate impurity

cannot see things all of a sudden even if the supreme Being attempts

to make them perceive things all of a sudden. The supreme Being

has to evolve the power of seeing of the individual 6elf only by stages,

even as the lotu^ reaches flowery stage by sun's light only bv

stages.

It is generally held that the Vijnanakalas arc affected by the

innate impurity alone. The pralayakalas are affected by the innate

impurity and karma and the sakalas are those that are affected by

the innate impurity, karma and maya. This is understood from
Sivagamas. But it is said that the innate impurity alone is the root

cause for such a division among the individual selves. Naturally

one should desire to know the implication of this difference in the

expressions. This implication will be explained in the later division

of the work. Here it is enough to know that the innate impurity

is the basis for all the difficulties of the individual self.
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It should be understood that the Vijnanakalas have their ex-

periences in the worlds that are in between impure maya and pure

vidya. The pralayakalas will have their experiences in the worlds

that arc confined to the impure maya and raga and the sakalas will

have their experiences in the worlds that remain between the root

prakrti and the earth.

Some Agamas state that the Vijnanakalas and pralayakalas

have their experiences in the worlds and tattvas of pure maya. The
intention of the Agamas is to mean the aparamuktas that have at>

tained release among the Vijnanakalas and pralayakalas. They

are anusadasivcts, the Eight Vidyesvaras and the mantresvaras. The

mantresvaras are located in the worlds belonging to pure vidya.

The Eight Vidyesvaras of whom the head is known as Anantesvara

are located in the worlds belonging to the Isvara tattva. The Anu
Sadasivas are located in the world belonging to the tattva sadakhya.

It should also be known that it is the considered opinion of the Siva-

gamas that there are 31 tattvas even in pure maya just below suddha

vidya. They are pure time to pure earth and they are similar to the

impure time and impure earth which are the effects of the impure

maya.

The name * Vijnanakala ' will imply those that have got rid

of kala by vijnana and pralayakala may imply the persons who have

got rid of kala during the time of aeon. But there are natural vijnana-

kalas who arc affected by the innate impurity only, and pralayakalas

who are affected by the innate impurity and karma. Those who
become vijnanakalas artificially might have got rid of maya and

karma by spiritual experience or vijnana or yoga or renunciation

or initiation. Similarly those who get rid of maya owing to their

special aptitudes may become pralayakalas in the middle. Those

who become vijnanakalas and pralayakalas in the middle arc called

as such, as they arc similar to the natural vijnanakalas and pralaya-

kalas in being affected by one or two impurities respectively.

The five kaias nivrti, pratista etc., are known to be such because

of their generic names. But the bhuvanas in the tattva called sakti

are also called by the same name without the consideration of the

cause implied in the name. Also the name pratyaksa when considered

as a generic name will only indicate the indeterminate perception

which is caused by the sense organs alone. But the same name is
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used to indicate the mental perception and the experintial perception.

Similarly the name vijnanakalas and pralayakalas may be used as

generic as well as on similarity. These two names may apply to the

persons not because ofthe similarity but because of privilege. Vijnana-

kalas have the privilege of being intuited by the Lord from within

and the pralayakalas have the privilege of being given spiritual know-

ledge at the end of aeon by the Lord himself in the second person.

The word kala which forms part of the endings of two names akalas

means only the bondage. The word ' vijnanakala' may be used in

Tamil as vijnanakala.

In stanza 2 of the eighth sutra of Sivajnana Siddhi, it is said com-

monly that the selves arc of three kinds ; in the eighth stanza of the

introductory chapter of Sivaprakasam we have the following ex-

pression:
1 The class of selves are of three kinds. They are naturally

those that are affected by mala, those who are affected by karma

and mala, and those that are affected by all the three bondage from

the beginningless time. ' The latter expression specially mentions

that the three kinds persist from beginningless time. So it will be

understood that this is the conception entertained by traditional

scholars.

In Pauskara and other Agamas the pralayakalas and the Vijnana

kalas who become so in the middle are cited as examples for those

who are so from the beginningless time. So the expression need

not confuse one. Even though the Vijnanakalas and pralayakalas

have got kalas which enable them to have their respective worldly

experience if they are free from bondage due to them. So they

should be considered as akalas, not as sakalas.

Third Topic of Aphorism IV.

Proposition with the ground

Now, this self is stated to have five states of consciousness, the

waking, dreaming, sleeping, the fourth, and beyond the fourth, for,

when it is obscured by the nature of the impurity it has the nature of

the tattvas which it contacts and identifies.

The commentary

In the foregoing topic, it was replied that since the self was ob-

scured by impurity, it had to seek the aid of the inner sensoria, even
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as the eye which has lost its power of sight by darkness has to seek

light which is the manifesting aid ; and that thereby it had to experience

different states of <sonsciousness also, by knowing the five senses,

by knowing what happens in the dreaming state, by remaining with-

out experience and activity, and by knowing when caused to know.

It is proper to say that because of the impurity, the self requires the

manifesting aid of the sensoria : the eye which is aided by light per-

ceives its objects, but it does not undergo different states of perception.

Similarly, the self whose power of consciousness is obscured by im-

purity, when aided by organs should uniformly know the objects

;

but to say that it undergoes different states of consciousness does

not seem to be proper. The purpose of this topic is the removal

of this objection.

The manifesting aid in the case of the eye is only one, the light

;

but in the case of the self the aids arc four different organs. So

here the more appropriate example is not the eye and the light, which

is a partial one, but it is the king who performs his duties with the

help of the different ministers. Since this example has been used

in the aphorism itself, the experience of different states of conscious-

ness of the self is justified. Though Mcykandar has compared the

inner sensoria to the ministers because of their importance, it may
be held to be his idea to compare other organs to the other political

limbs of the king. Thus we can see such comparisons from Jnana-

mrtam, verse 16. The translation of the stanza is as follows :

The individual self is like a prince who inhabits a mansion which

has four floors. It is lifted up by the pillars of legs. It has two

hands. The roof is constructed on the back-bone as the main beam.

Tae rib bones are the rafters ; the walls are made up of flesh covered

with the hairy skin. The head takes the place of a dome and the

tuft of hair is the flag hoisted on the dome. The top-most floor is

the middle of the forehead between the eyebrows. In the waking

state the prince is here going round the state with his essential retinue.

He has the dream state when be descends to the third floor which

is situated in the region of the neck. The prince has the state of sleep

when he further descends to the second floor in the region of the heart.

The self experiences the fourth state, Turiya (sound sleep), when it

descends to the first floor, the region of the navel.

18
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Thirty five members attend on the prince when he experiences

the waking state. They are the five senses, the five motor organs,

the ten objects of the senses and organs, the four inner sensoria or

the mental faculties, and the ten variations of the respirartoy system.

The ears are compared to the foreign watchmen, the tactile sense

constituting the system of spies, the eyes are the ambassadors, the

tongue which tastes of the eatables are compared to the traditional

singers of praise and the nose constitutes the priesthood. Of the

five motor organs, the organ of speech are horsemen, the legs are

the warriors who fight mounting on elephants, hands are the chario-

teers and excretory organs are the army.

The objects of the senses are the inner and outer attendants.

The variations of the respiratory system are the inner members of

the committee that assist the decision-making of the prince. They

are the friends, educationists, the staff of the army, the medical men
and the astrologers. Of the four ministers citta or the faculty of

memory is the chief. Associated with these, the prince purusa, dis-

poses the various state problems that are placed before him.* This

is with regard to the waking state.

When the self descends to the dreaming state, the senses and the

motor organs become actionless and the remaining twenty five organs

function as well as they can, and the self experiences in a subtle manner

similar experiences that were enjoyed in the waking state. This

experience may be recalled in the waking state as there is the presence

of the mind.

In sleep, the self is attended by citta, the chief of the ministry,

and the life breath, the chief of the body guard, while all the other

organs are left behind. Though the self has indeterminate awareness

of the pleasure of the rest, since the other three especially the mind
is not active, this cannot be reproduced in expression of the waking.

The self loses even this indeterminate awareness by leaving cittam

behind and entering the fourth state, where the activity continues

owing to the presence of the vital air. In the state beyond the fourth

(turiyatita), even the vital air is suspended, and there is no awareness

* cf. ' niyati

Cindittu ayndu tunindu " ceyar padum antakkarana amaiccarum"
Jna— 16 : 28— 30.
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or action on the part of the self. This state is called uyirppadakkam

in Tamil. The locus in the physical body for this state is the basis

of the back-bone, which is known as muladara.

Since the author has chosen to deal with the states of conscious-

ness, he has given similarities only for the states of consciousness.

But the student may be desirous of knowing the familiar examples

that are used with respect to the other evolutes.

They are as follows :

The evolutes kala etc., are compared to five shirts. Hence

they may be compared to the armour that protects the body of the

king. The subtle elements and the elements may be compared to

the vehicle and the man on it, since they are said to strengthen the

sense organs as the chariot is to the charioteer.

In the waking state the mention of sound etc., will indicate only

the sense objects and not the subtle elements, which arc called tan-

matras. This is clear because they are classed along with the objects

of the motor organs, speech etc., and are called the attendants of

objects (Vidaya-p-pal parijanamum) as a whole. Those that are

ignorant of this fact will confuse them with the subtle-elements called

tan matras. If the tan matras which add strength to the sense organs

are present there, there is no cause for the softening in the objecti-

fication as against the former state. Also, the Agamas state that

the elements and their cause tanmatras are like pots and their over

refinements etc. ; it is inconceivable to have one in the absence of

the other ; and that when the elements are removed, the removal

of the tanmatras also follows by implication. It is because of this,

Umapati, the author of Sivaprakasam, the tertiary, while describing

the causal state of association mentioned only the gross-elements

by the expression, * Ma budam aindil onrum ' which implies the

tan matra also.

There are various kinds of states of consciousness. Here the

author means by five states only the five states waking etc, that happen

in the state of loneliness. The ground given by the author is to re-

move the objection that may be raised by 6aying that the king is

confined to a certain space and time where as the self, for which the

king is cited only as partial example, is pervasive and eternal. So
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the objection may be raised that such a self will not experience dif-

ferent states of consciousness. This objection i6 removed by saying

that though the self is pervasive, yet it identifies itself with the different

cvolutes which aids it in the state of impurity. Here the word ' arupam'

means only the evolute or tattva.

The meaning of the ground is expressed by the third stanza

of the work of Ulagudai Nayanar.* The expression is, ' The locus

of the self is the place where its intelligence is manifested \ Hence

there is no question of saying that since the self is pervasive, we cannot

say that the evolute can adhere to it and will separate from it and

the self cannot have different states of consciousness.

The force of this in the expression this self of the proposition

is that the self that has lost its consciousness on account of its con-

nection with the innate impurity.

The expression arupam is used to indicate tattvas, because the

evolutes kala etc, are called the subtler bodies (paradeha) ; para

—

means more subtle. The identification of the self with the cvolutes

lasts only upto the time that it obtains the pure state. So the condition,

when it is obscured by the nature of impurity, expressed in the ground

should be considered as a mere recollection of what was said in the

previous topic, and the identification of the self with the evolutes

alone should be considered as the ground proper.

The following illustrative verse purports to show how it forms

the ground, by giving the functions of the evolutes and showing

how the self experiences different states of consciousness.

(a) In the forehead the self identifies with the twenly-five

which are combined with the five counted from speech and the five

counted from the tactile sense. In the neck the identifying evolutes

are the twentyfive without the combination. At the heart citta

too combines ; at the navel the vital air is added. At the basis,

where no evolute combines, there is on2.

From the illustrative verse IV, 3 a, it follows that there are thirty-

five, twenty-five, three, two and one instrument in the respective

loci forehead etc.

* Ulakudai Nayanar is a vaishnavite disciple of the second in the line of
Namaccivaya desikar of Thiru Vavadurturai Adhinam, viz. The first Ambalavana
desikar.
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Twenty-five instruments combined with the five of speech etc

;

and the five of tactile sense etc, are as follows : The ten objects of

those organs, the inner sensoria which are four in number, purusa

which experiences the states by associating with them, the variations

ten of respiratory system the vital air etc, which add strength to the

purusa to experience the different states being impelled by ego.

The five states

We shall show how the self experiences the five states in the

different loci in combination with the organs

:

The waking state

Generally th? self is supposed to experience the state of conscious-

ness which is called preraka Avattai (state in which the self is impelled

to have worldly experience). Here the self is like a king who does

his function with all his retinue. This state is described in Siva-

prakasam by a stanza beginning the words 4 Maruvia poriyil onrum

The meaning of the stanza is the self is active with one of the senses,

one of the five elements, the four inner sensoria and the five inner

evolutes that arc always associated with the self, kala etc. In that

state the main strength for clarity is given by the gross and subtle

elements. The two elements and their modifications lose their potency

and suspend their work so as to accord with the fruits of the work

of the self. In this state even though the senses and other things

are active, yet since the gross elements etc, have suspended their

work the self has the experience in a softened manner (though it

sees it fails to see fully, though it hears it fails to hear fully etc.).

This state is the first state called waking one in the downward group

or the lonely one. The locus for this is the middle of the forehead.

Some people take the expression Nudal, to mean the eyes by substi-

tution.

Here since there is knowledge and action with respect to the

objects even though they are in a softened manner, we have the acti-

vities of the five senses, the five motor organs, the ten objects of these

organs, the ten variations of the vital air and the four inner sensoria,

mind, intellect, ego and citta and the agent, purusha. These arc

thirty-five in number. Here tan matras, the gross elements and other

modifications suspend their work. Since the presence of the agent
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is mentioned, it is implied that the activities of the root prakrti, those

of the five enumerated from kala, and those of the pure evolutes

which impel kala etc, are present. It is not to be wrongly supposed

that their activities are not present in the case of the states of conscious-

ness that take place in the downward order.

Here it is only the instruments that function and cease to func-

tion in order to make the self have the various states of experience

are mentioned. The mere mention of purusa will imply the presence

of the root prakrti, kala etc., and the pure evolutes. It should be

known that the instruments which are supposed to be present by

implication will never cease to function.

In one of the fourteen canonical works pofripahrodai the des-

cription of the same five states in the ascending order has been given

from line 53 onwards. There it is described that in the ground floor

which is muladhara the self will lose itself but is present. To such a

self Time and Destiny are shown and in the first floor which is the

navel, the vital air is enjoined. There the self experiences the three

aspects of potency conation, cognition and volition which are mani-

fested by kala, vidya and raga and experiences the three qualities

sattva, rajasa and tamasa. It may be doubted that since in the ascend-

ing order kala, time etc, are said to be present in the descending

order they are absent. It is not so. From the expression that in

the ground floor that is muladhara, the self loses itself is an indirect

evidence to show that kala etc., are active there. To show the time

and destiny will mean that since in the ground floor the other instru-

ments are not present the activities of those two instruments are

present there in a subtle form. When the other instruments are

present, time and destiny will combine with them and will act in a

gross form there. For the self to lose itself in the ground floor is

to be present in the inner apartment along with his consort, the root

prakrti, and enjoy avidya alone among the five infirmities. This

is clear from the reminiscence of a waking person that he had slept

peacefully. It is only the immersion of the self in tamasa and is

inactive. It should be remembered that unless the self is clothed

in the five shirts which are kala etc., it cannot be called purusa
; i.e.

it cannot objectify avidya and it cannot remain limited in time and
space in that state. So the activities of kala etc., will take place in

subtle form so as to objectify avidya and in consonance with it
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Siva among the pure tattvas will be more active whereas the other

four evolutes also are active in a subtle unmanifest form.

Stanza 70 of Satamanikkovai beginning with the words ' Nilavu

sakalattu ninra bhudadi' (Elements etc.) winch remained in sakala

state means as follows. In sakala jagra the gross elements and tan-

matras were present. They were absent when the self begins to ex-

perience the five states in the descending order. Here the expression

bhuda adi (elements etc.) will mean the gross elements and the tan-

matras which are their material cause. So the remaining 26 tattvas

are present when the self begins to experience kevala jagra (the waking

state in lonliness).

Of these the most important are the ten evolutes kala etc, and

Siva etc. , These are not counted while enumerating the instruments

in the states of consciousness. Instead all the works take the ten

objects speech etc. , and the ten variations of the vital air for counting.

These twenty are only the modifications of the evolute. Will you

kindly explain why this is so ? The student is directed to give careful

consideration to the expressions of the authoritative works which

may apparently be contradictory and give correct interpretations

on similar lines.

From the above discussion the evolutes gross elements and

subtle elements and all their modifications except the variations

of the vital air and the objects of senses are the only instruments which

fail to function in the downward wakeful state etc., and all the other

instruments including the sense and mo or organs are active. It

should also be understood that in the descending or in the ascending

order, the five states are not different w'th rrspect to the loci, the

number of instruments that are active and the experience of the self.

It is because of this the authoritative texts describe the five states

only in one order and leave the other order to be understood by the

student.

Dream State

Of the thirty-five instruments the sense organs and the motor

organs lose their potency in the dream state. The subtle objects

which are within are the only things experienced by the self. The
locus for this state is the neck.
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\s there is dreaming here, the existence of the subtle objects

which are ten in number speech etc., the ten variations of the vital

air that supply the incentive to the knowledge and action with regard

to the objects, the four inner sensoria which objectify the subtle things,

and the agent purusa are derived by presumption. These are twenty

five in number.

There are persons who wrongly think that there is no dream

in the descending state or in the ascending state. In Jnanamrtam

st. 16, line 40, it is said in the descending state that there is dream

in the words, 'the dream experience is described as in the waking

state \ Porripahrodai while describing the states in ascending order

speaks of the dream in the words (1.63) the self experiences in dream

pleasure and pain in accordance with the two works even as they are

experienced in the waking state \ We have also shown that as the

activities of the evolutes are the same in both the cases it should be

clearly understood that in both the directions there is dream experience

at the locus neck.

While dealing with the classification of evolutes in Aphorism

II (2) we have shown that even dream experience is as true as experiences

in wakeful state. So the opinion of the Mayavadin who holds that

dream is virtual and the experiences in the waking state which are

compared to a dream is likewise virtual is to be held as improper

and inconsistent.

Sleep

Now even the inner sensoria lose their potency and remain action-

less. Consequently the ten objects speech etc., and sound etc., and

the nine variations of the v ;tal air except the vital air become also

actionless. Then citta, the vital air which is impelled by ego for the

purpose of guarding the gross organism and the purusa which con-

joins with the above two are only active. Since in the state of sleep

there is no activity of the intellect and the mind, the memory which

citta has in that state cannot be recreated in the wakeful state. The
locus for this experience is the heart.

The ego is active only in so far as moving the vital air. S'moq
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it is not active in determining an object it is considered to be one of

the instruments which is inactive.*

Turiya, the fourth state

Now even citta becomes inactive and the vital air which is being

impelled by ego and the purusa are the only two instruments which

are active. These objectify the safety of the body. This is the fourth

state and the locus for it is the navel. Turiyatita, the state beyond

the fourth.

Hereafter even the vital air becomes inactive. Purusa alone

who is clothed with the five shirts namely kala etc., combines with

the inseparable root prakrti and objectifies ignorance alone (avidya)

of the five infirmities. The locus of this experience is the basis of

the backbone which is called muladhara.

In this way the five states of consciousness of the self experienced

in the descending order after it has left the directive state are described.

In the next illustrative verse the ascending order is indicated by the

author by way of repetition. So it will be understood that the self

combines with the same instruments in the respective places and have

the same experience in the ascending order. This can be understood

from the description that is given in Porripahrodai also. There

the work says that the self is imprisoned by means of heavy impurity.

It means in the state beyond the fourth where there is no other instru-

ments active the self is imprisoned by the ties of manliness which is

the effect of the root prakrti.

Since this is mentioned in the context of dealing with the five

states which are being experienced daily, this is the only possible

meaning.

Illustrative verse 2

The self which has reached the waking state in the forehead

experiences even there the five states. In that position it perceives

by the several organs their respective objects, and then immediately

withdraws from them. That is similarly five fold.

* The activity of citta can be perceived from the fact that problems which

appear to be irresolvable before sleep will get themselves solved when one gets

powerful sleep as soon as he wakes up. This may be called unconscious learning.
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The qualifying clause of the subject of the first sentence expresses

the same five states in the ascending order by mere repetition. The

new idea conveyed by the first sentence is with regard to the directive

state and the last sentence speaks of the pure state. Generally, the

states of consciousness of the self are classified into two kinds, the

causal and the effective. The environment of the self is either the

innate impurity or the evolutes of maya or the divine grace. The

states which are dealt with as affected by the innate impurity is called

the lonely state or the kevala state.

The state as experienced by the self in association with the evolutes

of maya is called the state in association or the sakala state. The

state which is experienced by the self in the state of release is called

the pure state or the suddha state. In each of these three causal

states there are five effective states according to Saiva Siddhanta.

The five states described in the first illustrative verse is the five effective

states with regard to causal state, kevala. The other two kinds of

effective states are indicated in the second illustrative verse. Since

the aphorism does not deal with either sakala or suddha state in detail

the respective effective states are merely indicated, so that the scholar

may know that the five states described are not the only states that

are experienced by the self. Sakala state or state in association is

taken up in the fifth aphorism, whereas the state of purity or the

suddha state is described in the sixth aphorism. The five effective

states of the causal pure state will be clear in the next section (unmai
or special section).

The following additional information is given by the commentator
by a close study of the explanation given of this illustrative verse in

the secondary, Sivajnana siddhi.

Of the two orders of the effective states in loneliness, the des-

cending order enables the self to accrue its works, for there is no
experience ; the ascending order exhausts the works of the self by
subjecting it to the various experiences.

The five states in the locus of forehead can be understood in a

gross manner by the self's objectifying a thing and immediately leaving

it. But this can be understood by the shrewd observer of the acti-

vities of the organs. As a guidance, it is said that in the waking
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state the five, in the dream state the four except suddha vidya, in

the state of sleep the three pure evolutes, except suddha, vidya and
Isvara, (i.e. , sadakhya, sakti and Siva) and soon till in the state beyond

the fourth Siva alone is active.**

The Fifth Aphorism

Though the senses know their objects impelled by the self just

dealt with, yet they do not know either themselves orthe self. Similarly

the selves know their objects being impelled by the divinity but they

do not know either themselves or the divinity. They are like the

iron in the presence of the magnet — This is the aphorism.

Intention :

The intention of this aphorism is to make known the primal

Being's aid to the selves (in their objective experiences).

Commentary :

Even though the inner sensoria stand in relation to the selves as

the ministers to the prince, yet the self cannot experience the two

kinds of state described without the help of the potency of the primal

Being. By delineating this help, the aphorism expounds the nature

of the material and instrumental cause of the universe which were

established in the second aphorism.

In the last aphorism the nature ofthe self in the state of loneliness

was dealt with. Here the state of the self in association is being dealt

with. So the ground for the sequence of aphorism is the established

order. This aphorism also intends to deal with the nature of the

** The five directive states in the forehead may be analysed into the three

kinds of perception, the indeterminate, determinate and experiential. The deter-

minate perception may be split up into two and the various evolutes that are active

as explained in the second sutra may be considered.

It is generally said by the Siddhanta authors of the two manifestation of Siva's

potency, the cognition impels the evolute Siva, the conation impels the next evolute

Sakti. These two in combination impel Sadakhya. The predominance of cogni-

tion impels suddha vidya and the predominance of conation impels Isvara. Again
Siva impels maya of the experiential class, Sakti impels kala together with time and
destiny. Isvara impels raga, suddha vidya impels purusa. The seven evolutes

from maya form the vidya evolutes of the evolutes that aid the self in experiencing

buddin as pleasure, pain or difference.
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bondages which form the material cause and the instrumental cause

of the universe. This relevance of the chapter is obtained by the

natural desire. Since the last aphorism compares the inner organs

to the ministers, it may be concluded that the experiences of the self

are due to the various organs alone and not to the divinity. But

here the topic proceeds to establish the dependence of the self for its

experiences on the concealing potency of the primal Being. Thus

the relevance of the topic is obtained by the removal of possible

objection.

The objection may be raised from the comparison of the king's

function with the help of his ministers and it may be felt that god's

help is necessary for creating and absorbing the universe alone and not

in the case of the experiences of the individual selves. Since the

comparison is only a partial one, that objection is removed here by

establishing the dependence of the selves on the divinity even for the

sake of their day today experiences. The evolutes are insentient and

the self has no intelligence of its own. Even when the self is in combi-

nation with the evolutes, it identifies itself with the evolutes and
behaves just like the evolutes. So the self requires the aid of the

primal Being even in its experiences of the states of consciousness.

Maya and the works are included in the potency of concealment

since they are instrumental to it. So the aphorism which deals with

the nature of the potency of concealment may be considered to deal

with the nature of maya and works. Of these two principles of

bondage maya is the material cause and the works constitute the

instrumental cause. Their existence has been dealt with in the second
aphorism. The aphorisms of this second chapter deal with the nature
of the entities whose existence have been established in the first chapter
in the inverted order respectively.

Of the five letters Na, ma, Si, va and ya, Na indicates the
concealing potency and it is generally held that maya and its works are
included in the same letter. Umapati Sivam in the tertiary, Siva-
prakasam, (stanza 91) deals with the form ' Sivayanama \ There he
says that the self is in the middle, being surrounded by the concealing
potency and impurity on one side and the grace and Sivam on the
other side. The same author in (Tiruvarutpayan stanza 82) describes

the meaning of the letters in order by the expression
4

Siva and Sakti
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and the impurity and maya surround the individual self. Here it

means na indicates maya. So it is clear that maya and its works are

included in the concealing potency by tradition.

The paraphrase of the aphorism :

Though the sense organs perceive their respective objects by the

help of the self, they cannot perceive either themselves or the self.

Similarly though the selves know and experience the fruit of work
in the two series of five states by the help of cit Sakti of the Primal

one who assist them in their knowing, they cannot know either them-

selves or the divine grace that dwells in them and stimulates them.

Just as the attraction of the iron is due simply to the presence

ofthe m ignet , so this experience ofthe self is due simply to the presence

of the Primil one who dwells in them and impels them not by action,

but by volition. So the Primal one does not, though the self does

experience change. The last sentence, ' So etc'., is derived by the

implication of what is given in the aphorism. Though the sense

organs are alone mentioned, the help of the primal one should be

extended to all the instruments.

In the aphorism the author has not only stated that the self knows

its objects but also says that it does not know the primal one. This

is to remove the objection that may be raised as follows :

If the Primal one dwells within and impels the self to know the

objects, the Primal one also may be known to the self even as the

objects themselves. This aphorism issues into two topics.

FIRST TOPIC
Proposition :

Here the five senses will know their objects with the help of the

self.

Ground :

For, they cannot objectify even a single thing unless the self

identifies with them and knows the object.

Commentary :

The proposition refutes the view of the Sankhya School ofthought

which says that the self remains unattached like the lotus-leaf with
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regard to water and in the presence of the self the evolute intellect

alone knows the five objects through the senses. So according to

the view it is not proper to hold that the self undergoes different states

of experiences combining with the different instruments. This view

of the Smkhyas is being refuted by this proposition and it is established

that the senses also are necessary for the experience.

The ground shows the reason which establishes the proposition.

In order to show the necessity of the identification of the self, the

ground is expressed with two negatives.

The following illustrative verse strengthens the ground by showing

the necessity of the activity of the self and also its identification with

the instruments while they grasp the object.

V.l.A.

When the self like a king is there ruling the five senses, they do

not know the self, The self does not perceive unless it perceives

through the senses ; and if the self does not perceive, the eye cannot

see and the ear cannot hear.

Commentary : That the five senses do not know the self is com-

mon to both the schools, the Siddhanta as well as the Sankhyan. If

the senses perceive their objects by the mere presence of the self, they

should perceive the self as well bytheir consciousness that they perceive

by the mere presence of the self ; but it is not so. This inability of the

senses to perceive the self cannot be otherwise obtained than to suppose

by presumption, that the senses are ruled by the self and identified

by it wliile objectifying them through the senses, while they perceive

them. This is the import of the first sentence. The second sentence

explains the m itual necessity of the self and the senses in objectifying

anything ; the true nature of the senses is understood when the self

descends to the state of dream from the waking state.

The mention ofthe five senses and the eye and the ear will indicate

likewise all the instruments which are evolved from maya.

Second Topic :

Now, even the self will know with the help of the primal one.
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Ground:

For, even like the senses which perceive with the help of the self,

the self does not know itself.

Commentary

In the first topic it is established by refuting Sankhya School of

thought etc., that the activities of the instruments are in need of the

potency of the self. Taking that as a similar case the second topic

proceeds to establish the need for the aid of the primal one even in

the case of the self, refuting the schools of thought that affirm the

changelessness of the primal Being etc. This need for help is limited

to those things that have a chief, but is not applicable to those that

do not function under a head. Godhead whose help for the self is

derived from the similarity of the case with the senses. In order to

show that the argument does not lead to infinite regress, the Godhead

is indicated by the expression ' Primal one ' both in the topic and in

the aphorism.

The intention is that the evolutes and the individual self have

got a principal whereas the primal one has no such principal. This

can be seen from the aphorisms that have been studied already.

The ground establishes the proposition by removing the objec-

tion that may be raised as follows. In the case of the insentient

instruments it is proper to say that they cannot objectify unless they

are ruled by and are identified with the self. But the self is sentient.

It can experience its objects through the senses even like the eye which

can see things as soon as the light is brought in. So it is not proper

to say that ' Even the self will know with the help of the primal one

by classifying the self along with the instruments.

The intention of the ground is as follows. Even though the

senses are insentient and the self is sentient and so similarity cannot

be established, yet they are similar in not knowing themselves and their

primal ones. It is because of this similarity the school of Sankhya

has been refuted by saying that unless the self is identified with the

senses they cannot objectify anything. Hence it is only proper to

say
4

Even the self will know with the help of the primal one.'
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If it be so, the experiences that are got through the sense organs

are due to the self. If the sense organs are compared to the

self also the experiences that come to the self should be due to the

primil one which identifies with the self and makes it know. Thus

it leads to an error. To remDve this objection and to strengthen

the ground the following illustrative verse is given.

2. (a) You have forgotten the scriptural passage * that the

world is active in the presence of the eternal Siva. The said Siva as

eye the self has a conscious experience according to its work. Since

the changing world is nothing before Siva, He will not experience it.

You should understand this.

The import of the first sentence of the illustrative verse is that

the universe is moved by the Prime Being is not only obtained by the

inferential reasoning that is being shown here but also it is enforced

by verbal testimony that in the presence of Lord Siva the self acts.

You have forgotten this truth and say in contradiction that the self

will act even without the help of the Primal one. This is not proper.

The force of this expression that the * said Siva as the eye ' is

that the presence is not the msre exitence of the world before Lord

Siva, but it means that Lord Siva suggests by his divine grace that the

world should act in such and such ways. Hence the saying of the

school of thought thit will not attribute activity to the prime Being

is not proper. It is the opinion of this school that the presence of

Siva means only the direction of the world in front of Lord Siva being

activated by Him without undergoing any change in Himself. The
last two sentences of the illustrative verse provide the reason for the

experience belonging to the self alone and not to the prime Being.

In the verse the name Siva is used thrice. But they convey

different meanings according to the contexts so ,as to suit each case.

The use of the name at first will indicate the meaning of the word that

He is the source of bliss. When the same word is used for the second

time it msans that He is omniscient. The last one indicates that He
is the pure Being. Thus at first it indicates the reason of making the

* The scriptural passage referred to may be taken to be (1) the content of the
Kenopanisad or (2) the 3rd part of Brhad Aranyaka where it deals with the
topic Antaryarai.
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world active. Secondly the word indicates how the Lord is qualified

to enlighten the selves. Thirdly the name indicates the cause for His

not experiencing the changing world. These three kinds of inter-

pretations should be seen in the handbook of Soma Sambhu (Soma-

sambhu paddhati) and also in the introductory stanzas of Sivatattva

viveka. Even the author of Sivajnana Siddhi has pointed out that

since the world is inert it cannot be experienced by Lord Siva.*

Tirukkalirruppadiyar says in stanza 87 : Even as you are free

from the experiences of the works of the worms in your belly, Lord

Siva remains unaffected by the birth and death of the selves.

The following illustrative verse explains the relationship of the

self with the Lord while it acts being activated by Him.

(b) Even as the planet shines with the light of the sun, but is

different from the sun the self perceives the five senses with the

help of the Lord though it is different from Him.

The self is neither identical with the Lord nor different from

Him but it is inseparable togetherness. This meaning can be derived

from the illustrative verse by transferring the adjuncts of the com-

parison to the thing compared and vice versa. Here the Tamil word
* min ' means the planet which shines with the light of the sun and

yet is different from it. We should note the usage of the classic Tamil

that ' Nal min ' will indicate star whereas * kol min ' denotes a planet.

Here by the word ' min ' the author only means * kol min '.

The commentator takes it to be ' Nal min ' and interprets it as

star. But to show that it shines by the light of the sun, he affirms

that even stars shine with the help of the light of the sun, which fact

is the conclusion of the vedas.

Here the following objection may be raised by those that are

not willing to attribute change to the primal one. It is proper to say

that while experiencing the worldly objects the self is in need of the

help of the Prime Being. But when the Prime Being helps the indi-

vidual selves, the latter understand and act differently at different

times. This difference in the experiences of the selves should be

* Siddhi Aphorism 5, Stanza 6.

19
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attributed to the difference in which the Prime Being causes them to

understand and act. Hence it follows that the Prime Being experiences

changes which is against the scriptural saying that the Primal one is

changeless. Change may be taken to be qualified by adventitious

attributes and adventitiousness is to behave different at different

times for some reason or other. In order to overcome this difficulty

the Prime Being may be compared to sun in whose presence one of this

lotus is a bud, another blooms, another fades, whereas the fourth

one withers.

This comparison helps Godhead remain changeless while in

His presence the selves understand and act differently. But the

following objection may be raised herein. The various changes

of the flowers in the presence of the sun take place without the intention

of the sun according to the nature of the flowers. Similarly it follows

that the selves behave differently according to their works in the mere

presence of the Primal Being without His intention.

This is contradictory to the established conclusion that the cona-

tion, the cognition and the volition of the selves depend respectively

on the conation, cognition and volition of the Prime Being and also

to the above definition of siva's presence as the suggestion by Him
through His divine grace and leads to the school of thought called

Isvara Avikara Vada. This is something like falling into the mouth
of the snake inorder to escape the sting ofthe scorpion. This objection
is removed by the following illustrative verse which deals with the
nature of the potency of the Primal Being, which quality was esta-
blished in the fourth topic of the second aphorism.

Illustrative verse : (C)

The grace of Isa (Siva) is eternally with Him. It is His Sakti
(Power)

; without Him grace does not exist. Without grace He
does not exist. To the knowledge of those enlightened by grace,
Hara (Siva) is one with His Sakti as the sun (is one with the sunlight).

This illustrative verse says that the absoluteness of God is un-
touched by the variableness of the self because His contact with the
self is through His Sakti or grace. This is something like the follow-
ing. When a man moves a finite thing through his hand or through
a rod in it, the man is not subject to any change.
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The intention of the illustrative verse is to show that the Primal
Being remains without any change, since all the changes in the world
take place through His grace. The grace means the gracious feeling

of the Lord in order to cleanse the innate impurity of the self and to

identify it with Himself so that the self may enjoy perfect bliss.

In technical terms this act ofmercy is called the removal of pasutva

and granting or revealing of Sivatva. The relationship between

grace and God is one of quality and the qualified, like the Sun's light

and the sun. It is called tadatmya in Sanskrit, which means contem-

plative identification (though differently expressed becomes the same
on deeper consideration). The nature of the expression tadatmya

is it becoming the self same.

Sixth Aphorism

If the Prime Being is knowable He becomes changing (asat).

If He is unknowable He is non-existent. Therefore the truly wise

say that He is neither, but is spiritual Reality, because He is unkno-

able as well as knowable. This is the aphorism.

The intention of the aphorism

The aphorism defines the meaning of the terms Sat and Asat,

used in Scriptures.

In the fifth aphorism it was shown that the self knows its objects

but it does not know either itself or the Primal one. There the follow-

ing question will arise. If the Primal Being is unknowable by any

means it can as well be conceived as non-existent. This objection is

removed here in this aphorism by saying that the Primal Being is

not known as an object but it is experienced as a blissful Being by

spiritual knowledge.

Also in the chapter on nature of the categories, the nature of the

Prime Being is yet to be given and that is explained here. The seventh

aphorism establishes the nature of the self. Inorder to do so the sixth

defines the terms sat and Asat as used in scriptures. The nature of

the self is given as Sadasat (sat and asat) in the 7th aphorism.

The relevance of the topic is obtained by the removal of objec-

tion. In the fourth and the fifth aphorisms the natures of the causal
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states of loneliness eoid association were explained. This aphorism

explains nature of the causal state of purity. The relevance con-

cerned is one of conventional order. By this means the relevance

of aphorism is obtained. Of the three entities established in the first

chapter it is only the nature of the Prime Being which remains to be

given. As this is given in this aphorism the relevance of chapter

is obtained. As the general nature of the Primal Being was obtained

in the second aphorism itself, it is only the special nature of the Primal

Being that remains to be given. It is because of this that this aphorism

is placed just before the special section and a beginning of that fact is

indicated here.

The paraphrase of the aphorism

If the Primal Being which helps the self know, were of a nature

which can be known by sense perception and inference, it would be

asat (impermanent) like the world. If it were of a nature which
cannot be known by any means it would be non-existent like the horn
of a hare. Therefore it is a spiritual Reality, neither known nor
unknown but unknowable in one way and knowable in another way,
by His Grace. It is therefore Siva sat or cit sat ; so say the learned

established in true wisdom.

Unknowable in one way is to remain unknowable by the objective

knowledge and by self intuition (pasa and pasu jnana). Knowable
in another way is to be understood by the experiential knowledge
induced by the grace of the Primal Being.

It should be known that the Primal one is cit (Sivam), because
it remains unknowable to the knowledge induced by instruments
or to the knowledge induced by intuition (pasa and pasu jnanas).
It is sat because it is experienced by the spiritual wisdom gained by the
gift of God's grace. The qualifier siva (meaning cit or intelligent)

restricts the use of the qualified term sat (unchanging reality). The
subject, Primal Being, ofthe aphorism is understood from the previous
aphorism.

It is obtained that the special nature of the Primal one is citsat.
All the special qualities of the Primal Being are included in the mean-
ings of these two terms and they may be understood and included.



mXpAdiyam 289

St. 13 of the garland of three gems of Tiruvidaimarudur says,

* Those that do not see you cannot see even themselves '. Stanza 72

of Sivaprakasam says * If siva is understood by His grace the self

will understand itself by identifying itself with Siva '. These two

sayings assert that even the self can be understood only by Siva's

grace.

Stanza 70 of Sivaprakasam says that maya, its effects and the

two undying works become enlightened if the self is filled with siva's

grace. This shows that the nature of pasa is fully revealed only by

Siva's grace. Stanza 33 of Sivaprakasam says, ' Unless the self

obtains the grace of Siva it is not possible to realize the existence of

innate impurity. Stanza 62 of Satamanikkovai speaks as follows :

' Oh ! my father, the world will not ask one to see darkness with a

flame of light. But you have asked me to examine the nature of

ignorance with the flame of light.' These two verses indicate that the

root impurity can be understood only with Siva's grace. So even

the self and the bondage may claim to be Sivasat. This objection

cannot be raised for the following reason. The special nature of the

self and the bondage can be understood only by Lord's grace, but

their existence can be understood by ordinary knowledge. So they

(pasu and bondage) are knowable in a way and cannot be equated

to the Primal Being.

If it be asked how it is so, we shall show in the following. Stanza

2 of aphorism 4 of Siddhi says, * Those that have understood the

existence of self, may be described as knowers of self.'—this is the

wisdom of Pasu. The wisdom of Siva is greater than this. In stanza

2 of aphorism 9 of the same work says, ' The knowledge which is the

result of one's desire and is of the form ' I am Brahman ', is to be

pointed out as the wisdom of self (Pasu jnana). These two sayings

make us conclude that the self becomes the object of wisdom of self

and it is also the object of the wisdom which assumes the form ' I

am Brahman '. Stanza 2 of aphorism 4 of Siddhi also says ' Leaving

the internal organs as manifesting light to the self and ' conceiving

them as something lower than the self. From these the internal

organs which belongs to the class of pasa become the object of the

selfVknowledge which discriminates them and rates them as something

lower.
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Now when we objectify a pot and express that ' 1 know this

*

and that ' I do not know this \ the object which is denoted by ' this
'

is the pot which remains outside ; the term
4 1

' denotes the self that

functions by having the inner sensorium as locus. * Know ' denotes

the intelligence of the self and ' do not know ' denotes ignorance on

the part of the self. Since this process of knowledge is common to

all, it is perceptual knowledge that the entities, self in bondage ard the

bondage are objects of pasa Jnana (objective knowledge).

Though the ignorant may think the gross-body as the self, it is

clear that T denotes the real self when we say ' 1 know this because

the experience takes place only at the locus of the real self. In dark-

ness a man may imagine a rope to be a snake and say, ' it lies here '.

But the pronoun indicates the rope only and not the snake. This

may be extended to all cases.

On this analogy, since the ignorant very often assert that there

is Lord Siva and that there is no Siva, one may be tempted to say

that even Siva is the object of objective consciousness (Pasa Jnana).

It is not so. When a person says that there is a pot in a locality uid
that there is no pot there, it is clear that the idea of pot is properly
conceived and that pot is grasped by the intellect and is experienced
by the self. But in the case of assertion or negation of Siva, the
substance of Siva is not experienced even in a general way. So these
expressions are mere words and are like the mere love expressions
indulged in by an inexperienced girl

; they are not the expressions
indicating real experiences. The expression, knowable used in the
aphorism means only a thing knowable in experience.

The Sanskrit aphorism says that if the divinity is knowable
itisacitorjada. But here (in Tamil) it is said that

4

it becomes
asat (impermanent) if it is knowable.' So a discrepancy of the
versions may be pointed out. But it is not to be considered as discre-
pant

;
for the term asat also implies acit ; hence the use of the term

in the aphorism by the author. So to make this implication known
the author of the secondary has said, • A thing knowable is insentient
and impermanent \ in st. 1 of aphorism 6.

Ifitbeasked whether^ will follow from ad/, ' no 'isthe ans*
for the impurity, maya and work are acit (insentient) ; but they
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not asat. Though the pasa in the causal form may be said to be asat

relative to the prime being which is ever unchangeable, yet its sat when

compared to the effects of pasa, which are changing and changeable.

In the next aphorism it will be shown that the world of effects alone

are indicated by the term asat here.

This aphorism issues into two topics.

FIRST TOPIC

Of the two topics, the first refutes the opinion of the Naiyayikas

who holds that God is objectified by the valid means of knowledge

even as the material world.

Proposition with the ground :

1 (i) : All things which are objectified by the sense conditioned

knowledge are asat (impermanent), for they are not light while yet

remaining light.

The qualification, which are objectified etc., is to exclude the

substance which can be knowable by divine grace which is called the

wisdom of Siva. In stanza 55, st. Umapathi has said in Sivaprakasam:

'know that it is asat (changing) if it be the object of the knowledge'.

He has also given the description of knowledge that
4

it is changing

and it is old knowledge which objectifies by identifying itself with the

objects.'

The implication of the ground is that the same thing produces

the impression that it exists when it confronts us with the quality of

Rajasa and produces the impression that it is not present when it fades

away with the quality of Tamasa, chaotic nilness. The whole world

is of the three strands of qualities, Satva, Rajasa and T* masa.

Here the terms light and notlight are given in the sense Upalabdi

(the impression of is) and Anupalabdi (the impression of absence).

The following illustrative verse strengthens the ground byre-

moving the objection that maybe raised by the school of Naiyayikas

and similar schools.
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There may be some category of things that may be impermanent.

But there is no valid means to say that all the wordly things are subject

to changes simply because they become known. If that be so, the

prime Being etc. which are grasped as per st. 5 of siddhi of

supakkam, which says that the eternal verities can be known from

scriptures by listening to the interpretations given by the experienced

soul and the truth can be further strengthened by contemplation of

the truths learnt by employing valid means etc. will become meaning-

less. Hence this leads to reproach to even yourself. If the opponent

approaches this way, the correct answer is furnished in the following:

1 (a). O thou who art ignorant of the nature of asat (imperma-

nent), listen to me. If a man who has seen the truth enquires, all

things known by the sense conditioned knowledge become asat (Imper-

manent).

The intention behind the expression of the illusrtative verse is

that the hearer does not know the nature of the impermanent things

that he should listen is what is said by the author by putting implicit

faith in him, that whatever is known to exist will also disappear, that

it is only those who know the nature of the permanent will also know
the nature of impermanent things and that it is very rarely that men
enquire usefully. So whatever is known to exist will also suddenly

diappear and will produce the impression that the thing is not present.

But the permanent thing which is everlasting will not be objectified by
the ordinary knowledge.

Scriptural works are only for those that are neither ignorant nor
perfectly wise. So they prescribe methods to realize the truth by
stages. The introductory stanzas in Sivajnana Siddhi should be
carefully gone through. They say that the aim ofthe work is to enable
the student to realize and experience the truth. This realization and
experience will come only through the grace of the realized souls.

Thus the Naiyayikas think that asat is a different thing and that
it is not proper to say that substance etc. which are sat to be asat
simply because they become known : even if it be proper to call them
asat, to say that the prime Being is not known because all known
things are asat is not consistent. This school of thought is refuted
and the proposition is established.
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But there is another school of thought named Sankhya. It holds

all things as sat (real) and for it to call the world of nature as asat

(unreal) is an occasion for reproof. In order to refute this school of

thought and explain our point of view the same proposition with the

ground is given another suitable interpretation even as the chapter

in kural, 4 Not offending great men ' ('periyarai-p-pizhaiyamai') is

given double interpretation and is taken to be of two different topics :

Repetition of the proposition with the ground :

1 (iii) All things which are objectified by the sense conditioned

knowledge are asat (impermanent) : for they are not light while yet

remaining light.

This is to refute the Sankhyas who hold all things to be sat (real).

Wordly things have two states, the effective and the causal. In the

effective state things appear in a gross form. They themselves dis-

appear assuming a subtle state while they assume the causal form

maya. This change in the states of a thing is indicated by the term

asat (impermanent) so far as the effective state is concerned. This is

only proper and there is no reason for considering it as defective.

The following part of the stanza strengthens the ground by citing

examples which are considered as asat for the above reason :

1. a2. O thou seekest analogies for the nature of those

things which may be called asat (impermanent), they are writing on

water, the dream that takes place and the mirage.

The meaning of the verse is clear : The things that exist at the

time of their creation like the writing on water etc. are held to be asat

(impermanent) in consideration of their short lived nature. Similarly

even the effective world can be described as asat (impermanent) by

common consent.

The author of the secondary in st. 3 of aphorism 6, says, ' the

world is described as even asat because it disappears having been seen

as a thing existent'. Even Tiru-k-kural says in 336: 'This world

has the greatness to say that a man who was present yesterday is no



294 sivajRana

more to day\ The modification of asat by even indicates that it

should be described as sat (real) when its substantial nature is

considered.

The analogies are given to indicate different circumstances under

which they become asat : the writing on water disappears while it is

being created ; the dream ceases wihout having a definite conclusion :

the mirage disappears by showing the cause that the hot sun

disappears behind a mass of cloud.

The qualification, that takes place, shows that the writing on

water etc. cannot be said to be unreal because they actually take place

as events. When the experience that takes place in the subtle body is

accompanied by strong feelings, the indication is felt even in the

grossbody. So the reality of experience is established.

Even in the case of mirage the sight of it as water is the only unreal

element in it and it is clear that the mirage is a real phenomenon.

Though the effective world is called asat because of its short-

lived nature yet since the substance of which it is composed is resl ihe

theory of satkarya vada is not untenable.

The illustrative verse here forms two different topics even as the

illustrative verse of 1, 2, 1, commencing with the words * llayitta \

Meykandar has not chosen to place for discussion, the idea that

a thing is a mere void if it be unknowable in any manner, as a different

topic, for it is obvious to one and all and there is no such elements as

doubt etc. arising thereby, which are necessary for the discussion if

it be formulated as a topic.

But the author of tne secondary, Arulnandi, in order to obviate

the objection that may arise in the mind of the disciple that such things

could be described as Sat, has expressed as follows :

—

6

If you call a thing unknowable as Sat, '(reality) no purpose

will be served. Such a thing cannot be obtainable, nor can we obtain

it. It is something like the saying, the garland made of flowers of the

sky or the rope made of the hair of the tortoise \
x

1 Siddhi,aph, 6,st. 4,
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SECOND TOPIC {VI 2)

The foregoing topic defined the nature of asat (impermanent and

mere emptiness) by making known the natures of the knowable and

the unknowable. The second topic proceeds to define the nature

of Sat and thereby establish the special nature of the Prime Being.

It removes the doubt that may occur to a hearer in the form, ' What

then is the nature of the Primal Being if it be said that it is neither

knowable nor unknowable.'

It is to be noted that the connecting word, ' Now ', used by the

author at the beginning of the topic indicates this relevance of the

idea.

Proposition with the ground

:

Now it itself which is neither knowable nor unknowable, beyond

speech and thought, yet comprehensible should be understood as

Siva which remains sat ; for, if it be light there is no need for enlighten-

ing and if it be not light, it can not be made to shed light.

The expression, ' beyond speech and thought ' indicates the

two ways in which we ordinarily apprehend things. Here speech

indicates the awareness of the individual self which is manifested

by the principles of bondage, Nada etc. Thought indicates the egoistic

or intuitional knowledge of the self which is other than that. So

the expression means the experimental knowledge which is beyond

these two kinds of knowing things.

As the Primal Being remains incomprehensible to these two

kinds of knowledge, it is generally denoted by the pronoun ' It ' in

the grand expressions, Tattvamasi etc., and Meykandar reintroduces,

the term to indicate the Primal Being and expresses its import in the

terms Siva and Sat. The meaning of the term Sat is expressed in the

expression ulla (that which remains) in 'Siva which remains Sat ' which

he uses.

The Primal Being is neither knowable nor unknowable, for it is

beyond speech and thought and is comprehensible by experiential

enlightenment induced by His grace.
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The ground conveys the idea that for the things knowable by

speech and thought special qualifications prescribed herein are not

required and for a thing unknowable no useful purpose is served by

the special qualifications. So the conclusion that the Primal Being

is neither knowable nor unknowable (is not asat), is beyond speech

and thought and that it is only Siva which remains Sat, follows :

In the ground light means that which is enlightened.

Here objections are raised from the point of view of five schools

of thought, the first being the school of the Mayavadin.

He says that to hold the Primal Being incomprehensible is correct

;

but to hold It as comprehensible is incorrect. For so long as a man
is immersed in ignorance the great Bing can be comprehended as the

knower and the thing known and // will be comprehended if the means

prescribed is adopted. If ignorance is completely removed, It cannot

be divided as the knower, knowledge and the known. So, it will

never be comprehended either as sat or as asat : it will remain only

as knowledge alone. This view is refuted and the Prime Being is

shown to be comprehensible in the following illustrative verse.

2 (a). If it be said that He is neither sat nor asat, then

what ground is there for saying that He exists. If the truth seer

examines, both what is known and what can not be known in any

way will be asat. Therefore the truth which is beyond our pointed

knowledge is Siva's foot (which is comprehended in transcendental

experience alone).

Explanation : If it be said that the Highest entity which is known
as parabrahman is neither sat nor asat as that are conceived in the way
ofthe world, then tell me what the valid means is to know that such a

thing exists. If a valid means is cited, then it will be feared that such a

thing will become the object of that awareness ; so the answer given

by you will be that there is no means of knowing it. But, if one who
knows the real nature of Sat contemplates, both the thing that is

knowable and the thing that is unknowable are asat, in the first case

the term means impermanent and in the second case it is mere empti-

ness (Sunyam) ; So the parabrahman which is described as Sat in the

scriptural works such as Chandogya is the truth beyond the grasp of

the ordinary awareness should be concluded as the one described in
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the Saiva upanisads and Sivagamas as Siva the Sat, and not as

your asat.

To put it short, what is the valid means of knowing the existence

of a thing which is neither sat nor asat ? If it be answered that it is an

emptiness which cannot be established by any valid means, in the

first topic it was shown that such an emptiness and things that are

destructible are both called asat and this will be contrary to all the

scriptures that describe the primal Being as Sat. So the Primal Being

which is described as Sat in such scriptures should be Sivam which

manifests itself in our experiential knowledge, and not asat according

to your description. Thus this illustiative verse refutes the view of

the Mayavadin and established the manifesting nature of the Primal

Being.

(b) The following illustrative verse removes the objections raised

by the Naiyayikas and those that were of their way of thinking. They

say that the Primal Being is to be taken as comprehensible. It is not

proper to say that it is beyond speech and thought. In the ground it

was said that if it was light, there was no need for enlightening. But

it is not true in all cases. If a known thing is further desired to be

known by other means it has to enlighten itself by that means also.

For example, if a thing is perceptible it may also be obtained by other

means of inference or verbal testimony.

Also the individual self becomes sentient only when in contact

with the mind. So when it contacts the mind, either the mind or the

self may be said to comprehend the Primal Being. Hence to say that

it is beyond speech and thought is not proper.

Illustrative verse 2 (J?) :

All the organs of knowledge are impermanent (asat) ; therefore

none of them can objectify the Primal one. And even thou, the

knower, cannot know It, for if thou knowest, It would be seen as

an object other than thou. The knower of the truth knows It only

through It (its grace). So the knower cannot experience It as a thing

apart from himself.

The meaning of the illustrative verse is as follows. All the

organs of knowledge are impermanent and also insentient. Therefore

they cannot comprehend the Primal Being. Nor can you comprehend
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Him since you need their help because of your innate impurity. If

you were to objectify Him, He would be a different object even as the

worldly things which give you pleasure, pain or indifference. If you

know the truth of how enlightenment comes to you, you will seek the

enlightening grace of Siva and through that enlightenment experience

Him as a peerless one that is, Bliss. Note that by It is taken to mean

by Its grace.

(c) The school of Patancalas says that to see it by it only reduces

to seeing It and so meditation is the only method of seeing It.

The following illustrative verse refutes the school of Yogins who
prescribe their own method to see the Primal Being. Illustrative

verse 2(c), If your method is meditation with the organs, the organs

will objectify only the worldy things. If it be a meditation without

involving any of the organs, then emptiness is the result. If your

meditation does not involve either the presence of organs or their

absence there can be no meditation at all. If it be an imaginary one

like perceiving the Primal Being which is imperceptible, it is only

imaginary. Since the Primal Being is not a mere emptiness, it should

be meditated on only with Its gracious enlightenment and your

practices of meditation reduce to be imaginary or ordinary.

At the end of the special section the method of seeking the grace

of the Primal Being and meditating on it with the gracious enlighten-

ment will be made clear.

The fourth Illustrative verse : is directed against the opinion of

the school of Sivasamavadins who say that it is not necessary to know
god with His grace. Their contention is that in the freed state the

cognitive potency of the individual self does become equal to Siva's

potency of enlightenment. In the state of freedom the individual

self has tfce Eight qualities of Lord Siva. So the intelligence of the

freed self itself can be supposed to comprehend the Primal Being.

Illustrative verse : The Primal Being is not a thing apart from

the individual self, for the verbal testimony speaks of Inseparable

togetherness of It with the self. So it is not proper to say that the

intelligence of the self will comprehend the Primal Being in its freed

state for in that case the Primal Being will be a separate entity. It is

the self of the selves and it is their lighter. So the self cannot compre-
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hend the Primal Being even as the eye cannot objectify the self which

is its lighter. Hence it follows that the individual self should seek

the gracious enlightenment of the Primal Being in order to comprehend

It. Mey in the verse means the self and not the body, as others should

construe it.

(e) The following illustrative verse refutes the view of the Siva-

dvaitins who assert that in salvation the self attains identity with the

Primal Being and so it is not proper to say that it is comprehended by

the self.

2 (e) The Primal Being is not indicated by mere It by you,

even as by the Mayavadins, thereby meaning indescribable. In your

school there is also the intelligence which comprehends the Primal

Being as It. This comprehension does not preclude the identity of the

self with the Primal Being in such a comprehension. The Primal Being

does not stand apart from the self in order to objectify it. It is within

the self and so the self which comprehends the Primal Being can also be

called Siva, the Primal Being.

These five illustrative verses are directed towards enforcing the

meaning of the saying that the Primal Being does not only transcend

speech and thought but also remains comprehensible. The first

verse refutes the school of Mayavadins who assert that the Primal

Being is beyond speech and thought and is never comprehensible.

The verse refutes Naiyayikas and others who say that it is

proper to say that the Primal Being is comprehensible but it is improper

to say that it is beyond speech and thought. The third illustrative

verse refutes that the Primal Being could be comprehended by yogic

practices and one need not comprehend It by Its grace. The fourth

verse refutes Sivasamavadins who say that in the state of freedom the

intelligence of the self becomes equal to the intelligence of the Primal

Being and it is proper to say that intelligence itself will comprehend It.

They also object to the saying that the Primal Being is comprehended

by Itself. The expression ' Itself ' is used in the sense the grace of the

Primal Being but the opponent does not give this meaning to the word,

and objects to the expression by saying that without knowing the

Primal Being one cannot know It by Itself.

The fifth verse refutes the Sivadvaitins who say that in salvation

it is only the Primal Being that exists and that to say that the self

should comprehend It with Its grace is not proper.
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The school of Sivasamavada

Other schools are definitely against the import of the Sivagamas

and the requirements of interpretation. So it is proper that these

schools are refuted. Among the Sivasamavadins there is a particular

class which says that in the state of freedom the self manifests itself

the six divine qualities. Independence etc. of the Primal Bing, and

it will be able to perform the five cosmic functions even as the Lord.

This class also is not consistent with the Sivagamas. So it too should

be refuted. But there is another class among them whose assertion

seems to be consistent with the Sivagamas. Their view is that in the

state of freedom the self can comprehend the Primal Being with its

own intelligence which is equal to that of Siva. This appears to be

proper. They establish it in their own way as follows :

—

Meykandar, the author of the primary has used metaphor in

referring to the self as the prince. Arulnandi, the author of the

secondary has expanded it into a simile and has compared the self

to the son of a king who has fallen into the bad company of robbers.

When the prince was sufficiently matured the king adopted the means
of retrieving him from the bad company and made him enjoy his

inheritance.

When the prince is crowned by the king he will no more require

the help of the king in order to enjoy his inheritance. Similarly the

self which has all the eight divine qualities in the state of bondage will

forget them owing to the bad company. He will also forget that he

belonged to the same class as the king. Owing to this forgetfulness

he will possess only the limited knowledge and action and will undergo

the miseries of life.

Now, in the state of release, Lord Siva appears before such a self

in the form of the master and initiates and instructs him in the path of

realization. He will separate him from the bad company and will

tell him that he had the eight divine qualities like Himself. Now
such a self will get redeemed from the miseries and will enjoy his

natural omniscience and omnipotence together with all the other

divine qualities and will become independent in his life of bliss. This

is strengthened by the expression of Sundarar who says in the fifth
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being similar to thyself. Appar also says in stanza 10 in his reply

to the king's men, 'we remain in the eight qualities'. Even other

greatmen express similarly. Sivagamas also assert at various places

that freedom is to become equal to the Primal Being. From this it

follows that the released self comprehends the Primal Being etc. with

his own pure potency of intelligence.

This fact can also be strengthened by the inferential reasoning

as follows.

' The released selves become equal to Lord Siva, for, it has its

cognitive potency cleansed fully of the innate impurity.

Whoever is not equal to Lord Siva is not completely cleansed

of the innate impurity, even as the ordinary sakalas \

Unless in the released state the self becomes equal to Lord Siva,

it has no independence. Jnanamrtam says
4 Dependence is bondage

without limitation' (stanza 10, line 11). Sivagamas also express

similarly. So in that case, that is, when the self does not become

equal to Siva, even the state of release will become a state of bondage.

Mere an objection may be raised. If the selves that attain release

become equal to Siva, then it should be admitted that they will also

perform the five cosmic functions and in that case our supposition

leads to the absurdity of owning a number of gods. This objection

is not proper. The five cosmic functions are performed by Lord

Siva by His grace. But the released selves have to perform them

because they cannot avoid the functions. So they will not perform

the cosmic functions wherever they are unnecessary. This is expressed

by Arulnandi in stanza 10 of sutra 11 of Siddhi in the words, ' Lord

Siva is privileged to perform the five cosmic functions whereas the

self is privileged to enjoy its own Sivatva only

This way they will construe the expressions in Sivagamas so as

to be consistent with their own view and will feel gratified in them-

selves. They separate themselves as the subtle Sivasamavadins.

So it may be asked, ' What is wrong in their view ' ?

For an impartial person their interpretations will end in nothing

and so they cannot be considered to be fit for serious refutation.

20
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But still they have got the initiation ceremony as per the sivagamas

and observe the rules of conduct prescribed by them. So it is not

proper to denounce them. We have only to exclude them by saying

that they construe things as they like. But it may be asked how their

strong assertions can only end in mere noisy nothing. In that case,

we shall show the inadequacy contained in their assertions.

Refutation :

Simply because the self is compared to the prince, you have taken

release to become equal to Lord Siva, we shall ask you the following

question. When the prince is retrieved from the bad company, will

he remain obedient to the king and do his bidding or will he run a

parallel government with the king ? If your answer is in the first,

then the self is obedient to Lord Siva and you are only confirming our

view.

If the prince does the bidding of the king he depends upon the

king and it is not your view. If the king resigns himself yielding

everything to be executed by the released self it is the view of the pasu-

patas and is not yours. If you say that the prince will also rule inde-

pendently it becomes the v;ew of those that believe in many gods.

If the prince does not pay respect to the feelings of the king who
had done so much for his reformation and improvement it becomes

an evil act, which is condemned by all the scriptures. The comparison

of the self to the prince may be taken to impress the fact that the self

belongs to the same class as Lord Siva. Even here the interpretation

will not help the opponent. The wife of the king belongs to the

same class as the king. But she does not have the privilege of ruling

the kingdom. In the same manner even though the self belongs to

the class of intelligent being even as Lord Siva is, it cannot be said

that the self in the state of release can have the privilege of performing

the five cosmic functions even as Lord Siva can.

It is stressed that in the state of release, the self is independent.

This means that in the state of release the self is not subject to the

disciplinary action of Lord Sadasiva, which is imposed on the selves

of bondage till they become fit for release. It does not mean that

the self is independent of Lord Siva too in the state of release

and it can behave in any manner it likes. The released self should

continue to be obedient and dependent upon His grace.
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Even though the released self is freed from the three cosmic

functions performed by Lord Sadasiva, yet the self has to abide in

the Lord's service in as much as His special nature is concerned.

Sadasiva is considered to be the Lord having the general nature. This

distinction may be compared to the life of a student in an institution

which imposes the disciplinary rules : but as soon as he gets promotion,

he is free from the disciplinary rules. But even then he has to obey

the rules of conduct which a free citizen is expected to observe. In

politics there are freemen, but no freeman is allowed to be absolutely

free. All people are expected to follow the general rule of conduct

in obedience to the constitution.

In order to impress this fact on the student Sarvajnaottara Agama
distinguishes between Siva and Pati. According to this Agama there

are four entities Siva, Pati, Pasu and Pasa. But Sivajnana Bodham

combines Siva and Pati into one category and speaks of three eternal

entities. But still it distinguishes between the special or true nature

and the general nature of the entities. Lord Sadasiva is the name by

which the general nature of the Prime Being is indicated whereas

Siva is the name of the Primal Being indicating His special or true

nature.

The sivagamas say that the self is independent in the state of

release and is dependent in the state of bondage. The dependence

ofthe self will indicate the presence of impurity. This statement of the

Agamas has reference to the general nature of the Primal Being alone.

It should not be construed that in the state of release the self can

behave in any manner it likes. It only means that in the state of

release the self has attained the privilege of abiding in Lord's service

and is free from the imposition of the condition of ordinary selves

that are in bondage.

The so-called subtle Sivasamavadins do not know this subtle

truth. In the initiation ceremony they receive of Vijnana, they are

enjoined to surrender themselves, along with their gross body and

the actions which they are prone to experience through it. In order

that they are constantly reminded of this fact they are. also enjoined

daily after the worship of Lord Siva to surrender themselves along

with the performance, the counting of the name of Lord Siva and
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otber actions, uttering the mantra which begins with the words, * Sivo

data/ 1

Even this they forget and speak of their independence in the state

of release. This their action of retracing their jsteps in offering them

selves as a thing of surrender in the hand of the one who is the greatest

among the receivers of the surrendered things is a crime which has no

extenuation. To surrender oneself to the Primal Being is to realize

the dependence of the self to the Primal Being and to abide in His

service without doing anything unless it is allowed by His grace.

It may be said that the surrender is only an imaginary one which

is enjoined in order to get rid of the traces of the impurity and so

there is nothing wrong in their action. If it be so, let me ask whether

ihat imagination is real or unreal. If the answer is in the affirmation

t.e. if the imagination is real, then there is no objection to holding the

individual self as being dependent. If the imagination is considered

to be unreal, that imagination becomes a waste without yielding any

fruit even as a man of hunger is not free from it however much he

imagines that he has taken his meal.

Also if the action of the mind, viz. conception or imagination is

taken to be ineffective, then several spells and performances which are

enjoined on the Teacher and the aspirant to be done in the form of

meditation should become ineffective and it will lead to absurdity

similar to the pronouncement of the unbelievers. Initiation, worship

of Siva, thinking on His spell, meditation etc. are enjoined to be

performed through the actions of the mind, speech and body.

A man who meditates on garuda (eagle) does not become garuda ;

but it is certain the sight of the person removes poison. So it may be

said that false or baseless pretensions also are effective. Here an

elucidation on the nature of meditation of garuda is necessary. There

are three garudas in the universe: one is the elemental garuda ; the

second is the spell that denotes it and the third is the deity that

presides over the two and produces the results on the meditator.

The meditator will not meditate on his body as the body of the garuda

The mantra referred to is as follows :

—

r
.

4
Sivo data Sivo bhkta Siva-s-sarvamidam jagat Sivo vajati sarvatra yassiva-

sohamevatu 11 \ Its meaning is, * The giver is Siva, the experiencer is Siva, the

worshipper is Siva ; the Siva who is myself is every where
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hut will meditate on his self with the spell taught him. This medita-

tion on the spell produces the effect of removing the poison in the

body of a person bitten by a snake. So the self which like a crystal

assumes that nature of the spell meditated on produces the effect.

Hence there is no doubt or objection in that case.

Moreover it should be noted that it is only the view of the Maya-
vadins to demean the worship and meditation that are performed by

imagination as baseless pretensions. This cannot be ascribed to

the religious philosophy of Saiva-Siddhanta.

If it be so, the valid means of knowledge for the truth of the

following ttree things should be given. Tte three things are (i) that

the individual self assumes the nature of the thing which it contacts,

(ii) that it will therefore assume the forms of such spells that are

pronounced and (iii) that there are spells that influence all the living

beings of the universe such as birds and beasts. If that be the diffi-

culty, we are prepared to give tt e valid means as the verbal testimony

of Sarva Jnanottara in the following paragraphs :

Sarvajnanottara begins by stating that there are four entities

pasu, pasa, pati and Siva in its true nature free from the authority of

the five cosmic functions. It also defines the four entities by explaining

their different natures. This Agama is supposed to be given to Skandha

by Srikantha Rudra. Siva is unknowable. It is beyond comparison.

It is omnipresent, subtle and stands in its own nature. So Skandha

will have the doubt how such a Siva could be known. In order to

obviate this doubt Srikantha says to Skandha : 'Even though Siva

is of such a nature we shall give you the clue to know its presence.*

' This clue is not known to ordinary persons. We have never explained

it to any body. It is to be learnt only from the lineal succession of

preceptors'. He also revealed to His disciple the qualities of Siva

who is eternally free and told him that such a Siva should be medi-

tated on so as to be one with the self. The technical term used for

this kind of meditation is Sivoham ( I am Siva).

This meditation which identifies the meditator with the thing

meditated on has got the power to make the self lose its limitations

and make it know Lord Siva with perfect knowldge of Him. Here a

doubt may arise in the mind of the disciple while mentioning the

entities and defining them, Siva and the individual self were posed as
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two different entities during tbeir mention and definition. But in

the clue to know the unknown Siva identity of the two entities is

proposed by means of the formula of the meditation, Sivoham.

How this difference is overcome? In order to clear the following

statement is given. When the self remained a pasu without knowing

its true nature, he is combined with the impurity which is called

pasutva. Similarly there is no doubt when the self realizes itself and

remains Siva, when it is combined with Sivatva. The self should

practise it e conceptions of S ;va and itself with the difference conveyed

by the terms para and apara, and subtle and gross. The difference

in other words, is the nature of independence of Siva and the depen-

dence on Him of the self.

Again in order that the disciple may not entertain the doubt

why should the self have many natures such as pasu, and Siva, being

combined with pasutva and Sivatva, the work further proceeds as

follows. It begins by saying, 'not only that', and mentions the

thing in a concise form and says, * Do not entertain the doubt why
should the self possess different forms such as pasu and Siva. It

has all the natures in as much as it has got the property of possessing

the nature of the thing which it contacts. Thus we have given in a

concise form the nature of the self which may be understood by you'. 2

Then it proceeds to expand the greatness of the knowledge of

the self which is known thus, the fruit which is reaped by such a know-

ledge, the means of such a knowledge and the greatness of the person

who has such a knowledge. Then it says that a man who adopts

this means becomes released and possesses the light qualities which

are mentioned as Self's nature. He becomes equal to Siva by posses-

ing Sivatva, being released from birth and death. He is omnipresent

by extending his presence both within and without. The work says

that such a man need not adopt penance, counting spells, meditation,

worship etc. and asserts with certainty that it was the truth and says

that this is the final Truth which a man needs to know.

Then it proceeds to expand the idea how the self possesses all

the natures and call the self by the six names bhutatma etc., and

describes the nature of each. When the self possesses the gross body

2. Sarvedhamatmanssanti — yadeva parikalpayet tattatbha
vatyasandehat sada tatbhava bhavatah // it Syevamatma vignanam kathitantu
samasatab //

.
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which is the transformation of the gross elements, it is called bhutatma.

Then it treats of the variations of speech and when the self contacts

these variations, it is called antafatma, (the self within).

The same self when it contacts the evolutes which are of subtle

nature it is called tattvatma, ('the self in the form of evolutes). Even

among the evolutes it has different names with respect to the evolutes

which it contacts and identifies with. The self is called purusa when
it experiences the world. Owing to the contact of wordly things,

when it experiences pleasure, pain or indifference, it is called jivatma

(the living self). This self when it thinks of the various spells that

denote the various kinds of living beings is called mantratma (the

self of the spell). This chapter also mentions about the various

spells and the ways in which they are to be uttered and counted upon.

In these five cases tte self contacts itself and identifies with things

that are different or separate from it. Separation means things that

are objectified by it. When the self is not one of these five natures,

it identifies with the Primal Being by means of meditative identity

and is called Paramatma (the great self). Thus Sarvajnanottara

explains the nature of the self both in an expanded and shortened

form. This nature has already been indicated in the expression,
4

The self has the nature of the thing which it contacts and depends

upon \ Of these six kinds the first five are artificial depending upon

adventitious conditions whereas the sixth, the paramatma which is

the result of meditative identity is natural because of the class of

sentiency which is common to both the individual self and the Primal

one. Finally the work says that tire man who has meditative identity

sees the Primal Being in his own self through the eye of grace having

obtained plenitude. He can perceive the true nature of all things,

gets liberated from the eternal impurity and experiences infinite

Bliss. This is the concluding sentence which sums up the ideas that

have been already conveyed. Thus Srikantharudra communicated

the blissful truth to the deva of Skanda in Sarvajnanottara. This

may be expanded in the spirit in which it has been interpreted here.

Even though the topic has been so clearly and cogently streng-

thened by Srikantharudra and to stress the fact that this idea is most

important the Agama itself is denoted by the name 'Sarvajnanottara*

(the conclusion of all the agamas), there are commentaries which are

strained and which do not observe the principle that among the works

on Siddhanta there are two kinds, general and special.
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Pauskara, Matanga, Mrgendra etc. , belong to the class of the

general. Sarvajnanottara, Devi kalottara and others belong to the

class of special. The works belonging to the first class are

interested in disproving tire theories propounded by the opponents.

They spell out the theory of one's own religion in a general way and

begin to refute the views of the opposite schools. But the works

which are classified as special deal with one's own Siddhanta in detail.

So the general works are to be interpreted in accordance with the

special ones. The reverse manner in which conclusion is drawn is

erroneous. This is the correct way in which the works are to be

interpreted wherever they seem to be contradictory.

For example Pauskara while dealing with the means of knowledge

of perception, the relation between the object and the senses is taken

to be of six kinds, from Samyoga *. This is said as per the school

of the logicians called Naiyayikas. Examples also are shown as per

the works of the same school. But as per Saiva-Siddhanta the sense

of ear is the effect of the evolute ego. Sound is the quality of ether.

So to speak of the relation of Samavaya (inseparable sameness) between

these two is contradictory to what is said in the chapter on pasa.

It is not to be taken to be the idea of the Siddhantin. You will also

agree that it is given in a general way in accordance with the other

school of thought. In the chapter on pasa it was also said that the

quality and the qualified, the class and form are not different entities.

But here they are differentiated and the relation between the eye and
the form of the pot when the former sees it is said to be Samyukta
samavaya : when the nature of the form of a pot is seen the relation

is said to be Samyukta Samaveta soma vaya. These are not concepts

given in Siddhanta, but wer? said in a general way as per the different

school (the Naiyayikas) : According to the school of thought the

quality and the qualified are two different entities. The same work,
while giving the means of knowledge of pure Maya, had said that

there was no action (Karma) in pure Maya. This idea had been
attributed to the general nature of the work when we dealt with the

two kinds of actions in topic two of the second aphorism. You will

also accept that these things are said in the manner of courtesy. So it

should be understood that more importance should be attached to

* The six kinds from samyoga are 1. Samyoga, 2. Saiyukta Samavaya, 3.
Saiyukta Sama veda Samavaya, 4. Samavaya, 5, Samaveda samavaya and 6,
the relation of the quality and the qualified.
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what is given in the agamas belonging to the class special than that

given in the agamas belonging to the class general.

The general ones are interested in refuting the other schools of

thought, giving the truths according to the Siddhanta in a general

way. But the special agamas are intended to give the truths according

to the school of Siddhanta. Sarvajnanottara etc,, do not touch other

schools at all, but state the truths according to the Siddhanta. It is

because of this truth pauskara does not speak of the truth so earnestly

as sarvajnanottara. Expressions such as, * We have not given out

the truth to anybody previously : so listen to my saying now \ and

'No book contains any truth beyond this/ These occur in Sarva-

jnanottara alone. It also begins by saying what is the use in expound-

ing things in a dubious manner which lands the listener in doubt and

clarifies that the nature of the self is to shine itself with the nature

of the thing which it contacts. Also it concludes by saying, * we have

given the nature of the self in a succinct form ; understand this'.

In Sarvajnanottara ttere is the expression 'tatdharma dharmi \

This expression may also be taken to mean as a thing characterised

by a quality which is similar to the quality of the Primal Being. What
is wrong in interpreting the expression like this ? — it may be asked.

If that interpretation is given, it is contradictory to what is said succinct-

ly at the end. The saying was :

4 The self is like the crystal. It

assumes the nature of the thing which it contacts. Also this inter-

pretation is strengthened by the following inferential reasoning.

* As the self cognizes a thing by identifying itself with it, it cannot

cognize other things ; whoever does not cognize a thing by identifying

itself will not suffer from this defect of knowing only one thing at a

time, like Siva

So the expression Tatdharmadharmi will only mean, ' The qualified

which has its quality ' for its quality is of the thing .which it contacts.

This interpretation is similar to that of the expression * cit sanga cit
*

which is used in Mrgendra to denote the evolutes Kala etc., 'Cit

sanga cit ' will mean only Kala etc.j which are sentient because of

their contact with the sentient things. According to the requirements

of grammar the expression should be tatdharma dharma if it should

convey the meaning as given by the opponent. But the expression

is tat dharma dbarmi, which only permits the expansion of the txpres-
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sion in the instrumental case only. If the expansion is otherwise

the ending of '
i

* in dharmi is not proper as per the requirements of

Sanskrit grammar. (Bahuvrihi or the phrase which is completed with

another word will not have the ending).

If it be so, what is the objection in taking the quality of the self

as the adventitious one in as much as it is the quality of the thing which

it contacts and not its natural one — it may be further questioned.

To assume the nature, of the thing which one contacts, is not

described as an adventitious one. It is common to both adventitious

and natural ones. While expanding the expression into six kinds,

the first five, bhutatma etc., are adventitious ones, whereas the sixth

the Paramatma is the natural one. Also the ignorance of the self is

adventitious because it is the effect of the self contacting the root

impurity. When the self contacts the evolutes of maya it has the

pointed knowledge which is also adventitious. But to assume the

nature of the thing which it contacts is a common one to both natural

and adventitious ones. The self may identify itself with the Primal

Being and come to possess the nature of the Primal Being. Here

this nature is a natural one and not an adventitious one.

Now it may be asked that the self shines in the quality of tte thing

which it contacts. So it has no other quality of its own. Hence what
is the objection in taking that the self has no quality. The answer is

as follows : If there be no quality, there will be no qualified also.

The crystal assumes the colour of the thing which it contacts. Not
only that, it comes to possess the nature of the thing which it contacts :

this possession is its nature. The eye seems to be light when it contacts

light and darkness when it contacts darkness. Not only that, it sees

its object whether it is light or darkness, or of any colour.

So it is not correct to say that the self has no quality of its own.
If there is no quality there is no qualified thing also. It is only Sivad-
vaitins who speak of the qualified without any quality. So the self

not only assumes the quality of a thing which it contacts but it has its

special quality of cognizing a thing by identifying itself with it. This
truth is expressed by Umapathi in Sivaprakasam in St. 7 of the Special
section in the words, ' The self has the quality like tl at of the eye
which is neither light nor darkaess \
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From the above truth the following things should be understood;

Among the intelligent beings there is one kind which knows things

independently and there is another kind that cognizes a thing by

assuming the nature of the thing by its contact. These two are diffe-

rent. The first is the Primal Being and the second is the multitude

of selves. The crystal in contact with the gem assumes all the qualities

of the gem and so it can be compared to the gem whereas the gem
cannot be compared to the crystal. In the same way the individual

self when in contact with the Primal one, Siva, it assumes all the

qualities of Siva. So it is proper to compare it with Siva, but it is not

proper to compare on that account Siva to the individual self. We
may say that self is Siva and not vice versa, i.e., Siva is the self. The
individual which like the crystal assumes all the properties of Siva,

will cognize Siva only. It is because of this limitation the individual

self is said to be the bond man of Siva. Similar differences may be

understood. It is to convey this idea Arulnandi in his secondary

(Sivajnana siddhi) has said as follows :

" Siva and Jiva are intelligent. So it is preferable that they are

considered to be equal — so it may be argued. But note the diffe-

rence in the entities : Siva is intelligent to offer grace : but Jiva is the

receiver of that grace and is profited by it. Siva works out bondage,

birth and death : Jiva is the experiencer of such things. Siva causes

jiva to cognize experience things. Though both are in union yet the

jiva depends upon Siva. If Siva is likened unto the self, then jiva is

to be likened unto the evolute, intellect. If it be argued that the

evolute, intellect, is insentient, then it may be proper to say that the

self is insentient in comparison to Siva".

Also, Sivasamavadin shows a syllogism to prove that the self

which is free from all traces of impurity is equal to Siva. From the

above argument even that syllogism is to be known as wrong. Even

when the self is free from all traces of impurity, the nature of the self

is to cognize a thing by identifying itself with the thing. But Siva

knows things independently. So the self cannot be equal to Siva

even in the state of liberation.

The same argument disproves the conclusion of the Aikyavadins

who use the example of water mingling with water or milk with milk

for the state of liberation. It also refutes the conclusion of the Siva*
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dvaitins who use the comparison of the sky of a pot uniting with the

outside sky when the pot is broken, or the water that is prevented from

flowing by means of a dam, flows rapidly into the sea when the dam

is broken and becomes united with the waters of the sea. The agamas

use such comparisons to show how the individual self harmonises with

the universal self. The comparison is a limited and partial one and

beyond this they express nothing.

Also the liberated self is said to possess the nature of the Primal

Being by the use of the expression Tatdharma dharmi (the self is

qualified by the qualities of it, the Primal Being). The import of

this expression is expanded and the liberated self is said to possess

the eight qualities of the Primal Being. Of these characteristics one is

called Anadi bodham, apart from the other characteristics such as

omniscience. Anadi bodham or beginningless intelligence is the

characteristic of Siva alone. It is not a quality of the individual self.

To attribute it to the released self is due to the fact that the released

self shines in the qualities of the Primal Being even as a crystal fully

merged in the qualities of the gem in contact. So it is obtained that

even the other qualities of Siva are attributed to the individual self

simply because of its contact with Siva.

Also in Pauskara and matanga etc., the self is said to possess the

eight qualities of Siva
; they do not declare that the self possesses

qualities similar to those possessed by Siva. Tatdharma dharmi

will mean only that the self in its released state possesses the eight

qualities of Siva. To give the interpretation to the expression that

the self is in possession of qualities similar to those of Siva is contrary

to Siddhanta.

It is to be understood that the released self should intensely

practise the meditative identification with the formula * Sivoham\
for otherwise the self will not fully merge in the qualities of Siva. If

there be any portion of it which does not merge in Siva, it will catch

with that portion the world and thus it will cause bondage.

It is because of this, in the initiation ceremony the self is made
to merge with Siva by means of the way of Prasada and the eight

qualities are made to become manifest in the self by pouring ghee at

the rate of three times per each quality. Thus the self is made equal
to Siva.



If the Sivasamavadins differ from the siddhantins and say that

the selves have different qualities which are equal to those of Siva, the

following question may be asked. Do you consider the self equal to

Siva because of similarity or of identity ? If the reply is similarity then

there is no speciality in your assertion that the self is equal to Siva.

If the reply is identity, then the same thing is called by two names,

for in siddhanta the qualified is only the sum total of the qualities

and it is not a different entity. It may be said that though the quali-

ties are the same the qualified may be taken to be different, then it is

not Saiva siddhanta. In Saiva siddhanta the sum total of qualities

itself is the qualified. If that fact is forgotten and the school of

Naiyayikas is followed, it is not proper to say that the qualified is

different even if the quality is the same. Also in eternal things the

school of Vaisesika assume a particular entity called Visesa to diffe-

rentiate things. In Saiva Siddhanta similar thing is not followed.

It is only the difference in the qualities of the thing that makes the

difference in qualified also. From this it should be understood that

the eternal selves have the general nature of assuming the quality of

the thing contacted, but also there is the special nature to each and

every self. It is because of that the potencies of the impurity are taken

to be many. The different natures of the potencies will be elucidated

in the special section.

Also if the self is taken to be equal to Siva, then the classification

pasu and Pati will be improper. If pasu is taken to be different from

Pati because of the difference in class, the nature of pasu is only an

adjunct which is adventitious and not a class. The distinction between

upadhi (adjunct) and jati (class) should be discriminated and known.

The assertion of Sivasamavadin leads to the school of mayavadin, but

in siddhanta the class of the self is different from the class of Siva. In

other words, the class of the self is to know a thing by identifying with

the thing, whereas Siva knows all things independently without identi-

fying Himself with the objects. If the self is taken to be equal to Siva,

the impurity which does not hide Siva should not hide the self also.

But we accept that the self is hidden by the root impurity. We know

also that darkness cannot hide the sun, though it can hide the eye.

Also all the scriptures declare that Siva is peerless and there is nothing

which is equal to or greater than Siva. For these reasons and others

to say that the self is equal to Siva is meaningless.
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The self which is subject to the five cosmic functions is dependent.

But when it is liberated it is said to be independent—This indepen-

dence has meaning only with respect to being free from the cosmic-

functions.

But so far as it cognises Siva and enjoys His bliss by identifying

itself with Him, it should be considered to be the bondman of Siva.

If the ceremony of initiation and in Siva's worship that follows, the

aspirant is enjoined to surrender himself the action of worship and the

counting of spells to the Supreme Being.

In Tirukkalirruppadiyar in stanza 46, it is said that the self suffers

from dependence and it enjoys bliss when it is independent. The word

suffers indicates bondage and the term independence does not mean

absolute independence.

When a clot! is bleached it becomes pure to its full extent. So

also the self becomes free to its full extent, when it is released of the

impurity. Hence the self is said to enjoy omniscience in the state of

liberation. But when compared with Siva the self has only limited

knowledge; it is limited to Siva's bliss only. Siva knows all things.

But the self the bliss alone.

In Sivajnana Siddhi stanza 40 of aphorism 4, says, that the limited

knowledge is transcendant and the self enjoys full knowledge. But

that full knowledge should be noted to be limited to Siva's bliss by

the expression that the state of purity of the self is the attainment of

the feet of the Lord, there itself.

If a measure is deeply immersed in the ocean and is enabled to

contain water, to its full, it will contain only a measure of water. It

cannot hold four measures, so says a Tamil work by Awaiyar.
(Vakkundam, 16). So the liberated self is to cognize only Siva in

order to experience bliss. It loses nothing when it is ignorant of

other things. Since the self has the property of assuming the nature

of the thing contacted, to know more things than Siva is a disadvan-

tage to the self. This idea is laid bare m Unmai Vilakkam by the

expression, 'The giver of bliss is Siva, tire Lord, whereas this is

enabled by the impurity
5

.

Of the eight divine qualities, the beginningless intelligence

(anadi bodham) is one which is proper only to Siva. From this it
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should be known that even the seven other qualities are also of Siva

only. For these reasons what is said by the Sivasamavadins should

be known to be improper. They will interpret the expressions used

in some places of the scriptural works by straining them and say that

the self in the liberated state becomes equal to Lord Siva. The benefit

that they realize thereby is to satisfy themselves and to get the worship

and other things of their ignorant disciples. But they are not going

to realize what they attempt to prove.

The meaning of Advaita :

The self's becoming equal to Siva depends upon the scriptural

expression advaita. So the interpretation of trat term J s to be taken

now. The term ' advaita ' is made up of two parts, 'Na' and 'dvaita '.

Dvaita means two kinds. The negative prefix 'Na' has three meanings,

namely, no, not and the opposite. The Mayavadins choose the

meaning of no, for the negative prefix, and take the expression ' ad-

vaita ' to mean 'one ', for the absence of two is not found in any other

number than one. Even though the expression is taken to mean one,

if that one thing is conceived as the qualified one, it is not purely one.

So the expression ' advaita ' will become courteously used one. So

it should be taken to mean the great one which does not differ from

things other than Jt, nor does it possess any potential difference by

virtue of its being qualified by any attributes. So they ore called

kevaladvaiitins.

Ramanuja and Sivadvaitins will take the word ' advaita ' to mean

one only. But according to them the upanisads etc., speak of the

qualities of the Great entity such as saktisankalpa, (the will power

which is its potency). It is not proper to speak of these attributes as

adventitious ones. So the word ' advaita ' means the great entity

which is one as qualified by the self and the world which depends upon

it and with the qualities such as saktisankalpa which are unseparable

from it. Hence they are called the qualified advaitins.

Madhvas and others who attribute difference in their interpreta-

tion take the word ' advaita ' to mean the opposite of the two. But

opposition consists always in two things. According to them the

term advaita will also give the implication of dvaita.

All these people give the interpretation of the expression advaita

as ' one ' and in order to comply with their own favourite concepts



they add the attribute (kevalam) or qualified or opposite, to it.

According to Saiva siddhantins the meaning attributed to advaita,

as purely one, and the one, which is the opposite of two, are not

consistent with the scriptural works. So they are rejected. The

meaning conveyed by the qualified advaita is not inconsistent with

the scriptures. But it is not the true meaning of the term ' advaita
'

for if one is its meaning it will be said so expressly and an implied

expression will not have been used. Also to take the meaning as one

will not help in the interpretation of the grand expressions of the

scriptures. The grand expressions are: 'It is He\ 6 Thou art that

and I am He '.

Siddhanta saivites give the interpretation of the term in the

following manner. As the disciple hears the grand expressions in

the three persons, he entertains a doubt as follows : In the grand

expression, 'that' denotes an entity and 'thou' denotes another

entity. The expression says
4 Thou art that'. How one entity can

become another ? ' In order to remove this doubt the term ' advaita
*

expresses a relation between the two entities, which enables them to be

called as the same.

If it he so, it may be asked what kind of relation is expressed

by the term 'advaita'. Is it the relation of oneness (Aikyam),

Tadatmya (It becoming the same self), inseparabkness (Samavaya),

contact, the sameness or a different one ?.

If the answer is oneness as the mingling of river water and the

water of sea, or that of the sky of the pot and the great sky outside,

when the two entities unite, it is one entity only. So it is better to

indicate the relation as oneness there is no purpose in using the expres-

sion * advaita ' in order that oneness may be inferred from it. Also

the entities become one, the natural quality ofthe self, that it assumes

the property of the thing in contact, becomes absent in the state of

release, which is a defect. If it be said that it is Tadatmya, as-in the

case of the quality and the qualified, the self is an entity qualified like

the Primal one and it cannot be said to be the quality of the Primal
one ; so it cannot be said to be tadatmya

; (It becoming the self

itself). Samavaya which is spoken of by the Naiyayikas is not a

relation different from tadatmya; But it may be said to be the relation

of contact even as two fingers placed side by side. Contact is a relation
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that exists between two things that have a common portion and at the

same time they are separate ; in other parts ; so the relation of

Samyoga (or contact) can not be attributed to things that are extensive,

if the relation is said to be of the same form basing it on some kind

of relevance, it cannot be the meaning of advaita which was used to

strengthen the meaning of the grand expressions. Also one cannot

experience the Bliss of Siva by the relation of the same form. To say

that it is inexpressible is the expression used by the mayavadins. If

it be asked then what the correct reply is, we give the following :

The relation of Tadatmya is of two kinds : one is the relation

of the quality to the qualified or the part to the whole, which is the

same thing considered as two. Similarly, two things, will act as one,

owing to inseparable togetherness. Of these two, the former is known

as Tadatmya whereas the (second) is known as advaita. The relation

between the power of the eye to see and the intelligence of the self in

the act of seeing is advaita. In the act of seeing the eye and the self

are inseparably together, and they are essentially two things. In other

words, if one thing differs within itself and behaves as two as the

quality and the qualified, or a part and the whole the relation between

the two is called Tadatmya, and if two things act as one, such as the

self and the eye in the act of seeing, the relation is said to be advaita.

This is known from the nature of the expression ' advaita * itself.

It means the inseparable togetherness of two things. The meaning

of the negative prefix, a or na is not (Anmai in Tamil). But in Sanskrit

it is called Samya or Sadrsya, which is illustrated in the expressions

abrahmana or anasva. The expression abrahmana does not mean a

non-brahmin. It means a kshatrya or a vaisya who appears like a

brahmin with his holy thread : he should appear to be a brahmin,

but on close examination he should not be a brahmin. Similarly,

the word anasva does not indicate any animal that is not a horse :

it means only a mule, which appears like a horse, and yet not exactly

a horse. So the things to have the relation advaita should appear to

be two and yet not two. From this it will be seen that the interpreta-

tion given by the siddhantin is the correct one
;
though two yet owing

to the inseparable togetherness they are not two. Also it is useful in

interpreting the grand expressions, * Thou art that ' etc.

This meaning is neither one which is called Aikya, nor one and

different which is called Tadatmya, nor different which is called contact

21
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(or Samyoga) : but it is common to all of them. So in giving illus-

trations the scriptures give all the three kinds mentioned. Fourth

topic of the eighth aphorism of this work (Sivajnana bodham) gives

the illustarion of the river waters merging in sea water which is Aikya.

Stanza 57 of Tukalarubodha gives the illustration of the sky merging

with sky and fragrance with fragrance. These are also illustrations

of Aikya relation. In topic one of the second aphorism this work

speaks of the pitch variation and the quality of the sound. Tukal-

aru bodha in st. 36 speaks of the self and the grace of Lord like water

and its taste. These two are illustrations which have the relation of

one and different, Tadatmya. Sivajnana siddhi gives the illustration

of the attraction of the piece of iron by the picece of magnet which is a

relation of difference only. Thus different illustrations given to the

same merging should not puzzle the reader. Advaita is different

from these illustrations. The special illustration used to indicate

advaita is the merging of the intelligence of the self and the power to

see of the eye in the act of seeing a thing. So the primary work, the

secondary and the tertiary Sivaprakasam use the sameillustiation of

the merging of two things the intelligence of the self and the power to

see of the eye when they deal with the proper subject.*

This interpretation of
4

advaita * is not obtained by modifying

it by the attribute kevala (mere) or qualified or opposite bat is obtained

from the expression as it stands pure, so it is called pure advaita or

suddha advaita. The attribute suddha (pure) indicates that the

expression is interpreted as it stands unqualified. Unless the expres-

sion is attributed by the favourite terms, it will be noted, that the term

fails to convey the meaning intended by the other schools of thought.

There is the relation of Tadatmya in the same thing by the con-

comitancy oftwo elements in it which differ. Similarly there is another

Tadatmya in two different things which are concomitant by means of

inseparable togetherness. The latter relation is called advaita by attri-

buting the meaning of not (or samya) for the negative prefix a (or na).

Those that do not know this give the interpretation of the word 1

ad-

vaita ' as they like. They do not think of the following verbal testi-

monies : (i) the scripture says that the Primal Being will stand mingled

* llth aphorism of Bodham and Siddhi and Sivaprakasam st 7 of the Intro-
ductory chapter Sivaprakasam uses the term

4

Arivu Oli
5

which means the intelli-

gence of the self and the self and the eyesight.
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in and out of all things even as oil is found in sesameseed ; (ii) the

scripture gives in a concise form that the individual self has the nature

of those things which it contacts and identifies with
;

(iii) it also says

that though the three entities, the Primal Being, the self and its bondage

are equally extensive, as they are gross and subtle as water and oil,

they are concomitant—vyapaka and vyappya. They have no experience

of such scriptural truths. So they do not think of the cogency in the

verbal testimony wherever they expound anything. Naladiyar in the

4th stanza of the chapter on ' Avai arital ' (knowing the mood of the

assembly) says, ' The ignorant has not learnt anything systematically ;

but has learnt an aphorism by mere rote memory from the repetition

of the elders. The mere repetition of that aphorism in an assembly

of learned men will only expose the ignorance of the person.' These

people are the proper examples of the content of the stanza. They

forget even what was done to them in their initiation ceremony. After

purification of the six adhvas their selves are made to merge with the

Primal Being and are made equal to Siva by manifesting in them the

eight divine qualities. They cease to be Saivites follow the school

of Sankya, and say that the relation between the three entities is only

their mere presence and thereby reveal their ignorance. They say

that it is called Suddhadvaita (Pure advaita) because of the class of

purity that exists between the Primal Being which is eternally released

and the self which becomes released in course of time later and become

pure. This purity is intended in the expression ' Pure Advaita * for

these ignoramuses.

Of the three eternal entities, the self has the property of assuming

the nature of the thing which it contacts. So it is gross and its advaita

consists in contacting those things and as it assumes the nature of the

things contacted it remains conditioned (Vyappya) by the nature of

things contacted. This meaning is expressed by the author of the

Secondary in the words, * The self is extensive being attracted and

assuming the nature of the thing in contact ' (Vacittita varum vyapi).

Even in this conditioned state, its contacting other entities which are

of a different class and assuming their nature is to be known artificial,

because of its contact with impurity. It should be distinguished as

being natural, if the conditioned nature of itself is the result of contact

with the Primal Being, the inner principle, which is subtle and is of

the same class. Otherwise, if it be said that to assume the nature of

the Primal Being also is artificial, then it is the conclusion of those
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that will say that to assume the nature of the thing in contact itself

is artificial. This school of thought was refuted already and hence

the distinction should be observed. In one case the self is conditioned

by the nature of the things of a different class and in the other case

the conditioned nature is imposed by the entity of the same class, which

is the inner life of all.

Now, if the testimony to the truth that the self in the state of

release will enjoy Bliss is asked, the scriptural saying of Siddhi .
* The

experience of Siva's Bliss will become one's experience * (Sivanubhavam
Swanabhutikam am) etc. will constitute the testimony. The following

inferential reasoning will also be tsken to be the valid means :
* Siva's

Bliss is a thing to be experienced by the self ; for it is an element of

pleasure, even as the wordly pleasure is '.

If it be so, as all the things experienced are insentient,
4

Siva's Bl'ss

also may be classified among things insentient — it may be argued.

The counter argument is as follows : We see that all known things

are devoid of intelligence, so even if Siva becomes a known thing,

He will become devoid of intelligence ; and so Siva should be debarred

from the position of being perceived by gracious wisdom ; and if so,

He will become a non-entity, which is the very opposite of our common
consent. So such questions are not questions at all.

If it be so, Siva the immutable is not known as any other object.

He cannot be taken to be devoid of intelligence as any other object :

so it may be said. Well said ; The entity which is aware of without

the pointed knowledge, will also be experienced in a manner which

transcends objective nature. As there is difference even in experiencing

it from the other objects, He cannot be classified as being devoid of

intelligence as in the case of other things.

Also, all entities that are known to the self are things that

are experienced by the self. This concomitance is true in all cases.

So Siva's Bliss which is known to the self will be experienced by the

self without any shadow of doubt.

From this argument, the following way of argument is also

refuted :

—

If Siva's Bliss is a thing of experience,
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What is the form of experience ? Is it of the form of an entity

experienced or of the form of mere experience ? Such questions become

meaningless. All those things which are known to the self by means
of its cognitive potency should necessarily become things experienced

by it.

If it be so, it may be questioned by similarity whether all things

that are known to Siva are also experienced by Him. The question

reveals the ignorance of the author of the question. To identify

oneself with a thing known is to assume the nature of the thing in

contact. It is the ingress in the thing known which is the meaning of

the word experience (Anubhava). This nature is limited to the self

alone, and it has nothing to do with Siva. Siva knows all things but

has no ingress in them. So all things, are known to Siva and they are

His Jneya not prameya. So He will not experience the thing known

to Him. Please note this distinction in the knowledge of the self and

that of Siva of the things.*

Also the following truth may be borne in mind. Pauskara says

in the chapter (patala) on pramana.
4 The self is pramata, its potency

to know, which manifests itself by the lighter is pramana ; the

activity of its knowing is known as Pramiti ; all other things are

prayameya '. Also it says,
4 The pramana will not become prameaya

by any means ; and prameya will not become pramana

Thus the Agama defines the terms and refutes the schools of

Naiyayikas and others by the statement,
4 The sense organs etc.

which become known as prameyas should not be properly called

pramanas '. From this evidence, it is clear that the self's potency

to know will never become prameya, either for Siva, or for the self

or for the other selves. Its presence may be known as something like

the object of the true memory. So the potency to know of the self,

though in a way known, cannot become the prameya. So there can

be no doubt that it will be experienced either by the self or the other

selves or by the consciousness-force of Siva.

If so, it may be asked, as all pleasures are known to be the effects

of the deeds performed by the self, if S'va's Bliss also is classed as

* A thing known with ingress is prameya ; wheras a thing known without

ingress or identification is Jrieya only. All prameyas are Jfieyas, but all Jfieyas

are not prameyas.
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pleasure, it will also be concluded as pleasure, and it will also be

concluded as the effect of the deeds performed by the self. This

question is raised in ignorance, for, the pleasures that are ephemeral

and devoid of intelligence are alone known to be the result of the

deeds, but Siva's Bliss which is other than those and is known as

everlasting having its source in intelligence has nothing to think of it

as the result of the deeds.

If so, it may be questioned, what is the authority to know that

Siva's Bliss is an entity of pleasure. If it be said that the term ananda

used to denote it is the authority, the term only means ' becoming full

'

in Sanskrit and so it cannot be an authority. But it is not so ; it is

the opinion of the linguists who know about Sanskrit that the roots of

words will give many meanings. The word ' bhava ' when prefixed

with different particles will give many a meaning as Anubhava, pari-

bhava, or vibhava. Similarly * Nandam * which means fullness, when

prefixed by a, will properly mean great pleasure. It is because of this,

the words pleasure and ananda are taken as synonyms. So the term

ananda itself may be taken to be the authority. Also in Sarvajnanot-

tara etc. ; it is said that in the state of release there is Paramasukha.

So the nature of pleasure is indicated not only by the term ananda

but also by the word sukha. So your object is not fulfilled even when
it is taken that the term ananda will not mean pleasure.

Now, it may be said by the opponent that the worldly pleasure

is nothing but the modification of the intellect in the form of the

bright quality (Satva) after it has had contact with the worldly things.

Similarly, it may be said that Bliss in the state of release also is nothing

but the illumination of the eight qualities, omniscience etc. Well

said ; what is worldly pleasure is the prominent illumination against

the self of the quality of brightness which is a constituent of the root

prakrti which is other than the self, since experience is only to identify

oneself with the nature of the thing contacted ; Similarly, the promi-
nent illumination of the eight qualities, omniscience etc., which are

in Siva, an entity other than the self, is what is called the pleasure of

Siva's Bliss organizing that illumination by identifying itself with it

is caUed the self's experience of it. .

- To say that the quality of brightness is.the quality of the self and

is not of the root prakrti is the expression of those that differ from
the usage ofthe Sivagamas.

'
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It may be proposed for acceptance that the wisdom of the self

which is of the nature of pasu is the limited pleasure of the world ;

similarly, the wisdom of the pure self, in the form of Siva ; is the

unlimited pleasure of release. This is not the conclusion of the

scriptures. If the wisdom itself is said to be the pleasure, it may be

questioned what is the cognitive element which knows it and

experiences it ? If the answer is the self's cognitive potency which is

the qualified, the qualified will remain mere wisdom and it cannot

become opposite so that it may be shown. We have divided the

same wisdom as the cognitive potency and the cognizer on the basis

that the potency will become opposite and the cognizer will not become

so.

If that fact is forgotten and said that the cognizer (mata) can

itself become mana, then there is no distinction between mana and

mata, the instrument and the knower and there will be no cognizer.

If it be said there is a wisdom common to both quality and qualified

and that wisdom is called the cognizer, that answer will lead to infinite

regress.

The following continuation is taken from the impression of the

palmyra leaves preserved in Tiruvavaduturai Adhinam. (See page

189, 3 of my ' Key to Sivajna padiyam '—in Tamil published by

Madras University in 1977.)

To say that there is a third element besides conceiving of the same

wisdom as two, the quality and the qualified, is to assert against the

conclusion Sivagamas. In Sivagamas it is only said that the self's

quality is pramana, but it is not said that it is also prameya there.

Furthsr the quality of a thing is the thing itself. So to declare that

the self experiences itself is the saying of the Maya vadin. For

these reasons this view does not deserve to be considered as an opinion

at all and refuted.

If it be so, it may be questioned whether Siva experiences Bliss

at all. We have given the meaning of the term experience (Anubhava)*.

That nature is limited to the self and is not present in Siva which

knows things without ingress. Further Siva's nature is Bliss itself.

So it should be known that there is no experience to such Siva.

The next aphorism says, ' The Primal Being does not know things,

as in His presence all things are non-existent. The asat which is not
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knowing cannot objectify. So, that which knows both the kinds is

'the self which is neither'. This is said because Siva has no experience

and the self has experience. It is not uttered in the sense that Siva

does not know in general. From the illustrations given there the

truth is to be understood.

From these statements let it be understood that the Primal Being

is not to be meditated on with the self's cognitive potency and it is to be

known by meditating on it with His grace.

Refutation of the school of Suddha Saivism :

Suddha Saivites are the nearest to the Siddhanta Saivites. They

do not understand the minute truths. They say that in the state of

release the self becomes Siva Himself : it is not true that it stands by

knowing It by Its grace. The statement by Meykandar is, in the

illustrative verse 2 of VIII, ' As the seer sees it by Itself he will not see

it as a thing apart — from him'. Here seeing It by Itself" is only

limited to the state of perfection, Jivan Mukti. The said Muktas

will experience the fruits of the deeds that are held by that gross*

body. By this the States of Jivan Mukti and para Mukti have great

difference— they say.

Siddhanta ;

There is cognition of the Bliss in a transcendental manner even

in the state of complete release is to be understood from the following.

The state of release is experiencing Siva's Bliss. Unless there is

cognition there is no experience. In Siddhi XI, 1 1, it is said,
4

though

the two merge, they do not become one, they will be tog/ether with

inseparableness '. This inseparable togetherness is possible only

when the two entities have the relation of the cognizer and cognized ;

Sivaprakasam says, ' To give an illustration for the state in which

the self is in conscious union with the Primal Being is its union with

the root impurity, Anava itself. Here the work uses the term Cons

scious union and it is compared to the opposite state where the self-

loses its cognitive power in union with Anava.' For these reasons

the consciousness in the state of release is to be known.

The following arguments will show that the Suddha Saivites

have gone wrong even in their conception of the released state of a
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jiven Mukta. In the initiation, the body, its belongings and the self

are surrendered to Siva. These three which have been artificially in

possession of the self have become the property of Siva after the

surrender. The belongings referred to there can only mean the deeds

which are inseparable from the self even as the body is. It is clear

that the term does not refer to other belongings which were eschewed

already even before the initiation. Even if the belongings are taken

to be all things in common, the deeds also are included in the term.

So to own such deeds is reprehensible as to own a thing which have been

surrendered already. His action is like that of the Siva Sama-

vadin who thinks to own himself as his own even after surrendering

it to the greatest receiver ; More over, he himself is not his but the

property of the Lord : so there is no relevance to experience the

fruits of his deeds.

The three things from the body etc. have been accepted by the

Lord is clear from scriptures that say, ' Did you not accept on that

day when you took me as your bondman the three things the body,

its belongings and myself ? How there can be any obstruction to me,

now? I don't find any compensation for your kindly act. You
have made me Siva accepting my weaknesses etc. (Tiruvacakam.)

SPECIAL SECTION

Chapter on Means of Attainment

Seventh Aphorism

In the presence of Sst, all are empty and It knows not. Asat

is insentient ; so, it cannot know. The knower of both is the self

which is neither — is the aphorism.

Conforming to the principle, from the known to the unknown,

the author, after giving the general nature of the three entities, has

proceeded to give their special nature. Hence this section is called

the Special Section.

The general nature has been conveyed by giving the means of

knowledge of existence of the three enties and their descriptions.

Now he will give the means to be adopted and the results to be ob-
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tained. The special nature, unlike the general one, will remain

unchanged. So it is also called the true nature. From this the

relevance of the section will be known (as of conventional order).

In this section the first chapter is known as the chapter on the

means of attainment. It is only the aspirant that strives properly to

remove, of the three entities, that which causes pain and to obtain the

entity that is blissful, who attains the desired result. So of the two

chapters of this section the first is with regard to the means of attain-

ment and the next is with regard to the attainment. When a person

knows the description of a thing, he will naturally desire to strive to

adopt the means by which he will obtain the desired effet. So the

relevance of the chapter is of the natural desire.

The intention of this aphorism, which is the first of this chapter,

is given in the following words by the author himself

:

This aphorism intends to convey a Supplementary to what has

been said above.

Meaning :

In the above aphorism where the terms Sat and Asat were defined,

it was said that the thing known or the thing that is empty is called

asat, and that which transcends both will be called by men of divine

experience as Siva Sat. The intention of this aphorism which follows

it is to express a supplementary idea based upon the truth revealed.*

The intention is given in this manner so that the reader may
understand the continuity of thought of the work, though the section

is different.

The article a is prefixed in order that the reader may understand-

that there is one supplementary idea only, though there are three topicsr

iD this aphorism, the first two leading upto the main idea expressed

in the third.

Paraphrase of the Aphorism :

Of the two entities referred to in the 6th aphorism, in the presence
of the Primal Being which was shown to be beyond speech and thought,

* (Supplementary idea i$ the Definition of the self, which is Sad asat).
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all things are nothing, so the spiritual Sat will not experience the

world ; the world which is asat is devoid of sentiency and therefore

cannot know or experience Siva Sat the Primal Being. So by the

process of elimination, it is only the self that experiences both the

world and Siva though it is neither sat nor asat, but can be described

as Sad asat.**

The same reason given for Sat not experiencing asat will hold

good for asat not knowing sat as well. But to strengthen the idea,

the author has given a separate reason. In conformity of the same

idea, the author of ths secondary has given both the reasons in the

words, ' As asat does not stand as a separate thing before the

Primal Being which is Sat, and as it is instrumental for another entity

to know.'

In the aphorism the word 'know' is used in the sense 'experience'.

This aphorism issues into three topics :—They are (i) Sat does

not know asat as every thing is empty in the presence of Sat ; (ii)

Asat cannot know as it is devoid of sentiency
;

(iii) So the self which

is neither, knows both, with both and remains in both :

FIRST TOPIC

Of these three, the first topic refutes the idea that ' Sivasat knows

for the sake of the self. This is advanced by the Sivadvaitins.

The school of thought is as follows : Sivadvaitins hold, even as the

Siddhanta Saivites, as expounded in the general section, the descrip-

tions of the three entities, Pati, Pasu and Pasa, the origin and absorp-

tion of the 36 evolutes, ths five states of consciousness and all. But

they argue as follows : the Pasu and Pasa are not separate entities

as they are pervaded by Siva. The difference among the three entities

Pati, Pasu and Pasa is one of the inner class like the difference which'

exists between the quality and the qualified and it cannot be'said to

be external : the branches, tendrils etc, are not different from the tree.

Similarly the entities sadasat and asat should be called sat only and

not otherwise. So we cannot hold that Pasu can independently

** This aphorism shows that the self is competent to strive for the attain

ment.
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know apart from the nature of pati. So it should be held that pati

alone knows for the sake of the pasu, locating Himself in pasu. The

question may arise that if all are Sat, then there is no difference between

the knower and the blown and so how can it be possible to have the

activity of knowing.

If such a question arises, the answer is that though there is no

difference external, we recognize a diffeience internal and there is

asat which is known as pasa : so it is possible to know it. If it be

said that in the presence of Sat all things are empty and so the Sat

cannot know asat it is contradictory to the following scriptural

expressions :

(i) Sivaprakasam, st. 2 which says : (God) contacts the kutila

(Pure Maya) with growing brightness and Maya.

(ii) Topic 2 — illustrative verse 2 of aphorism one of this work

says : The selves stand on the feet of the Lord, the main support.

(iii) Siddbi — st. 53 of aphorism 2 states: Maya is a potency

to the Lord, the blemishless. iv. st. 7 of aphorism 5 of the same work
says : The world is the body of the Lord, v st. 56 of aphorism 1

speaks of adhva as the form of the Lord.

(vi) St. Tirunavukkarasar speaks of the eight components of the

world, the five elements, the sun, moon and the self as the form of the

Lord — (general— Ninra Tiru-t-tandakam). So to say that Sat

does not know the world will be contradictory to the above scriptural

sayings and will be like the saying of the Maya vadins. This saying

of the Avadvaitins is refuted in the topic and it is established that Sat

does not know the world.

It is to be noted that the nature of Sat is taken first for the two
reasons, the relevance and its Prime nature.

The Proposition :

Here, in the presence of Sat (spiritual Siva) asat (the world which
is impermanent) will not show itself as a separate entity.

The reason :

For, in the state of release, when the special nature of tbs self is

manifest, the impermanent general nature does not show itself.



MAPADIYAM

Commentary

:

The term Sat means tbe permanent, which is the spiritual Siva,

which is beyond speech and thought. The meaning of the verb ' does

not know ' is only that the world does not stand apart as to be empiri-

cally known as a separate thing, as pot, cloth etc. are objectified by us.

It should be noted that the word sunyam, of the aphorism, is not

interpreted as denying its empirical existence, its separate, objective

existence alone is denied.

The reason advanced is that in the plenary or absolute experience

of the self there is no knowledge of the world. This cannot be unless

the knowledge of the world is absent for Siva also : in other words,

Siva does not experience the world or He does not know the world

with ingress or objectively. The world is only Jneya and not prameya
to the primal one.

The terms Mey and Poy used in the statement of reason will

mean only special nature and the general nature of the self respe-

ctively : this was made clear when we dealt with Satkarya vada

and Abhava vada in the general section.

Illustrative verse : 1 (a)

This verse says that the fact that the Primal Being has no such

sense — conditioned knowledge does not detract from the perfection

of His knowledge, for there is nothing apart, for Him to know
objectively

:

' As god is not separate from pas'u and pas'a, which are pervaded

(vyapya) by Him, there is no need for Him to know objectively and

He does not possess any such knowledge. If He were to know, He
would know it immediately, He being one with it. Just as darkness

cannot appear separately in the presence of the sun, the inglorious

impermanent cannot appear separetely from Him '.

So it follows that the absence of the objective knowledge, which

retards omniscience will only add to the greatness of the Primal

Being and it will not detract His perfection from Him.

This work in IV 2 has said that the body which is the effect of

Maya acts like the lamp ; and if the individual self does not know
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the world with it, it can have no knowledge. Siddhi in II 84 and

Sivaprakasam in I, 25 have compared the native impurity to darkness

and the effects of Maya to the light. So the world is not adverse to

god : yet the comparison of the world before the Primal Being to the

darkness before the sun here is to be taken to be partial, to show that

in the presence of the Primal Being the world will not appear as an

independent entity.

Topic two

When the Sivadvaitins were refuted, the refutation was accepted

by the Siva Sankarantavadin. He says that the self has the form of

sentiency but does not objectify anything. In this respect it may
be compared to a burning lamp. In the presence of the self, when

the body acts like a piece of iron in the presence of magnet, the evolutes

experience the things of the world. When the impurity is gone ;

the grace of the Primal Being will blend with the self, like the blending

of light of the face in the mirror, and be seen on that occasion. This

is like the things that have fallen in the field of salt become salty. The

instruments which objectify things in the presence of the self will turn

into the instruments possessing the nature of Siva and they will know
Siva.

Of these the opinion that the instruments will know in the presence

of the self was refuted by the arguments which were advanced to

refute the arguments which were advanced by the Sankhya in Sutra

5 topic 1., where he said that the five senses would know their objects,

in the presence of the self. This topic refutes the opinion that the

same instruments will attain the nature of Siva and will know Him.
Thus it strengthens the statement of the Aphorism that Asat cannot

know.

Even though this topic is to be placed first, there was the location

of Sat at first and so it was dealt with at first.

Proposition with the reason :

There is no knowledge to the world of Asat, for, on enquiry it is

established to have none.

The word Asat used in the proposition denotes only the world
of evolutes, for in other cases, the body, world and things experienced
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there is no doubt, if tbey have the power of understanding or not.

The negation in the aphorism with regard to asat means only the

negation of sentiency.

The reason refutes the following argument which might be

advanced by the opponent. When there is no presence of the self,

it is proper to hold insentiency to the evolutes. Even in the presence

of the self to say that the evolutes have no sentiency does not seem to

be proper, for there is the usage of pas'a Jnana parallel to pas'u Jnana

and patijnana.

The reason means : Even though in general the evolutes seem

to be knowing, when investigated with true knowledge without doubt

and error it is established that the evolutes have no knowledge ; hence

the conclusion.

The knowledge of the self obtained through the evolutes (pas'a)

is called pas'a Jnana by the usage of courtesy : to take that as know-

ledge of the instruments (pas'a) is the result of ignorance which persists

in the absence of investigation.

The following illustrative verse shows by comparison how without

investigation the evolutes appear to possess knowledge and how on

investigation they become devoid of knowledge.

2 (a) An ignorant man approaching a mirage thinking it to be

water, finds it as mirage, when he reaches it. Similarly, an ordinary

man who has not received the enlightened instruction from a master

is prone to think that there is knowledge in evolutes which are asat.

But when there is the enlightened instruction from the master, the

evolutes become devoid of knowledge. Understand this truth.

Third topic

In the foregoing topics, the school of Sivadvaitiris who assert that

the self has no other nature than that of the spiritual Siva and the

school of Siva-sankranta vadins who assert that the self has no nature

at all were refuted. Thus it was established that there is no mutual

knowing of the spiritual Siva who is sat and the world which is des-

cribed by the term asat. This third topic of this aphorism removes

the objection, if it be so, then what is the entity that knows and experi-
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ences both and by the process of elimination, it defines the nature of

the self which is sadasat.

The Sivadvaitins hold that the self is of the nature of absolute

spiritual reality; so they assert that the Absolute knows the world,

the asat. Siva-sankranta vadins hold that the self has no distinc-

tive nature of its own ; so according to them the world knows the

spirit, i.e., asat knows sat. The position of the Siddhantin is that

which knows and experiences both the asat and the sat is the self

:

It is neither sat nor asat, but may be called sadasat.

Proposition :

Now it follows that the self which is neither Sat nor asat has

knowledge of both.

Meaning :

The expression means that as there is no mutual knowing between

sat and asat, (the spiritual permanent and the impermanent) — if it

be held that they are not known to the self as well, they will become

empty and useless ; so the self certainly knows both of them, as the

eye can enjoy both the sun and the objects which have no mutual

knowledge of each other. This inferential sentence may be constructed

and the meaning understood.

What knows both the sat and the asat, knows them being mani-

fested by both of them respectively and having its life in both of them.

It is the self, which is neither and can be described as either, because

of its peculiar nature.

Paraphrase : The above sentence expands the full meaing of

the proposition as including the instrumental and locative cases as

well as the accusative so that the schools refuted may become clear :

The expansion in the accusative case as that which knows both

answers the question, if both of them are so, then what is the entity

that knows both of them and refutes the schools of Sivadvaitins,

Siva-sankrantavadins and the like.

The expansion in the instrumental case expresses that the self

knows when helped to know by both Sat and asat and refutes the

schools of the Saivites who may be called Samavadins, Avikara
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vadins and Aikya vadins, who assert that the self need not be helped

to know, but it independently knows both Sat and asat. External

schools also may be taken to have been refuted.

The expansion in the locative case refutes the schools of

Saivites of pashanavadins and bhedavadins, who say the self

does not blend with sat and the school of pure Saivites who
say that the self blending with Sat becomes Sat itself and it does

not stand as an entity with it: the like schools also may be taken

to have been refuted.

From the above the following peculiar nature of the self's knowing

will also be obtained : (i) It is different in nature from asat and sat

and is like the seeing power of the eye which is unlike the nature of

darkness and light
;

(ii) that it is manifest only when there is a lighter

manifestation and (iii) that it is like a crystal which becomes of the

nature of a thing which it contacts and identifies with.

Illustrative verses :

3 (a) The self which learns through books which express subtle

meaning knows the sat and asat but is none of them. It does not

appear as a third entity, nor does it deny its existence by not so appear-

ing. It appears like the fragrance of a flower which is perceived

along with the flower.

(b) Experiencing unconsciousness and then gaining knowledge

by means of evolutes which act like medicine, you whose knowledge

thus changes are not sat. Nor are you asat since it cannot experience

the fruit of its own works.

(c) Non-knowledge which is anava cannot . appear before Siva-

Sat, which is pure knowledge. From eternity it attaches to the self

fit for it, though Siva-Sat was present too, even like salt in the cool

ocean water.

Ocean here is the space that contains water.

Commentary :

(a) This supports the idea that it is the self that experiences

both asat and Siva-Sat, though it is neither.

22
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The existence of scriptural works shows that the self can know

and experience the contents, which are lx>th worldly and the trans-

cendental.

The question may be raised whether such a self will know its own

presence or not. If the answer is in the affirmative, then the expres-

sion * It knows both * becomes insufficient. It should be modified and

expressed in the form, * It knows the three entities including itself.

If the answer is in negative, that which is not known in any manner

becomes a non-entity. The latter part of the stanza answers this

question. The self is not known as an independent entity as asat or

Siva-Sat ; nor does it remain unknown. It is known while know-

ing the two entities, even as fragrance of a flower is known as a part

of the knowledge of the flower, though not independently.

(b) This illustrative verse supports the idea that the self knows

only when caused to know and thus shows its difference from asat and

Siva-Sat.

Medicine in this stanza refers to food which acts like medicine

and removes the disease of hunger.

You are in complete darkness when you are unaided by the evolu-

tes (organs). When you have their help you know the things. The
evolutes are like food (medicine) which dispels the disease of hunger.

Thus you change from ignorance to knowledge being unaided and aided

by the lighter. So you cannot know like Siva-Sat every thing with

out any change (or aid). Nor are you asat which is devoid of senti-

ency, for you know and experience the consequences of the previous

works, which the asat cannot.

(c) This verse meets the criticism as regards the self being in

conjunction with Siva-Sat and Asat, that Siva-Sat would be involved

in the cause of the ignorance of the self.

Ignorance spoken of in the previous stanza cannot exist in the

presence of Siva-Sat, which is perfect and pure wisdom, just as darkness

cannot hide the sun. So without affecting Siva-Sat it attaches only

to the self which is fit for it, like salt that affects not the ocean-space

while affecting the cool water of the ocean that occupies that space.

Though the self has relation with both Siva and the world, the cause of
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ignorance will affect only the self which can be affected and not Siva-

Sat which cannot be affected by it, like salt which affects water but

cannot affect the space which is filled by the water.

Ocean according to the stanza is the space which gives locality

to water.

From the illustration the- pervading and the pervaded should be

understood. Siva-Sat is pervading ; self is pervaded.

In this topic, the self is described to know both Sat and asat. So

the following epistemological truths follow and they are to be re-

membered :

Sat and asat are prameys, things to be known with ingress. The

self is the knower (pramata). Its cognitive potency is the instrument

of knowledge (pramana). The enlightenment which is the result of

such a cognition is called pramiti. Since it is said that the self knows

with both, of the two, when it is illumined with asat the pasa jnana,

which is manifested by the means of perception, inference and Agama
which are different from the self are the lighters, and when the higher

knowledge is obtained by Sat, the grace or Sivajnana which is the

inseparable support is the lighter. It is because of this, these lighters

themselves will be called pramanas by the courtesy usage. Since it is

said in the aphorism that the self has knowledge by localising itself

with the two entities sat and asat, it is obtained that the selfremains

identified with both the entities without ceasing to exist.

The Naiyayikas will call the lighters themselves pramanas. This

is incorrect. For the variations of the faculty of knowing because

of the difference of the lighters the reader is referred to Sivagamas

like pauskara.

Eighth Aphorism

When, because of the self's meritorious practices, the Primal one

enlightens the self, even as a master, ' being reared in association of

the savage-senses you have forgotten your true state ', the self leaves

them and attains the feet of Hara in inseparable union — This is the

aphorism.
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Intention :

If its intention is enquired into, it intends to enlighten the way

in which Divine wisdom is obtained.

Commentary :

From the foregoing aphorism, the self has understood that it is

competent to strive for the attainment. This aphorism, with a view

to enlighten the self to know the best means of attainment how it is

acquired and what is the attainment, makes it perceive how its cognition

was manifested by asat and how it has objectified it, being localised

in it, and how it is to be manifested by Sat so that it may experience

it, being localised in it. (The means of attainment is known as sadhana).

When it was told that the self had to know both the entities asat

and sat, there was the objection how the self could have its knowledge

with regard to the entities which are naturally different. This topic

removes that objection, hence its relevance.

Last aphorism expounded the step Atma Rupa and this aphorism

expounds the step Atma Dars'ana. By this conventional order the

relevance of Aphorism is obtained. When the competence of the

striver is expounded in the last aphorism there is the natural desire

to know the means (Sadhana), its attainment and the result ;
by this

natural desire the relevance of the chapter is obtained.

Paraphrase of the Aphorism :

By the reason of the self's virtue in previous births, god, who has

been immanent in the self making it know, now assuming the form
of a Guru, initiates the self saying, * O thou son of a king, falling

among the sense— savages and brought up by them, thou hast forgot-

ten thy true greatness.
5

Immediately, the self leaves the senses and
attain the feet of God in inseparable union.

As the senses are spoken as savages, by the figure of partial

metaphor, the Primal one is taken as the king and the self as the Prince.

The king has the special attributes of the shading umbrella, the crown
and the royal chair (throne). Thz Primal One is the main support

acd the cause of all the worlds. This is His special umbrella that shades

the world. He has omniscience, which is regarded as His crown.

The throne is His pervasive nature causing everything to move and
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act. The name Hara is due to Him because of his ability to destroy

the bondage of the selves. The self is compared to the Prince on two
counts ; one is that has the privilege of enjoying the bliss of Hara
and secondly it belongs to the same class of the primal Being because

of its consciousness. The senses are spoken of as the savage because

they loot the wealth of bliss which the selves are entitled to experience

and make them lose ethical life.

This aphorism issues into four topics. The first topic is that the

self is enlightened because of its virtuous life in the past. The second

topic is that the Primal Being Itself appears as the spiritual master.

The third topic is that the self has forgotten his greatness because

of its association with the savage-senses. The fourth topic is that the

self leaves the five senses and attains the feet of Hara in inseparable

union.

First Topic :

The first topic discusses the best means of attainment and how it

is acquired.

Proposition with the reason :

These selves obtain divine knowledge by the austerities previously

performed, for when it has performed carya, kriya and yoga, these

meritorious practices show the divine knowledge which is the right

path and cause release.

In the proposition, the phrase ' asterities performed previously

'

indicates that austerity performed in one birth is not enough and shows

that Sambandar too had performed austerities in the previous births

even though we have no evidence of the performance of the austerities

in this life. Divine knowledge is to know as instructed by the master

with the eye of grace granted.

The expansion, in the reason, ' carya, kriya and yoga ' indicates

what is meant by austerities in the proposition. Carya has got a

separate initiation ceremony whereas kriya and yoga have the same

initiation which is known as the special. Hence the Tamil ending

of caryai and the Sanskrit combination of the other two. Even th ough

visiting sacred places, receiving initiation etc., are spoken to cause

release, it is only the wisdom acquired by the divine grace that is the
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direct and best means of release. Without that wisdom none can

attain release. All the scriptural statements referring to other means

should be considered to be said by courtesy usage. This idea is made

clear by the statement of reason by using double negative (will not

give release without showing knowledge). Even though the Primal

one is able to enlighten the self with His pervasive nature all of a

sudden, yet the nature of the self is gross and it can obtain under-

standing only step by step. The removal of ignorance and the gaining

of knowledge of the self may be compared to the removal of darkness

and the growth of light in the night during the fortnight preced-

ing the full moon. The steps in which the self knows the truth are (i)

the fall of grace. (Saktinipadam). (ii) dislike of worldly affairs,

(iii) desire for release, (iv) teaching of the preceptor and (v) experi-

ential knowledge.

Illustrative verses :

(a) Those who performed good practices enter the respective

heaven. In order that they may sever the attachment of desire,

they are bom again in high station for the performance of such works
and attain knowledge. So, in their wisdom, say those who have

studied.

Commentary :

The above verse answers the objection that since causes should
immediately produce their results, the statement that it is only the

asterities performed in the past lives alone produce divine knowledge
does not seem to be correct.

Meaning :

Whatever is performed with this body in this world will invariably
produce the blissful results in heaven. It is only mature practices that
will provide suitable environment to get enlightenment, and enlight-

enment alone will enable one to sever the narrow attachment to the
worldly things. This is the

:

conclusion of the scriptural works.

The following illustrative verse answer the question why should
carya, kriya and yoga alone should be taken as suitable asterities to
grant divine enlightenment whereas it is said as in Naladiyar (st. 8,

ch. Meymmai) that all good actions are of the same kind like the
colour of the milk of the cows of various colour.
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(b). The joy which comes from prescribed acts is like the

joy of one who being hungry eats and again hungers. But by these

imperishable practices, one gets equanimity of the two-fold acts and
attains divine knowledge even there. Otherwise he comes back and
gets divine knowledge.

The moral codes that prescribe good actions tell us at the place

of prescription itself the end desired. So they cannot grant divine

knowledge which causes imperishable result, the release from impuri-

ties and the attainment of bliss.

The virtuous practices and the reverse are similar to each other,

like fetters of gold and those of iron, in that they both keep the self

in bondage and hinders its approach to divine knowledge. But carya,

kriya and yoga do not perish like those acts, the moment when their

fruit is enjoyed, but grow more and more till the performer finds the

master and obtains divine knowledge through His grace. So they may
be compared to the use of Amrta as food.

If equanimity is attained in heaven itself, divine knowledge is

attained in that place itself and through it the blissful state. If equa-

nimity is not attained there, the aspirant will have to come back to

earth and attain knowledge. The last two lines should be interpreted

as follows :
' Oppil Irappil tavattu an maruvavan : (ovva vidil)

vandu maruvavan.' an = there.

Commentary :

The prescribed acts like vedik sacrifices, are called good acts

done towards the selves, for they are done towards the good of the

selves. The imperishable acts are done as acts dictated by Lord Siva

:

so they are called good acts done, to Siva (Siva Nalvinai).

Siddhi, II 25 says ' Whatever god is worshipped Lord Siva alone

recognizes the worship and confers the due fruit'. So the above

distinction may be objected to by some. The objection is the result

of ignorance, for the distinction is made not because who recognizes

but because of the difference in the intention of the doer. It should

be noted that god rewards a person for his acts only as per his intention.

It is because of this even the gracious acts done towards ordinary

selves by the enlightened are classed under acts done to Siva.
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It may be asked whether sacrifices which are performed as per

the prescription of the vedas which are unlike the worldly acts such

as giving water to travellers during hot season, are classified as good

acts done to Siva. Even there, if Lord Siva is recognized as the

supreme, the acts may be classed as done to Siva : otherwise it is

done towards the selves alone, as Siva is considered by the doer simply

as a deva as any other deva. But in a general way it becomes an act

done towards the Supreme without intention, which will cause the

person to love with intention as well in his future acts to Siva. Good
acts may at first be classified into two kinds : (i) those done towards

the selves and (ii) those done towards Lord Siva, again each kind

may be classified into two different cadres ; (i) those done with

intention and (ii) those done without intention.

These clarifications are intended by Sundarar, when he sings

in st. 2 of Tiru Nagai-k-Karonam :

4 Thou hast made me experience

the blending of bitter and sweet things like margosa and Sugar cane.'

(Vembinodu timkarumpu viravi enai-t-tirri).

Good acts towards Siva fall into two classes (i) with intention

and (ii) without intention. Of these two classes, the class without

intention may happen to be an act like sacrifice done towards Lord
Siva without knowing Him specially as the Supreme or even done
without any intention like the act of a black mouse supposed to be

the previous birth of king Mahal? , which became the service to Lord
Siva in some way.

Now even the acts done towards Siva with intention may be

classified as general and special. General is that which is done without

the requisite initiation and the special is that which is done with the

appropriate initiation ceremony.

Again these two services to Siva, general and special, may be per-

formed with worldly end in view like reputation etc ; in that case carya

etc are called those adopted as means. If the services are done from
the true feeling of love, then they are called true services.

The special services to Siva, adopted as means and true, are each
classified into sixteen kinds as carya in carya, kriya in carya, yoga in

carya, Jnana in carya, carya in kriya, yoga in kriya, jnana in kriya,

carya in yoga, kriya in yoga, yoga in yoga, jnana in yoga, carya in
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Jnana, kriya in jnana, yoga in jnana and jnana in jnana. This way
the expansion of services may be done in many ways.

Carya etc. in Carya :

Of these, the cleaning of the house of god like removing the dust

and washing it with water is called carya in carya. Worshipping any

one of the twentyrfive forms of Siva or Lord Ganesa etc, one of the

forms found in the surrounding temples is called kriya in carya.

Meditation of one of these forms is yoga in carya. The experiential

knowledge gained by these services is called jnana in carya.

Carya etc. in kriya :

The collection of all the aids required in Sivalinga worship is

carya in kriya. The worship offered to Siva in the form of Sivalinga

as prescribed in Sivagamas with the preliminary five purification,*

is kriya in kriya. The same worship performed mentally by adopting

three places in the body for the three respective divisions of worship

is yoga in kriya. Here it should be noted that the place of navel is the

locality of fire worship, the locality of heart is the place of worship

proper and the mid point of the brow is adopted as the place of medi-

tation. The experiential knowledge gained by the practice of mental

worship is Jnana in kriya.

Carya etc. in yoga : Control of mind, its proper direction,

practice of the proper position of seat and the proper control and

direction of vital air constitute carya in yoga. Assuming the pres-

cribed forms of mind and one pointedness constitute kriya in yoga.

Meditation is yoga in yoga. What is called samadi is jnana in yoga.

This yoga is of two kinds Salamba and Niralamba. Salamba yoga,

is performed with respect to the form and the form with the formless

of god ; the yoga or meditation which is practised with respect to

the formless of god is called Niralamba yoga.

Carya etc. in jnana.

Now of the four divisions of Jnana, listening is carya in jnana,

reflection or thinking is kriya in Jnana. Arriving at the right

conclusion is yoga in Jnana and steadiness is jnana in jnana.

* Purification of place, that of aids, that of mantra, that of the devotee and
that of the Sivalinga are the five purifications.
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Of these, the sixteen steps from cafya in carya to jnana in Jnana

of the classification of means, the result is. the four kinds of release with

respect to the localities of the kalagni Rudra to the Rudra who is just

below Srikanta Rudra who resides on the head of the evolute guna.

Of the twelve kinds' of good deeds to Siva of the True classification

from carya in carya to Jnana in yoga, the result is the appropriate

status of release of the four kinds from the locality of Srikantha Rudra

upto the locality in evolutes just below the evolute Suddha Vidya.

They are Suddha kala etc. The result for the three kinds of

aspiration below jnana in jnana ; s the attainment of apara release

of Mantras and Mantra Mahesvaras who occupy the localities in

the evolutes of pure Maya which are classed as adhikara and Bhoga.

The result of the final Jnana of the various Jnanas is para Mukti

or the final release : all others who stood in the various kinds ofjnana

enjoy the localities in the evolutes of Laya classification which ars

also apara in nature.

Some will say that those who stood in the steps classified as

Tiue carya etc. attain saloka etc. in the pure evolutes, Suddha vidya

etc. But it is the conclusion of the Sivagamas that apara release in

Siva evolutes are due only to those that are relieved of the impurity

called Anava. The distinction between apara mukti and pada mukti

(apara release and release in a locality) should be understood clearly.

Apara mukti is attained oaly by those who are relieved of the impurity,

Anava. Unless a person has the divine knowledge, he is not relieved

of the impurity of Anava.

Sivajnana siddhi VIII 25 says, * Those who stood in the three

Steps of path of Siva, yoga, kriya and carya, attain the defectless

release of locality and at the end of the aeon if the Lord does not

offer His grace, are born back and reach Him by attaining the path of

knowledge '.Then those who attain locality release come back. But
Sivagamas invariably say that those that attain release in the evolutes

of pure vidya etc. do never come back. So their sayings which are

contrary to the dictates of Sivagamas are not correct and the intention

of some agamas which speak of the attainment of the evolutes of pure
vidya etc to those who pursued the paths of carya etc ; is that they

had stood in the paths of carya in jnana, kriya in jnana etc.

Now we shall define carya etc.
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Carya

Siva, who is Saccidananda, limitless,, eternal and omni-present,

assumes the three forms gross, subtle and subtler in order that the

selves may profit by knowing Him step by step. The ways of worship-

ping these forms are expounded by Him in the Scriptures of vedas

and Agamas. Those who cannot understand fully, first know Him
as the gross form and offer worship to this form as per agamas by
using their physical body alone. This is carya. This gross form is

called Sakala.

Kriya

As this practice increases, worshipper grows more intelligent and
is able to know that god is in the subtle form of Sakala Niskala and

the Sakala form is His worshipful body, and offers worship as per

the dictates of the Scriptures with the external and internal acts.

This is kriya.

Yoga

This practice improves the wisdom of worshipper and his under-

standing becomes deeper still. He recognizes the subtler form, the

Niskala as god Himself and understands the gross and subtle forms

viz., the Sakala and the Sakala Niskala as the bodies of Niskala,

wh'le the Niskala is being worshipped. Understanding thus, he

worships the Niskala with the internal action only as per the scriptural

dictates. This is yoga.

Jnana

The practices in this way cause true knowledge of the worshipper

and enables him to realize that the true nature of the divine is sacci-

dananda, limitless, eternal and omnipresent, whereas the three froms

hitherto worshipped are the bodies of the Supreme, and worships

it with the acts of pure cognitive potency alone through the four steps

listening etc. This form of worship is Jnana.

Hence all these four kinds of worship are of the general forms

of knowing and may bs called jnana and yet as they are the steps in

the growth like bud, blossom, fruit and ripe fruit, the fourth alons is

the fulness of Jnana. As knowledge grows to its fulness, the effect
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of Anava, the ignorance, grows less and less and so the results of these

four kinds Saloka etc are really th t releases and yet the fourth and

the last one Sayujya is the release in fulness.

The nature of Saloka etc.

Of the four kinds of results, the result of carya is to enter the

world of the deity and have the freedom like that of a servant to move

everywhere in the world and enjoy the fruits there of. This is Saloka.

Samipa is more than that : the worshipper has the freedom of a

son to reside near the deity and enjoy the fruits thereof.

Sarupa is higher than that : the worshipper has the freedom of

a friend and enjoys having equal form, ornaments and blissful exis-

tence like the head of the world.

Since these three results are like those of a servant, son and a

friend respectively in the matter of privilege, the means carya and

others which enable one to have these results are respectively called

the paths of a servant, son and friend respectively. (Dasamarga,

Satputra marga and Saha marga).

Sayujya (Becoming equal in almost all respects).

Sayujya is the result of Jnana which has its part in all the four

means carya, kriya, yoga and Jnana. It is not merely the possession

of the like forms of the heads of the various worlds and having the

pleasing experiences. But it is also being fit for the representation

of those heads and thus living blissful existence : This is like the power
to represent the heads in their absence.

The defect in defining Sayujya as acting as the heads of the worlds

concerned instead of being represented by them as above must be

appreciated. In the former case the question will be asked what will

happen to the original head when the new head happens to become
the head by virtue of attaining sayujya. If the answer is that the old

head will remain without any duty then his position becomes useless.

Also till the release is attained, it is usual for the desire to do work
to grow more and more, and so it is not possible for the head to remain

without doing anything. If the new entrant is supposed to do his
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work, then the further question may arise, whether the new entrant

will cancel the orders of the old head or if there will be some division

of work between them, the supposition leads to an absurdity being

open to adverse criticism. So the definition of sayujya as acquiring

equal potency and privilege as the old head of the world ends in the

defect of similitude.

The terms fall of grace (Saktinipadam), the ripeness (or maturing)

of impurity (Mala paripaka), and Equanimity of two-fold acts (Iru

vinai oppu) should be properly understood.

The nature of Sayujya which is the result of the final status of

knowledge will be shown in future , It is to be held that Jnana or

knowledge is the primary result of carya etc ; and Saloka etc are

only supplementary results.

Fall of grace (Saktinipada) :

The grace of the supreme at first works through the root impurity

as screening potency (Tirobhava Sakti). Now it has been stated that

the asterities are of four different kinds and when they affect and act

on the selves they may be of various kinds even among these four

divisions. As these are adopted by the various selves as their means,

according to the means adopted, the screening power acts at first

favourable to the impurity when the impurity becomes mature, it

transforms itself into grace itself. This is called the fall of grace

(Saktinipada). This transformation takes place, step by step, like

the stairs of steps between two floors. These steps may broadly be

divided into four, slower, slow, quick and quicker (Mandatara, manda,

Tivra and Tivratara) even though there may be many intervening

divisions. Thus the cause foi the fall of grace is the ripeness of

impurity and so it follows that the latter also will take place in a

number of ways.

The nature of the term Saktinipada gives the meaning the Jail of

grace. Sakti means Grace and Pada means falh The particle Ni

gives the meaning * in an increased way '. If a stone falls in the

midst of a gathering of people, it will make the members disperse

away from the gathering. In a similar manner as soon as the fall of

grace takes place, it will make the self concerned to be afraid of the

company of wife, son and such relatives, leaves them and approach
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the true master. Similarity of this fact made the coining of the term,

fall of grace instead of Happening of grace. (Sakti nipada).

The ripeness of impurity (Mala pari paka)

The ripeness of impurity is its becoming associated with all the

instrumental causes that are necessary to make it wear out in its power.

Equanimity of two-fold acts

We shall state what is meant by equanimity of two-fold acts,

which is the result of imperishable austere practices some will say that

when the accrued acts begin to yield fruit as per their nature the best

of good acts, horse sacrifice, and the worst of the evil deeds the murder

of a sage becoming mature to yield their fruits at the same time and

they will cancel each other like Sunda and Upasunda.* This cancelling,

they say, is the equanimity yet others will say that the whole of accrued

good acts and the whole of accrued evil acts becoming equal and

cancelling each other, while yielding fruit, is equanimity. When the

best and the worst of the accrued acts become equal and cancel each

other, there are the remaining acts whose fruits should be eaten up.

The sum totals of good acts and evil acts cannot become equal : if

they are supposed to become equal, it is not proper to hold that there

by the spiritual impurity will be worn out : also the doers may at best

will become vijnanakalas with the spiritual impurity alone. The
pauskara refutes these two cases by citing tbem as they are given here.

So these are not to be considered as the significance of equanimity.

These two concepts are in this manner are found to be defective or

not suitable. Then the following consideration will enable us to

arrive at the true concept.

We can neither give any other significance. Sivaprakasam
gen. II 30 says that the agamiya (gross acts done with the feelings of
desire and hatred) also becomes equal owing to the results yielded

by the acts that put an end i.e Siva Nalvinai or Siva punya* -\ This
becoming equal cannot otherwise be obtained than to suppose that

equanimity is the balance of mind which does not react to either

pleasure or pain, and their causes viz. the good or evil act done with the

* Sunda and upasunda are two demons of equal atrength and ferocity : they
fell in love of the same lady and killed each other because of the enmity or jealousy.



mXpadiyam 347

feelings of desire and hatred. The significance of the fall of grace

and that of the maturation of impurity are evidenced in one's cognitive

potency. Similarly the significance of equanimity should also be

manifested in the cognitive potency of a person. So equanimity

should be taken to be the balanced view of a person who perceives

the mischievous tendency to cause birth and d^ath in the likes and

dislikes, and thus remains colourless in his mental attitude towards

good and evil acts and their results, worldly pleasure or pain. The
appreciation of this truth requires certain amount of subtlity of

conception.

The author, Umapathi, who has defined equanimity in the words ;

* Agamya becoming equal due to the results of the acts that put an

end ' in the tertiary has questioned as follows in Sankalpa Nirakarana.
' The subtle acts may become balanced, but the coming acts cannot

stop ; when a person does an act it cannot split up in two : tell me
how the acts become equal '. This question is put against those who
explain the equality of two-fold acts in this way variously.

There are persons who interpret the term (etirvinaiyum) (agamya

also) by making it a different clause in the stanza beginning with the-

words ' Inaiyapala ' in their own way. The inappropriateness will

be understood from the arrangement of the words. The ' um ' at the.

end of the word 'iru payan ' should be taken in the continuative-

additive sense like the two other ' urn's '. To separate that term

and attribute the meaning of fulness to
4 um ' is not proper.

Also they have betrayed their ignorance of the rule of grammar

by unnecessarily indulging in ingenious interpretation of the word
* Nukar ' as the verbal noun. Tolkappium of ' col ' in idai iyal says

that, ' the ending of um in some places will assume the form, ' undu '.

Accordingly, the author has given the form ' Nukarundu ', but it means

only ' Nukarum ' meaning experiencing (the results). They expand

the word ' Nukar ' with the local case ending kal. They do not even

understand the sense from the use of ' at a time ' and 'in the past

'

(oru kalattu and mundu). The defect of similitude in their inter-

pretation is also seen by making the expression meaning ' The results

experienced in the past and to eat at a time' becomes useless making

the part ' andam ura vanda vinaiyum ' alone meaningful.

Now the two acts fall into two different kinds, as good and bad-

acts done towards Siva . So even the equanimity of the acts fall into
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two classes, that with regard to two-fold acts done towards the selves

and that with regard to the two fold acts done towards Siva. Equani-

mity with regard to two-fold acts towards Siva is the equality of good

and bad acts towards Siva in the conception of a person who leaves

even good acts towards siva as it will cause rebirth as it is, like the bad

deed, done with the self's knowledge, which is coloured by I and

mine : it is done in forgetfulness of the Lord's grace which always

activates selves.

Of these two equanimities, the equanimity with regard to the

two-acts towards the self takes place in general good acts done to

Siva. This general Siva—good acts was said to take place even in

good acts towards selves and is classified into intentional and un-

intentional. This equanimity will happen in the first kind of fall of

grace which is called Manda tara ; This will happen through making

spiritual impurity mature. The equanimity of acts towards Siva will

happen in the four kinds of fall of grace which incidentally resolve

into many kinds. This will finally cause divine knowledge.

It should be clearly understood under all places that divine

knowledge is caused by the austere practices carya etc ; and carya

etc are caused by the fall of grace which is classified into four kinds
y

mandatara etc. The root cause for all these should be understood,

from the writings at various places, to be the ability of the selves to

know, which can happen only in stepwise. The cause for such ability

to know is the act of grace the Primal Being which is always looking

at the nature of the selves even when they are immersed in darkness

owing to the bondage of impurity in the kevala state as well.

Topic Two

The previous topic explains how Enlightenment that results in

release is caused by doing austere practices, such as carya etc. The
purpose of this topic is to remove the doubt whether carya etc practised

will directly confer enlightment.

Proposition with the statement oj reason :

Now, these selves, the Primal one alone will enlighten even as a
spiritual master, for, He is in union with the form of consciousness

without being different from it.
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This topic explains that enlightenment, which is the result of

carya etc as per the previous topic, will of necessity be imparted by a

spiritual master and states his characteristics.

The term, ' now ' means when the three means, carya etc, have

been practised. These selves means the selves that have this maturity.

Since it is impossible for any one to know the maturity of the

selves, unless it be for the Primal Being who has been enlightening

the selves from within, the author has mentioned, ' the Primal Being

alone.' The adverb alone separates the Primal Being from others.

With this intention, the author of the Tertiary has said, ' The disease

within will be known by those within ; and not by worldly men
outside *.+'

The word alone added to the Primal Being may also be taken to

indicate His high degree of graciousness. Here spiritual master

indicates the human form.

The statement of reason removes the objection that may be raised

here as follows : The supreme who is imperishable will not possess the

form of maya '*.' If He possesses, then He will become one among

ourselves. Also the Agamas say that the supreme will enlighten by

taking the support of the form of guru as His locality. So to say,

' in this wise ' here will be contradictory to them.'

The meaning of the statement is :

The Primal Being stands identical with the pure selves like the

self in the body, by means of union.' So it was held that He alone

will enlighten these selves.

Since it was established in the general section that the Primal

Being is the same as the self, like the self in the body by its union it

is used as reasoning here by the author. The term, consciousness

(Caitanyam — in the original) means the pure self by the process of

suitable interpretation as in the expression of Sivaprakasam, like

consciousness and light (Arivoli pol)'. If instead the term is inter-

treped the sef 'm general, the statement of reason becomes applicable

to the ordinary selves as well, and has the defect of Indefiniteness

:

also it does not answer the question raised therein.

** St. 2 of Tiruvarutpayan, Arulnilai.
s Refutation of Saiva-vadi, 1.26 of Sankalpa Nira Karanam.

23
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If it be so, the next question is how does it answer the question

raised ? ' We shall explain :
* some Agamas say that the Primal one

will take the place of the suppoit of the form of guru : this is because

the primal one is different from the selves, His individual nature being

considered. Here the saying of the author, that the Primal Being

appears as the spiritual master is because of His identity with self

from the point of view of His union with the self as in the case of the

self in the body. So these two statements are not contradictory.

Also the stanza of Sivaprakasam,
'

* Mayai mayeyam maya varum iru

vinaiyin vaymai aya aruyirin mevum arid enin oliay Nirkum." The

maya, its effects and the two acts that continue imperishably arc of the

nature of light, if grace is filled in the self— asserts that the body of

the pure self is of the nature of grace. So the assertion of the apho-

rism that the Primal Being assumes the form of the spiritual master

is proper.*

That the stanza of Sivaprakasam referred to cannot yield any

other interpretation was said in an expanded form in II (ii) when we
dealt with the topic of two acts.

The following illustrative verse answers the question why in

certain cases god does not appear in the form of a guru while imparting

knowledge.

2a. To the vijnanakalas He enlightens from within. To the

pralayakalas, He imparts true knowledge appearing before them.

To the ignorant sakalas, He imparts it, concealing Himself behind a

guru,

Meaning : To the vijnanakalas affected by Anava alone enlightenment

is caused from within. To the pralaya kalas, affected by Anava and
karma, god assumes His natural form of perform ng cosmic functions

with four arms, three eyes, black-throat etc, stands before them and
imparts knowledge by seeing, touching and speaking. To sakalas

who are affected by all the three kinds of bondage, He conceals Himself
behind the form of a spiritual master and removes the bondage in

several ways.

* The reply might be given in the following words also: Knowledge of the
divine is imparted not by human agency as in the case of the arts and sciences
or as in the case of Nyaya and sankhya systems. Also god does not dwell in
guru as adhisthana but He is present in the guru by possession (avesa).

Also refer to Tiruvacakam beginning with "Tandatunrannai" where the
seer speaks of god as

<4 Thou who hast taken as your locality my body "

—udal idam konday.
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In the aphorism the release of the sakalas (of ignorance) alone

is considered, hence the mention of the form of the spiritual master
alone is stated.

Of the three kinds of selves, while imparling knowledge of release

to sakalas, the Primal Being takes the human form of the spiritual

master as his support ; hence this mode of enlightening is called

supported (Sadara). In the other cases as there is no support, they

need, they are called unsupported (Niradara).

The following verse gives the reason for the variety in the ways
of enlightening and strengthens the statement of reason.

2b. Selves do not know unless they are caused to know. This

is done in the way appropriate to the way they can understand. For

those who need the instruction, the Lord , who needs no help,

supply their needs directly and indirectly. For those who do not

need, He supplies enlightenmet from within, and grants deliverance.

From this verse it should be understood that the selves will

understand things, only by identifying themselves with the tiring

and it is possible for them to identify the things only when the

potencies of the root impurity leave them. But the potencies are of

various kinds and they can be broadly divided into three kinds the

grosser, gross and subtle. Those who are clutched by the grosser

potencies are called Sakalas, who are affected by all the three kinds

of bondage, Anava, karma and maya. Those who are clutched by

gross potencies are affected by two bonds Anava and karma ; even

though they are connected with all the three, they are not affectd by

maya and they are called pralayakalas. Those who are bound by

subtler potencies are affected by Anava alone, though they are

connected with Anava, karma and maya they are not affected by the

latter two and they are called Vignanakalas. Hence they require

to be treated according to their needs and hence the three broad

divisions in the ways of enlightenment brought to them by the Primal

Being.

To the vignanakalas and the pralayakalas the fall of grace (the

descsnt of sakti) will happen in two kinds, as per the maturation (or

ripeness) of impurity, tivra and tivratara
; they are enlightened as

per these two kinds. Those that are enlightened by means of tivrafall
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are placed to enjoy apara release and those that are enlightened by

tivratara fall will be granted para release itself. For the sakalas

who have the grosser potency of impurity the maturation of impurity

and the consequent enlightenment will take place in one of the four

kinds of the descent of grace, mandatara, manda, tivra and tivratara.

So the Primal Being will enlighten them in one of the four kinds and

place them in the states of Sataka, Jivanmukta, apararelease and

pararelease respectively. The initiation ceremony which accompany

the grant of the enlightenment was elaborated in the commentary on

the introductory stanza.

The interpretation of the verse is also given as follows : The

selves cannot know unless they are caused to know. In order to

make them know the prime book and other books which are contra-

dictory to one another have arisen. Without following those defective

books, those who follow the Siddhanta scriptures, which have no such

defects, will attain release in the same birth in which they follow the

works of the primal one.

The following illustrative verse stresses the need of a spiritual

master even though there may be books which can be read and learnt

in the form of language but can confer no realization :

2c. Good disciple of austerity, the breast milk and tears of a

mother are but visible at the sight of the babe only : Who will know
Him, the invisible like the shadow of water, if He does not reveal

Himself as a spiritual master.'

Explanation :

Woman's milk and tears are the visible forms of invisible love.

They are not manifest before she sees her babe but remain in her

unmanifest, like the shadow of water, which remains invisible in the

blending of light. So also the invisible god can be realized by the

mature self only when He reveals Himself in the form of a spiritual

master.

That the breast milk and tears will manifest love will be seen

from the stanzas of Triu-k-kalirrup-padiyar and Tirufckural respec-

tively.

ICaliru st. 54 says : Mangaiyarkkarasi, the pandiyan Queen had

manifested her breast milk when she heard that child Sambandar
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had divine enlightenment when he drank the cup of milk offered by

Uma, the consort of Siva at Sirkazhi : what a great loving mind she

had in her ! Thirukkural, 8, 1 : reads :
' Is there any latch to hide

even love ? The drops of tear welling up in the eyes of friends will

certainly proclaim it !

'

The breast milk and tear are only forms of love and not any

other thing can be seen from the fact that they appear when there is

cause for the appearance of love and does not appear when there is

no cause. In order to show this parallelism, the author has said that

the milk and tear which are not seen previously, because visible,

when the babe is seen. From this illustration the doubt how the

Primal Being does become the spiritual master is also removed.

Since the living beings in water move in it, we note that there is

sky in it. Since there is sky in it, it is obtained that there should be

the shadow of water. Since, the shadow is blended with light in water,

it does not appear even as the existence of water. Similarly the

consciousness which is Siva is blended with the consciousness of the

self in the form of ' I '. In order to bring out this truth the author

has worded, in the stanza, the Primal Being which exists invisible like

the shadow of water.

The shadow of water is the illustration for the existence of a thing

which is invisible. Since this explains the existence of the invisible

thing, the illustration for visible things (milk and tear) is given

separately.

THIRD TOPIC

In the second topic it is established that the Prime Being alone

comes as the spiritual master and enlightens. If it be so, it may be

argued as follows : Hither to the five senses behaved as the instru-

ments of the bound self : when the impurity matures and is removed,

they will act as instruments of Siva and will enlighten Siva; to suppose

that the Prime Being becomes spiritual master in order to enlighten

becomes excess and unnecessary. This objection may be raised.

This topic removes such an objection being raised.

Proposition with the statement of reason :

Now, these selves, being confused by the fiv2 senses, do not know
themselves, for, the five senses show what they show, as the colours

in a crystal.
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The adverb now expresses the relevance shown above. These

selves ; means the selves that can understand when the Primal Being

in the form of spiritual master enlightens them. The five senses

indicate all the evolutes of maya in general.

The statement of reason removes the doubtful objection raised

as follows : In the general section it was said that the selves lose their

intelligence because of the root impurity, and they will have their

intelligence revealed by the use of the evolutes : but here it is said

that the selves will become confused because of the presence of the

senses. Is it not contradictory? The statement of reason means :

Things of varied colours placed near a crystal show their individual

colours only, hiding the true nature of the crystal. Similarly, the

senses show the knowledge of objects shown by them, and they do

not enable the self to see its own nature subjectively. Hence the

confusion of the self and its failure to see its own true nature. Even

among the objects each evolute shows the nature of the particular

object alone, which it is capable of. So to show the true nature of

the self the presence of the spiritual master is necessary.

Even when the spiritual master is present, so long as these evolutes

are present they will reveal only the nature of the objects, and in their

absence complete ignorance (kevala) the effect of the evil principle

will be the result ; how are we to gain the real knowledge of the self?

This question is answered by the following illustrative verse.

VIII 3-a.

Like the crystal which displays many colours, the self thinks (with

the grace of the spiritual master) how the self displays in itself the

nature of the objects that are revealed by the sense organs. Thus it

discriminates its general nature which is the result of its identification

with the sense— organs and becomes identified with the Primal
Being in order to perceive its true nature. This identification with
the Primal Being which is Sat, is its surrender, the highest form
of worship. At that time the general nature (of the self) will be-
come separate from its special nature, which is that of Siva, the Sat.

The import of this stanza is that it is ignorance (or loneliness)

if the evolutes separate themselves from the self without action.

But if they separate themselves while they are active, because of the
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separation of tbe self, which leaves them after knowing the true nature

of itself from the spiritual master, the state is called pure ; so there

is no preventive cause to know one's true nature, because of the reason

that the evolutcs reveal to the self what they reveal. Siva-sank-

ranta vada is the nature of the school refuted in this topic.

THE FOURTH TOPIC
Introduction :

In the third topic the nature of the evolutes was explained and

showed that the self cannot know its true nature because of its attach-

ment to them. Thereby the import of the second topic is strengthened

by saying that the appearance of the spiritual master is necessary.

Now the objection can arise as follows :

—

If it bt so, even if the Prime Being appears in the form of the

spiritual master and enlightens, how is the self to know without these

evolutes ? This objection is removed in this topic.

Proposition with the reasoning :

—

When this self sees itself different from the senses, it reaches the

blessed feet of the Primal one :

for, it is like the mother earth becoming the support, when the

swing-rope breaks.

The meaning of the proposition :

The self, which was confused by the senses, realizes in the presence

of the divine preceptor that it is sentient and pervading and to such a

self, the evolutes which are insentient and limited will be of no use

in knowing its true nature. Since the self knows it by the grace of

the spiritual master, that knowledge itself makes it attain the feet of

the Primal Being without any other cause.

The statement of reason removes the objection that may be

raised in the form,
4 Though it may be possible to reach the feet

of god thus, is it possible without any effort on the part of the self by

mere enlightenment ?

'

The analogy of the breaking of the swing-rope proves that even

during the time of bondage the real support is the Primal Being which
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is analogous to the mother earth which is the main support of the

walls of the beam to which the rope is attached. Only when the rope

breaks, it is realized that the ground had been indirectly the support

of the swing. In like manner, even the world, to which the self is

attached during its state of bondage, has for its support the Primal

Being. Hence it is by enlightenment alone the self realises that the

grace of the Primal Being was its main support and falls or it.

It should be concluded that if the evolutes separate themselves

from the self without being known to it, the root impurity becomes

the support, and the self is plunged in darkness. If the self knows

the evolutes and separates itself from them, Siva, the source of light

of grace is the support. So no effort is required besides enlighten-

ment on the part of the self.

Here a doubt arises. When the self without knowing the nature

of evolutes separates itself, ' it falls into the state of ignorance, which

is called loneliness (kevala). After some time we see the self associat-

ing with the evolutes and reaching the state of association (sakala).

Similarly even when the self separates itself from the evolutes and
reaches the pure state by attaining Siva, is it possible for the self to

get reattached to the evolutes and reaching the state of Sakala. The
following illustrative verse clears this doubt.

4 (a). The potency of the self is restricted by the objective knowledge

provided by the evolutes even as large quantity of water is prevented

from flowing into the river by means of a dam. When the dam
bursts, water will flow rapidly into the river and reach the sea and
merge itself therein without return. So also, when the self escapes

from the restriction of the evolutes by the grace of the spiritual

master, it attains the ever lasting feet of undying Hara, and merges
inseparably in him and does not get back.

The knowledge provided by the evolutes is called pasa jnana
(wisdom gained through bondage). The qualification undying in

undying Hara indicates that the potencies of bondage are subject to

decay and so the self which has the state of loneliness will have the

state of association ; but since the potency of Siva that is grace is

undying, the self wh ich reaches feet of god will not return (to the state

pf association).
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Here the following doubt may arise. Siddhi viii84 says ' Even
in wakeful state put forth effort so that the state of Turiyatita may
appear and the evolutes that are instruments of the bound self may,
actually reveal the nature of Siva '. Sivaprakasam, Special, sec. 30

has also said, 'If grace is the nature of the self, its adjuncts maya,

mayeya and the two fold acts that continue without destruction will

act like light '. From the above it will be clear that even the wisdom
of bondage is the wisdom of Siva like the instruments of the bound
self. Also st. 11 of kaliru speaks of the comparison of the water

reaching the billowy sea coming back in the river partaking the nature

of the sea, leaving its own nature.' So the self that has attained the

feet of the undying Siva, may get back to the objective region without

any impairment. So what is wrong in getting back to worldly life

for a person who has attained the feet of Lord ? This doubt is removed

and the previous statement is strengthened by the following illustra-

tive verse :

4 (b). If all things are He, there is none to reach His feet. If

He is other than any, He is not the Lord. The (other) senses do not

like the eye perceive. When sight is regained by the blind, see the

triumph of the eye.

Meaning : God is in the self's sense-conditioned knowledge as

well as in its grace given knowledge. Just as the sense of sight is

superior to the other senses, knowledge imparted by divine grace

is superior to knowledge imparted by the senses.

This verse deals with the contention of the Sivadvaita-saivas

that it does not matter, when selves have come to see all things as

absolute spirit, whether they unite with senses or not.

The answer is that Divine intelligence is at work in both the

divinely imparted knowledge and the sense conditioned knowledge :

This fact does not make the two of equal worth.

If there is no difference, there would be no need to leave the

sakala state to reach the sacred feet of god. Also texts of vedas and

Agamas say, * Deliverance is the self's leaving pasa and attaining the

Lord '. But if it be said that god has no connection with sense-

knowledge it would be derogatory to His godhead. So the truth is

some thing like this. Although the self is in all the five senses alike,

four of them perceWe only those of the'r respective objects, which
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come to them where they are. But the eye, passing every where, by

its light sees even an object which is at a distance. So, though god

is in union w<th both forms of knowledge, they are not of equal worth

.

Sense knowledge is limited where as the knowledge imparted by

grace is unlimited, and it does not bring back two-fold act and rebirth

to the self.

The wisdom of bondage and the wisdom of the self in bondage

may appear to be almost equal during the state of bondage : but

during the state of release the wisdom of self will be found to be

unlimited whereas the wisdom of bondage will be limited.

Intention of this verse, in other words :

When the self is released from bondage and attains Sivahood,

the instruments of pasu are said to become the instruments of Siva.

So the wisdom of pasa even like that of pasu becomes wisdom of

Siva. So if the self returns to the world of senses there is no impair-

ment. Why should the previous verse say definitely that there would

be no return to the world of senses — This is the objection raised by

the Sankranta vada Saivites.

Answer : Siva can neither be identified with nor should be

declared to be different from the other two entities. So the relation

should be said to be non-difference like the relation between the body

and its owner. But while referring to it, it should be noted that

though the self is equally identified with all the five senses, the remaining

four differ from the eye. This difference is not perceptible when the

eye loses its sight. But it is perceptible when it reaches its sight.

Similarly the limited nature of the wisdom of bondange and the

unlimited nature of the wisdom of the self is not seen in the state of

bondage, but it is certainly seen in the state of release. So the un-

limited nature of the released self will not return and fall back upon
the senses even though they become of the nature of light.

St. Manikkavacakar has said in Nittal Vinnappam 12 :
* Magni-

ficient, you take me as your servant : but I hold to the five senses and
am prone to leave you. But don't leave me 5

! Elsewhere also he says

like this. So it is obtained that those that have attained the feet of

undying Siva return to the world. So it is not proper to say that

those released selves will not return. This doubt is removed by the

following illustrative verse :
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4c. O thou, the end in the end, who hast learnt that thou

art not like the five senses, the sakala who has left the senses and

united with Siva will not leave Him, even like the senses, which do

not leave him. If impurity, and karma dispersed return again like

water-weed, he would leave them by meditating Him who never

leaves him like the bondage.

Meaning :

You have attained the tivratara descent of Sakti in the fourth

which is tivratara descent of Sakti. You have been shown that you

are not limited like the five senses in the state of release in the previous

stanza. So leave the association of the senses and identify yourself

with the Lord who will not forsake you even like the senses of a sakala.

At the fall of the stone, the weed that covers the surface of water will

leave the place and when the effect of the throw is lost it comes back

and hides the clear surface of water. Similarly the three principles

of bondage, the impurity, the twofold act and the maya will come

back when you are loose in your grip of Siva. So meditate on Him
ceaselessly and leave the principles of bondage.

The purpose of this verse is to show that in some cases if there

seems a return it is because of the residuary effect of the bondage,

which will be overcome by the released selves by their intense medi-

tation on the feet of the Lord.

The three verses of this topic respectively declare that the self

that have attained the feet of the Lord will never come back to worldly

life, that it is an impairment to come back and fall upon the know-

ledge caused by bondage, and that in case if the released self returns

by the effects of habit it is necessary that it should leave the bondage.

Thus they strengthen the meaning of alone in the expression that the

mother earth alone is the support of the swing-board.*

* The difference in the interpretations of
4

andatara ' in the commentary and
in the small paraphrase is to be noted : The commentary takes it to mean,

4
Tivra-

tara in Tivratara ' fall of grace: the small paraphrase takes it to mean ' the grand
expression of Siddhanta— Sivattvamasi (thou art Siva). In the small para-
phrase the term anta means siddhanta, by omission of the first part and tara means
' grand expression '

: but in commentary ' anta ' and ' tara ' are taken to be the
fourth in the forth-end in the end.
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NINTH APHORISM

See the Lord in consciousness with the wisdom of the Lord,

Who cannot be seen by the defective eye1 and bondage, 2

He becomes the cool shade when the bondage is abandoned

as the fleeting mirage :

Letters five as prescribed will be pondered over— is the

aphorism.

Intention :

The intention of this aphorism is to tell how to purify the self.

Introduction :

This is the third aphorism of the chapter on Means of attainment.

Of the three entities that are posited in the general section, release

is to abandon the entity which is to be abandoned and thereby be

free from the consequent suffering and attainment is to attain the

entity which is to be attained and thereby enjoy the consequent blissful

existence. The seventh aphorism has shown that the self is competent

to get release and attainment. The eighth aphorism has expounded

that the discriminating knowledge alone, which is realised in the

presence of the spiritual master, as to what to be abandoned and what

to be attained is the best of the means : it is also set forth therein that

that knowledge will be realised only when the fall back upon the

bondage is ceased and so it is not to be attained by the knowledge

provided by the bondage. Now a doubtful objection may arise in

the following form. The knowledge gained by bondage is limited :

so it is proper that the spiritual wisdom which will apprehend the

all-pervading Prime Being cannot be obtained by it : but the know-
ledge of the self is pervasive and so that knowledge itself may be

sufficient for the purpose.

The removal of this objection is the purpose of this ninth aphorism
and through this purification of the self it tells us what exactly produces

that knowledge, how to obtain it and how to make it permanent.

Thus the intention of this aphorism is to expound the adoption of

the means of attainment.

l
. Defective eye means pasu Jnana (the wisdom of the boundself)

2 Pasam means the knowledge caused by pasam or evolutes (pasa jnana).
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Relevances

:

The last topic of the last aphorism said that the Primal Being

cannot be realised unless the self is released of its fall back upon the

bondage. It gives rise to the objection, if so, whether the knowledge
of the self in bondage can realise it. This objection is removed here.

Hence we obtain the relevance of the topic. The sight of the self

(Atma darsana) was dealt with in the last aphorism. Heie the puri-

fication of the self (Atma suddhi) is being dealt with. By this conven-

tional order we obtain the relevance of the aphorism, last aphorism

dealt with the means of attainment. Here the way of application of

that means is being dealt with. This fulfilment of natural desire

accounts for the relevance of the chapter.

If it be so, the self is called pasu, only when it is bound by bondage;

as in the last aphorism the fall back upon the bondage was dealt with,

and it involves the removal of the bounden state of the self, there

will arise no doubt. If said so, the answer is as follows : This question

is being dealt with in future. So it may be taken that the doubt will

arise.

Let it be so, Sivaprakasam— sp. 21 defines purification of the

self as ' leaving the service of the self ' : that leaving of the self's

service is expressed in the next aphorism by the words ' stand in the

service of Lord '. Also, as purity of the cloth consists in its leaving

its dirt, so the destruction of bondage is the purity of the self ; that

destruction of bondage is stated in the next aphorism. This ninth

aphorism speaks of the sight of Siva (Siva darsana) in as much as it is

stated * See the Lord * and ' the Lord will be the cool shade ' in this

aphorism. So purification of the self, which- is the intention of the

10th aphorism is given by the author as the intention of the ninth.

Is it not creating confusion ?— one may be tempted to ask. The

answer is :
' From the wording of the aphorism it is clear that this

aphorism purports to speak of the sight of Siva and the next one

speaks of the purification of the self. But to indicate that the purifi-

cation of the self is caused along with the sight of Siva and to make

the disciple understand that these two aphorisms purport to speak

of one continuous topic, the author has given his interpretation thus.

In viii4, it has been said, ' when this self sees itself different from

the senses, it reaches the blessed feet of the Primal one '. So the sight
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of the self itself leads to the filial attainment ; then why should the

topic of purification of the self be taken? What is the use of this

further action ? These questions are to be appreciated as being

relevant, understanding, the reality is of three progressive steps :

they are : the indefinite perception, the doubtful perception and the

clear perception. Some advanced selves obtain simultaneously all

the three kinds of perception of the reality even when they listen to

the spiritual mastei. But to others perfect understanding of the truth

takes place in steps by the processes of listening, contemplation, and

clear vision. So it is definitely necessary that after dealing with the

Siva rupa, which results in the sight of the self, to deal with the sight

of the grace of Siva which results in the purification of the self. From
this understand the difference among the three steps, the form, sight

and purification (uruva, darsana and Suddhi). It is only with this

intention, the author of the secondary has said in Siddhi, aphorism

8, st. 9 ;

6

Those who came to remain under the feet will eternally

remain so having the blissful experience : but to those who alternate

between that place and this an account of their desire, we shall relate

the way in which they can cut off the bonds \* The ten steps of

realization are spoken of as Dasa karyam in works like Unmai neri-

vilakkam one of the fourteen Siddbanta works and Tanikai-p-puranam

by the disciple of Sivajnana munivar. The following details are to

be understood. To know the actions of the evolutes is uruvam of

evolutes ; to know them as being insentient is their darsana and to

know them as capable of removal from the self is their suddhi.

To know the self as the knowing Principle is its uruva (form)
;

to know that it is moved by Siva is its darsana or sight. To be an

entire instrument of god is its purification.

Though all the four functions of the primal being are referred to

as the functions of Siva : yet the first three are to be known as the

functions of grace and the fourth alone is of Siva, the qualified. To
know the existence of grace is its uruva and to know the grace to be

the moving principle of the faculties of the self is its darsana. Siva
yoga is to know that the self depends for its actions on Siva's grace.

Siva Bhoga is the identification of the self completely with Siva and

* In a way Sivajnana bodham is complete in eight aphorisms. The remaining
four are related with respect to the general kind, who attain perfection at steps.
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enjoying His bliss. The three functions of the evolutes lead to the

form of the self and Siva-yoga is equivalent to the purification of

self.

Paraphrase :

Let one see the Primal Being in one's consciousness by searching

for it with the spiritual wisdom granted by it. It cannot be lealized

by the wisdom of the self or the knowledge derived from bondage.

That spiritual wisdom will appear like a cool shade in the midst of

hot environment of birth and death if the woild of bondage fiom

earth to nada is abandoned as being impermanent like the fleeting

mirage. In order that the spiritual vision which is seen w'th the

wisdom of grace may be maintained in steadiness, the letters five will

be meditated on in the manner they will yield the same result.

Of the five syllables, Siva Ya na ma, Si points to the Primal

Being ; va to the Light of grace, which is the quality and nature of

Si. ya indicates the self, the self-consciousness. Na points to the

screening power of god, which includes maya and karma and ma,

the evil principle, Anava. As it is instructed in the aphorism itself

to abandon the bondage, the two syllables (na and ma) are to be

omitted and the required form be taken as the form Si va ya or yavasi :

This should be taken as the form to be used in meditation for the

complete release. The prescription is obtained in the wording of

the aphorism itself.

This aphorism issues into three topics. They are (i) Discover

the Lord in consciousness by spiritual wisdom
;

(ii) He becomes the

cool shade when the bond is abandoned like the fleeting mirage., and

(iii) In the manner prescribed will bt pondered the letters five.

THE FIRST TOPIC

Proposition with the statement of reason :

Now see that primal one with the spiritual illumination alone
;

for, He is comprehensible though beyond speech and mind.

Explanation :

That Primal one means the Primal one which cannot be seen by

the imperfect eye, the self's knowledge, and the knowledge provided
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by the principles of bondage. The spiritual illumination is the vision

granted by the light of grace of the Lord.

The statement of reason gives the valid means that points that

the Primal Being which is not to be comprehended by the two know-

ledges can be realised by the spiritual illumination vouchsafed by the

grace of the Lord.

The meaning of the statement of reason was explained, when Sat

was defined, in aphorism 6, topic 2. Even though the Primal Being

is beyond speech and thought, 'it is said to be grasped by under-

standing : it shows that the Primal Being is to be realized only by the

spiritual vision granted by the light 6f grace. This is self evident

by the means of Presumption (Arthapatti). This is the implication

of the author, who has formulated the topic.

At this stage the Siva sama vadins, who presume that the self is

equal to the Primal Being say that it is proper to say that the Primal

being cannot be comprehended by the wisdom of bondage. When
the bondage is removed, the self's knowledge becomes all pervasive,

as that of the Primal Being. What is the objection to saying that

the Lord is comprehended by such a self's omnipresent knowledge ?

What is the necessity to bring in god given spiritual illumination,

here?

The illustrative verse answers the questions :

1 (c) The self with its own wisdom inquires whether I am (the

self is) the respiratory system or nerve or bone, or fat or phlegm and

fails to discover what it is. But it remembers how it inquired and

discovered its true nature by god given wisdom. So those who know
god at first by His grace, and then the nature of themselves, cannot

know their true nature unless it be by His grace.

The implication of the above verse is the content of the 36th st.

of Tukal aru bodham :

4

If the self knows its consciousness by itself

then it will not find itself in association with bondage for so Jong a

time. So realize that the grace of Hara is like water and its taste

inseparable with the self's consciousness.'

Nerve etc. also indicate the other evolutes and their products.

This verse refutes the Siva sama vadins and strengthens the proposi-

tion that the true nature of the self will be realised only by the wisdom



wApadiyam 365

of grace, as it is realized only after realizing the Primal Being by the

spiritual wisdom granted by that Being.

The following illustrative verse answers the question, since the

eye can see an object not only placed in front of it, but also the object

placed on the back-side by taking a turn, why is it not possible for the

self to see, god as well while it can see the constituents of the body

such as nerves, bones etc.

1 (b) The eye which can see its object cannot see either itself or

the self which enables it to see. So also the self which can see other

things can neither see itself nor god who makes it see. God is bidden

in the self like a thief. So see Him there.

Meaning :

Objects whether placed in front or on backside can be seen by

the eye. But the eye cannot see itself : nor can it see the self which

makes the eye see. So also the self which can objectify things which

are other than itself cannot know either itself or the Primal Being

which is the mover of the self. But the self is not insentient like the

eye and god hides Himself liks a thief in yourself unlike the self in

the eye : So see the Primal Being in yourself.

The Primal Being is compared to a thief because he cannot be

seen either by the knowledge of the self or that of the bondage. The

author of the secondary has expressed the meaning of this verse in

the words, ' Hs is present as the showsr without being seen by the

evolutes '. From this understand that the knowledge of bondage and

of the self know only the objects (para prakasam), and they cannot

reveal themselves. But the wisdom of Siva can reveal not only other

things but can reveal itself (tar prakasam or Sivaprakasam).*

TOPIC TWO
Introduction :

In the first topic, it has been said that the only means to attain

Siva is to see the Absolute in one's consciousness with Sivajnana

* In the brief commentary, it has been said that for those who see Him in

their own consciousness, the hiding of the thief is prevented and He can be seen.

For this, the commentator quotes st. 23 of Tiruvundiyar which runs as follows :

• With the thief if the owner of the house has mingled, every thing will become

open (or exposed).' Thief here is god and the owner of the house is the individual

self who occupies the body.

24



366
sivajnAna

(granted by god). Immediately the natural desire occurs on the part

of the disciple to know how to get at Sivajnana. The fulfilment of this

desire as a supplement to the first topic is taken as the seond topic.

Proposition with the reasoning implied :

When the various colours which are impermanent are seen to be

impermanent what thus remains permanent is to be understood as

that very consciousness of the Absolute reality (even as the true nature

of the crystal).

This statement of Meykantar is the paraphrase of the second

part of the ninth aphorism in metaphorical language with the impli-

cation of the reasoning and it defines the way in which spiritual illumi-

nation comes.

As in other statements the proposition and the statement of

reasoning may be separately stated thus :

When the impermanent world is seen as impermanent, that which

remains permanent is the spiritual illumination, for it is like the follow-

ing case : when the various colours which are different from the nature

of the crystal are seen as impermanent and rejected, that which

remains permanent is the nature of the crystal itself.

If the various colours are taken to represent painted figures on

the wall, then the spiritual illumination may be taken to be the wall

which is permanent, whereas the painted figures represent the

impermanent things that hide the true nature of the wall.

The following hints may be mentioned from the commentary.

The word ' bondage
5

(pasam of the aphorism) is taken to mean the

effective world whose form is not permanent, but which hides the

spiritual illumination. Rejection for the self (which is pervasive) is

realization only. So the author has used the expression * seen imper-

manent \ instead of rejected or abandoned. In other words, if one
remains unattached to all the world's concentrating on what is given

by the spiritual master, spiritual illumination will arise in the cons-

ciousness of the self.

The following illustrative verse refutes the contention that the so

called evision is mere emptiness appearing as wonder.
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a) When the impermanent evoli tes sky and others are rejected,

will not the Primal one, the unique, who is without gunas, without

impurity in the form of eternal bliss and transcending the individual

self come as boundless wondei and inseparable illumination ?

Meaning of the verse :

He is not known, as the impure world, in the form of any one of

the thiee gunas, blight, aggressive and chaotic ; noi as is the mixed
world, in the foim of the effects of Anava and Karma, nor as is the

pure world, in the form of transitory bliss. He appears superior to

the individual self, which is known according to the phenomenal
condition in association with the three forms of the worlds and the

selves. He appears at first to be a mere vacuum, when the sky etc are

seen to be impermanent and rejected. But afterwards will He not

appear as the permanent light of the light (the self of the self) abiding

in inseparable union with the potency of the self which transcends

the sense conditioned knowledge ?

Sivajnana Munivar in his commentary points out that the bright

quality will be determined in any one of three forms brightness, subdued

nature or pleasure : the aggressive quality in one of the three forms of

restlessness, aggressiveness or pains making and the chaotic quality

will be determined by any one of the three modifications, confusion,

colourlessness or darkness. The effects of Anava are the seven qualities,

infatuation etc, and the effects of the karma (acts) are pleasurable or

painful experience. Sky etc. will mean the five elements if the order

of creation is taken and the other thirty-one evolutes if the order of

absorption is taken and so, it means all the 36 evolutes.

The verse tells that spiritual illumination is experienced as some-

thing undetermined as it is not experienced by the self previously :

here the Primal Being refers to its illumination, the spiritual light.

The next illustrative verse answers the contention, why in the

absence of valid reason, should not we take the indeterminable thing

as something other than the spiritual illumination.

2 (b) When the objects are objectified as asat know what remains

rightly as Sat only. Thou art not Sat, who bast objectified asat.

As thou unitest with the reality as Its belonging, the false will leave

and go.
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Meaning :

Three entities are posited in the general section, pati, pasu and

pasa, which are shown as Sat, Sadasat and Asat respectively subse-

quently. When things which are the objects of the pointed know-

ledge are objectified as asat, you can with reason conclude what

remains as Sat (or reality) only. You, who have been objecti-

fying the things belonging to the class asat cannot be Sat, for you

have been asat by identifying with asat. Since after realizing Sat in

this way you unite with the reality which is sat as a dependant, the

false general (phenomenal) nature of yourself will leave you and

you will become Sat. Hence you are not even asat.

The last sentence is obtained byimplication from what has been

expressed already.

So since you leave asat by uniting with Sat, you are Sadasat :

This is to be taken as the conclusion of the verse. This conclusion

of the verse cannot be considered repetition of the idea of vii 3B,

since the same idea is established in a different way in order that it

may be retained everywhere.

The following illustrative verse relates how to reject asat after

knowing it as asat, how to unite with the reality (Sat) as its dependant

and how by such union the phenomenal nature of the self leaves it

once for all. Thus it strengthens the proposition of this topic.

2 (c) When the self sees, what it sees, as asat and thus rejects it,

and then searches for sat in its own consciousness and realises the

Lord, then it rids itself of the defect of the old, even as poison is

removed by the effective meditation of garuda (kite).

Exposition : When the self rejects the impermanent world by examining

the constituents of it, discovers the Primal Being and medidates on

—

It, as instructed by the Spiritual master, it rids of its old impurity and
becomes pure Sat itself. This is like a man who overcomes the effect

of poison by the power of divine garuda, who appears in the glorious

garuda-meditation.

Sivajnana Munivar explains realizing the Lord in its own cons*

ciousness in the following words : The spiritual master thinks within

himself Sivoyam (This is Siva), and tells the disciple Sivattvamasi
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(thou art Siva) and instructs the disciple to meditate on the import of

the grand expression of Siddhanta in the form Sivoham (I am Siva)

and adds the following explanation.

Explanatory Note : We shall express what is meant by Garuda
meditation here. Garuda the royal bird is of three kinds Adi

bhaudika, Adi daivika and the Adiyatmika. In this way the three

kinds are to be supposed among each and every thing. The bird that

we see in the world is Adibhautika garuda. The spell which is

meditated on in the mind of the Mantrika instead of the bird is— the

Adi daivika garuda ; the potency of Siva that rewards such medita-

tion as being localised and in the spell is called adi atmika garuda.

Of the three, the garuda meant here is the spell in the mind of the

mantrika as the presiding deity ofthe bird. To meditate on it is to

become inseparable from it by the daily practice of the spell. If one

looks at the patient who has been bitter by a snake, that look will

surely remove the poison from the patient and cure him of the

poison. Hence this meditation is an existent one.To speak of it as

mythical is derogatory. It is said in the upagama sarvagnanottara

that there are spells corresponding to all beings whether immovable

or movable on the earth and the self which can assume the nature

of the thing in contact with it like a crystal will come to possess the

nature of the spell whichever was practised.

THIRD TOPIC

Introduction :

The foregoing two topics have instructed the disciple to realize

the permanent spiritual illumination by seeing the impermanent

principles of bondage as such, and then to see the Primal Being in his

own consciousness with that spiritual illumination. These two means

will enable the disciple to attain the bliss of the Primal Being.

Here the disciple is likely to think that there is no more means to

be adopted for the attainment of release. The third topic clears this

doubt and points to the means of cleansing the self by practising the

pronunciation of the letters-five.

Proposition with the statement of reason :

—

Now in this place repeat the letters-five after the manner

prescribed

:
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for, although for these selves the spiritual knowledge has

shone forth yet they tend towards the former ignorance like a cater-

pillar which has fed on neem.

Exposition :

Though, when pasa is removed, spiritual knowledge and divine

reality are revealed, some thing is still needed for cleansing the self.

The purpose of mentioning now has been explained as to indicate

the relevance. The meaning of the
4

phrase in this place * is when
the self is rid of the bondage and it has seen the sight of the divine

reality in its own consciousness with the eye of spiritual illumination.

Letters-five here indicates the form which is contemplated on in the

state of release. The prescription is indicated in the expression,

* abandon the bondage and see the Primal Being in your consciousness

with the eye of spiritual illumination, of the aphorism itself. In

Siddhanta the order of repetition shouldconformto the order of conduct.

So the author has indicated the prescription in the order of conduct

itself. This should be appreciated by all intelligent men. The various

forms of the five syllables and their uses have been elaborated in Unmai
vilakkam, Sivaprakasam, Tiruvrut payan, Kodi-p-pattu (the potm
of banner), Nencu vidu tudu etc. There are three ways of repeating

a spell : they are Manatam (mental), mandam and vacakam (so that

the letters may be distinctly heard by the person who repeats alone

and those who are beside). Of these this is called pure mental (suddha

manatam) and is counted by knowledge only. This is indicated in

the aphorism by the term ponder instead of repeat. The term used in

Sanskrit Sutra is * meditate ' (Dhyani).

The statement of reason removes the objection that it is in excess

and repetitive. The meaning of the statement of reason is as follows.

The caterpillar which usually feeds on neem leaves, when once even

happens to taste sugarcane will feel inclined by force of habit to taste

the neem. So also an aspirant who has experienced the sight of Siva

by following all the means prescribed will feel inclined to taste the

world by force of habit. In order to remove the effects of the force

of habit it is prescribed at this place that the letters-five in the form
prescribed should be pondered over.

So the means prescribed before is to get the spiritual illumination

shine and realise the sight of the Primal, Being and the pondering
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.over the letters-five here is to put an end to the force of habit. So it

cannot be said to be in excess and is repetitive.

So the prescription of the pondering over the letters-five of release

is only for such selves as have seen the sight of Siva as said above.

If this means is to break the force of habit how are we to realise

the object ? This question is answered by the following illustrative

verse :

3. (a) Knowing the self to be the dependant on Siva from the

manner of pronunciation, and adopting the heart of the body as the

place of worship, the navel as the place of offering oblation and the

midpoint ofeyebrows as the place of meditation if worship is performed

to god with the letters-five, then it becomes a dependant on Primal

Being.

Expository Notes :

Here meditation at the midpoint of the forehead and homam at

navel are accessories to the main act of worship in the locality of heart.

This verse describes the meditation of the letters-five of release

as a fulfilment ofthe external ritual of worship and as a way of

confirming the experience of the self's union with the Absolute reality.

In the internal worship corresponding to the external form of

worship the form of god is to be imagined to be made of the five

syllables as given in unmai vilakkam and the following qualities

should be considered as the eigh* flowers. The qualities are i. Non-

injury to life, ii. restraint of the senses iii. patience iv. grace, v.

knowledge, vi. truth, vii. penance and viii. love.

While raising the fire of sacrifice at the naval, the spell of five-

letters should be used. The ghee is the nectar drawn from the seat

of bindu (the midpoint of forehead) by means wooden spoons of

Sushumna and the nerve passing through the left nostril (the container

and the cover respectively). The meditation should take the form of,

' He is I,' giving to the three syllables Siva and ya the meanings Tat,

asi and tvam (that art thou) respectively. Dependance of the self

on Siva is expressed by the expression Sesha Seshi bhavam in Sanskrit

That which remains for the sake of anothr only, losing its independence
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is said to be the sesha of another. Another is said to be the seshi.

Bhavam = nature.

How to become the servant (or bond man) will be obtained from

the next aphorism.

Even when one obtains the steadiness by knowing the Primal

Being in one's consciousness by spiritual illumination which is perva-

sive, the steadiness might be broken by the effects of the past memory

of the impermanent world. The above practice directs one's

consciousness force by pondering over the letters-five in the above

manner preserves the steadiness and removes completely the effects

of the past memory.

The following verse impresses with illustrations how god cannot

be realized unless the letters-five are pondered over, how He appears

when such pondering is undertaken and how the self becomes the

dependant on the primal Being after its appearance.

3 (b). If the self sees Siva in its own consciousness as one sees

Rahu in the moon and the sun, he will appear as the enlightener, just

as fire appears when wooden sticks are rubbed together. The self,

like iron in the fire, becomes His servant. So recite the letkrs-five.

Meaning of the verse :

Of the nine planets, Rahu and Ketu are not seen as the others are,

but only in the moon and sun at the time of eclipse. Similarly, of

the three entities, pati, the Lord, does not, like pasu and pasa which
are objectified by the conceptions of 'I know' and *J know not'
respectively, appear to the knowledge of the self in any way. But
when having set Him in its lotus heart in meditation of the letters-

five, the self sees Him, He appears there even as fire ia the wood when
the friction stick is removed. He is seen as the light of the light

(self of the self) or the inner principle of the self's consciousness.

Then the self loses its independence and becomes the servant of god,
just as iron in the fire loses its hardness as well as its rust and becomes
like fire. Hence the recitation of letters-five is necessary. Rahu
and ketu are only shadows of the earth, hence the author has used
the name of Rahu alone to include ketu as well.

The following verse describes the constituents of the lotus of the
heart. The objection how god who transcends all the evolutes is to be
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worshipped in the heart is removed by this description. The macro-

cosm is equivalent to the microcosm and so whatever is found in

grossform in the former is found in a subtleform in the latter. Thus

this verse strengthens the above worship.

3 (c) The Stalk of the lotus-heart is earth and others. The petals

are vidya. The evolutes Isvara and sadasiva are the stamens which

are kalas in number. Sakti ; s ovary. Therein is Siva or Nada.

Cm it worship feet of Siva.

Meaning :

If the nature of the lotus-heart is examined, the twenty four Atma
Tattvas from earth onwards form its stalk. The seven vidya tattvas

and the evolute Suddha Vidya form the eight petals. The two tattvas

Isvara and Sadasiva are the sixty four stamens. The Sakti Tattva is

the ovary. The Siva tattva forms the fifty-one seeds which are found

on the ovary. In this lotus-heart feet of Siva abide. Meditate on

this and worship with letters-five.

Kala indicates the number sixty-four, for kalas are usually

numbered as 64 in number.

The lotus should be imagined to rise from navel with a stalk of

length equal to the thickness of eight fingers.

The lotus is to be meditated on as the seat. This lotus is different

from the worldly one which has its origin fiom the stalk. This divine

lotus has, it is to be noted, its origin from the seeds onwards.

Different meanings are ascribed to the corresponding Tamil

verse to suit the Agama followed.

CHAPTER ON FRUIT

Tenth aphorism

If the self becomes one with the Lord, even as the Lord is (one)

with the self and abides in the Lord's service, powerful karma with

mala and maya passes away—is the Tenth aphorism.

Intention :

The intention of this aphorism is to instruct regarding the removal

of bondage.
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Commentary :

Intioduction : As by the three aphorism^ of the last chapter the

nature of the aspirants the nature of and attainments of the aspiration

and how to aspire are respectively dealt with and it is taken to deal

with the fruit of such aspiration in this chapter, this chapter is named

the chapter on fruit.

The fruit is two-fold, the removal of bondage and the attain-

ment of Siva or bliss. So with a view to deal with the removal of

bondage this first aphorism of this chapter tells what is to be done

while pondering over the letters-five and forms a supplement to such

a topic.

After instruction is given on aspiration, there is the natural

desire to know about its fruit ; from this the relevance of chapter is

obtained. This aphorism deals with the profit of the self (Atma

labham) after dealing with the purification of the self in the last

aphorism. From this conventional order the relevance of aphorism

is obtained. When it was ordered to ponder over the letters-five

as prescribed, unless it is also given the manner of abiding, there will

be the question why all persons who ponder over letters-five as pres-

cribed are not rehaved of the vestiges of mala. Hence by the removal

of this objection we have the relevance of topic as well.

It may be argued that since the fruit was indicated in the eighth

aphorism, by the expression,
4

the self leaving the savage senses reaches

the feet of Hara in inseparable union there will be no desire to know
it here. There the fruit is indicated in general terms so that the

aspirant may put forth effort to follow the aspiration. Here it is

given in more detail. Hence to know the same thing in more detail

desire is certain to arise. Similar questions and answers may be

inferred likewise.

Paraphrase :

The Lord, who was seen with the eye of grace in the consciousness

of the self, though as an entity is different from the self, was one with

the self in the state of bondage so that he could not be seen different

from it. Similarly if the self identifies and becomes one with the

Lord and abides in His service, the vestiges of the powerful karma



mApAehyam 375

along with mala and maya which will affect the self, even after the

principles themselves were abandoned like a mirage, will disappear

even without a trace of them.

To avoid various questions that may be asked with respect to

the manner of becoming one with the Lord, the author has used the

illustration of oneness of the Lord with the self in the state of bondage.

The following illustrations might be put forward by the various reli-

gionists as illustrations for the oneness of the self with the Lord.

When the pot is destroyed the sky within the pot becomes one

with the sky outside, when the nacre appears as silver, there is one-

ness by erroneous perception ; when we say that the earth itself is

the pot, the oneness is got between the two things by the transformation

of one thing into another. When we consider a white lotus, the

whiteness and the lotus are one in being the quality and the qualified.

In the case of red hot iron, fire and iron become one because of their

blending. When water and milk are mixed, they become one, because

of the inseparable mixture, which relation may be called contact. As

the magician becomes garuda the oneness is got by meditation. When
red hot iron is immersed in water, water becomes iron because of

absorption of one into the other. When the devil and the possessed

become one, the oneness is obtained by possession.

When the wood hides fire, they are one because one of them is

invisible. So the cause for oneness may be remaining unmanifested.

Oneness may also be obtained by the loss of potency as in the case of a

lighted lamp in the presence of the sun. It may also take the following

forms. Is the oneness to be attained by mere experience of pleasure

as in the case of a lover and the beloved. Is it to be obtained as in

the case of friends by the greater degree of friendship or is it to be

attained by similarity as in the case of a domestic cow and a forest

cow called gavaya. Thus according to the opinion of the various

religionists, different questions may be asked. In order to avoid

this variety of objection the author has cited the example of the oneness

that existed between the Lord and the self in the state of fetter or

bondage.

In this aphorism, ' the self becoming one with the Lord as He
was one with the self ' is the first topic and ' if it abides in Him as His

servant the powerful karma with mala and maya is removed is the

second topic. Thus this aphorism issues into two topics.
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FIRST TOPIC

Injunction with the statement of reason :

Here the self is instructed to be one with the Lord, Paramesvara

as He was one with the self (in the fettered state) for, it is by such

identification, that the self cleanses away the self conceit that cause

the conceptions of I and mine, and reaches the Sacred feet.

Commentary :

—

The aim in the last topic was to remove the traces of fetters that

adhere to the self even after the fetters were removed as per instruction.

The instruction was that the letters-five are to be pondered over so as

to yield the meaning of the grand expression of a siddhanta. Here a

doubt may arise whether no other precaution is to be observed. This

doubt is removed by enlightening the Siddhanta (the final conclusion).

The siddhanta is contained in the injunction of the topic that while

pondering over the letters-five of release, the self is to abide in oneness

with the Lord.

Sivagaana Munivar explains in his Padiyam the meaning of ' to

be in oneness ' (Ekan aki nirral) by quoting the 11. 61-63 of * Sankal-

pa Nirakaranam refutation of the concept of Saiva-vadin in the

following manner. * If one settles in clarity with regard to the sacred

grace, which is the summun bonum (the chief good) of Siddhanta,

it is to be said in the words of Manikka Vacakar, ' identifying oneself

by losing one's egoism in atomic degrees and becoming one with God
This is said in that work towards the end as the highest conclusion.

'Being one with the Lord ' is * to abide in oneness with the Lord \
inferring the relation in the letters-five or release.

The statement of reason is given to establish the injunction that

in addition to pondering over the letters-five it is necessary to abide

oneself in oneness with the supreme.

The meaning of the statement of reason is given as follows :

unless the self abides in oneness with the Lord, the self's separateness

caused by the root impurity, Anava, which results in the delusive

knowledge which has the three elements, the seer, the seen and the

seeing, will not be erased ; and unless the three principles are erased,

the supreme bliss of Siva will not be experienced by the self.
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In the expression, I and mine, ' I ' indicates the seer, and * mine
'

indicates the inseparable ' seeing and its separable object ' the seen*.

Seeing is the quality of the self expressed as its action. Note that to

be free from the trace of mala, the impurity, and to enjoy bliss of Siva,

the only means is to abide in oneness W'th Siva. Self conceit indicates

the trace of Anava : the figure used is metonymy.

The following illustrative verse shows how the knowledge that

analyses the elements of consciousness into the subject, object and the

process of knowledge is delusive and thereby strengthens the state-

ment of reason :

1 (a). To those that think in terms of I and He, there is the self-

consciousness and so the Lord does not appear as Himself but the

self. Those who efface themselves and see only Himself, the Lord

places under His feet thus hiding them, and appears Himself.

Meaning :

Those that differentiate the knower and the known as I and He,

have the predominance of self consciousness, even as those who
conceive themselves to be the Primal Being. Hence ths Supreme who
is the Self of the self is absent for tbem : but those that submit them-

selves to the pervasion of the Supreme, and see only His existence,

experience the Bliss of the Supreme by that identification and the

Supreme alone is existent for them.

Human eye can see things only in light. If the eye is to differen-

tiate the function of the two as this is eye and that is light, eye is the

only thing really perceived the potency of seeing alone is predomi-

nant and the existence of the light is seen only delusively not really
;

objectively and not subjectively. Similarly the existence of God, the

Self of the self, can be perceived by clear perception as He alone

;

not in the differential perception, nor in the peception of ' I ' alone.

The same idea is expressed by Umapati in st. 1 1 of Vina venpa as

follows :

Those that negate the three elements of seeing in their perception

do not see the Good release : but even those that persist in seeing

the elements, the seen, that which makes one see and seeing, have

not yet reached the level in which my spiritual teacher, Sambanda,

enables one to reach the state of release.
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The same author in Sivaprakasam, st. 8 of the special section,

says : The light of eye blends with the light of the lamp, the intention

is not one :

Of the two perceptions, the perception of the eye and the percep-

tion of the light of the lamp, if one asks what is wrong perception and

what is the correct one, as the eye's light differs according to the colour

of the light which enlightens it, to see it as the same is wrong percep-

tion, but to see the different lights as they are is the correct one.

The eye sees the lamp and the lamp's light shows the object to

the eye. So there is the blending of light with the light of the eye.

Also, the selves cannot see objectively one another. But they can

imagine how the other selves know their objects etc., from their own
actions. Hence the following scriptural statements.

Sivaprakasam — Special 22 says : If the supreme is known by

its grace, the self can see itself. The same : special 28 says : If in

that state the self abides in it so that no evolutes can be alive, it will

realize its own pervasiveness. Pattinattar in three gems of Tiruvi-

daimarudur, 12 says : I knew myself and others : Those who do not

see you cannot realize themselves. Note that in other places also

similar things are expressed.

SECOND TOPIC

In the first topic, it is instructed to transcend the differentiation

of the three elements of knowledge (the knower, knowledge and the

known) while pondering over the letters-five in order to erase the

traces of the root impurity. Then the question arises whether the

three potencies, cognitive, affective and conative of the self are

destroyed in that state or not. If the answer is in the affirmative,

it is contrary to Siddhanda where the qualities themselves are entities

and so the entities will not be eternal. If the answer is negative,

then the oneness of the self with the Supreme cannot be realised.

This question is properly answered here by giving the remedy to

iemove the traces of maya and karma.

Injunction with the statement oj Reason :

Now, the disciple is instructed to abide unfailingly in the service

of the Lord, for, if the self does nothing except by His grace, ignorance
and karma cannot enter.
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Commentary :

Unfailingly means without swerving. The author himself explains

what is meant by the Lord's service in the statement of reason. It is

remaining without doing anything except by the Lord's grace.

It *s necessary for the self to abide unfailingly in service of god,

for if the self th as does nothing as of himself but all by His grace,

delusive knowledge which is the effect of maya and karma cannot

arise to prevent the self's union with god.

As the question of the removal of Anava has already been dis-

cussed in the previous topic, Ignorance, Ajnana, mentioned here

means the delusive knowledge, the effect of May?, not of Anava.

Karma here indicates only the traces of agamya, the acts that

are done while, experiencing the part of the past action, prarabdha

that has come to fruition, the fruits of which are to be experienced in

future. Of the three kinds of karma, sanciia (the accumulated one)

is destroyed at the time of initiation and the prarabdha is to be

experienced through the body with which one is born. Hence by the

process of elimination agamya alone is to be taken as indicated by

the term, valvinai (or kaima).

The following verse answers the question how this means will

enable the released but still embodied (Jivan mukta) to put an end

to the experience of karma. All embodied persons will necessarily

experience the fruit of prarabdha, wh ;ch invariably brings in (or

implies) agamya.

2 (a). Senses are not we, nor are they in our control
; organs

are not we, we are dependent on Hara. Then for those in such service

of the Lord, in whatever body they may be, works do not exist, and

previous works also cease in the preserce of the giver.

Meaning :

The sense - organs which are the means of experiencing

prarabdha and for laying up agamya are products of maya.: They

are not ourselves. The exteinal objects and internal organs which

are necessary for the functioning of the senses are also products of

maya and they too are not ourselves. And their functioning is in

dependence on God, not on us. We also, who in union with sense-
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organs etc., experience prarabdha and lay up agamya are incapable

of knowledge, unless God, makes us know, and of action unless He

makes us act. So wc are not self-dependant but dependant on God.

If thus knowing the nature of Pasa and the self to be such, the

aspirants see that all they do they do by the action of His grace, they

are in dependence on god, whatever deeds they do in this state, do

not fetter them. And Prarabdha, which brings with it agamya, in

the presence of god, who attaches it to the selves, passes away as an

experience of the body, not affecting the consciousness of the self.

Ths next verse shows that divine justice is not contravened by

this difference in treatment of the selves as the difference is due not

to any partiality in god but due to the difference in the selves

concerned :

2 (b). It is the duty of a master to protect those who depend

on him. So though the Lord protects those who depend on Him,
there is no partiality in Him. He makes His servants who dtpend

on Him one with Himself ; and to others He gives their works. Like-

wise He gives the previous works which come in a subtle way to be

experienced.

The difference in treatment is due to the discriminate treatment

that can be meted out only by chiefs. Here god treats His servants

like Himself protecting them from being affected by Agamya. Even
in making selves experience the Prarabdha this difference is seen,

viz ; in the case of the servants it affects only their bodies and in

others it invariably brings agamya which comes in future births.

Previous works— means the Prarabdha. Justificstion of the

last line of the previous stanza is given here in the last line of
this verse.

Sivagamas state in the places concerned that Prarabdha affects

even realised men. To say that it will only affect the bodies of the
realized selves is in violation with the dictates of the Sivagamas.
When Prarabdha affects, it invariably brings in Agamya and the
consequent chain of birth and death.

This contention is answered by the following verse :

2 (c) Like the lingering odour of as-a-joetida of the container,
previous works and maya may be stirred up for the spiritually en-
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lightened. But the future consequences of works and maya do not

continue, for, being one with the reality, the self adheres to its Axle

by knowing It. Axle — main support that does not allow to deviate.

Paraphrase :

Like the lingering odour of Asafoetida of a pot, desire may arise

through force of habit in those who know and serve god. Though
Prarabdha and the products of maya will arise like the faint odour,

yet agamya, the consequence of Prarabdha does not get i firm hold

as a sted made dry in sun's heat for the future but perishes with the

products of maya. The self looks to the Lord, its axle, who does not

allow it to deviate, for it has become one with the Absolute Reality.

The Ag^mas refer to this when they speak that Prarabdha affects

even realised selves. The enlightenment of abiding in the Lord's

service drives away the consequences even as light drives away darkness.

The following verse illustrates how the realised selves maintain

their oneness with the reality even when they are affected by the force

of habit.

2 (d). Like the great ascetics whom fire cannot burn, like the

horseman who is trained to ride a horse with various swift movements,

the spiritually enlightened who meditate on the feet of Hara, though

they perceive by senses will not on that account lose what they have

won.

Paraphrase :

Just as those, who through ascetic practices have won the power

Hot be burned by fire, do not lose their power though they even lie

down in fire
;
just as those who have studied horsemanship know

how to ride swift horse without falling down, so it is with those

who know themselves to bs masters of the evolutes and have practised

to meditate on the feet of the Lord, their axle, through abiding in His

service. They do not lose their power and become entangled in

fetters e ven though they experience the five kinds of sensation because

of the occurrence of Prarabdha and the products of maya.

The following illustrative verse answers the contention how the

self which is sadasat because of its nature of assuming the quality of

25
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the thing it contacts can remain without losing its power even when

it contacts the world, the asat.

2 (e). If the enlightened sadasatsees the Reality by its grace,

there is no attachment to pasa. So they still reach Sat without

rearing asat, which will not function as darkness in the presence

of blazing light.

Paraphrase :

If the enlightened who knows his nature as sadasat, abides in

the service of the Lord by remaining without doing anything except

with His grace, he has no attachment to the world. So those who
propose to reach god will not approach asat, the world, which

cannot function in the presence of Sat, even as darkness cannot

function in the presence of bright sun's light.

From the 9th verse of Tiruvarutpayan of Umapati, which says

' Even though the one is predominant, if the self does not attract

light, it may be concluded that darkness cannot be removed at any-

time \ it is known that it is not natural for the self to be asat by

associating with it.

From the five illustrative verses of this topic, in order to strengthen

the statement of reason, that maya and karma will not enter, the

following are obtained respectively :

(1). To those that abide in the service of the Lord, the experience

of Prarabdha will pass away affecting the body only and so there will

not be karma for any future birth. (2). That is obtained by the rule

that the result of an act depends upon the nature of the attitude of

the doer, (3) If anything happens otherwise, it will affect only

the body and the consequent Agamya perishes by enlightenment,

(4) That enlightenment does not deviate by the force of habit and (5)

the reason for the non-deviation is given. Thus by abiding in the
service of thz Lord maya and karma are ruled out. From the first

topic the removal of Anava is obtained. So there is no need for the
third topic to establish the content of the third line which speaks of
the removal of pasa, mala, maya and with them the powerful karma.
But the doubt etc. with regard to their absence will be obtained in the
first topic of the 12th Sutra which speaks of the removal of the three

malas of a Jivan mukta.
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ELEVENTH APHORISM

Like the self that enables the seeing eye to see, the Lord sees

and makes the self see. So in unforgetting love the self reaches the

feet of Hara— is the aphorism.

Intention :

This aphorism intends to tell the way in which the sacred feet

are obtained.

Exposition :—
Attainment of the self is two-fold. The first part is the removal

of fetters which was dealt with in the tenth aphorism. The second

part is the attainment of Siva and it is dealt with here in the eleventh

aphorism. Besides this, it also does two other things. In the last

aphorism, the aspirant was instructed to abide unfailingly in the

service of the Lord. The explanation of the service of the Lord was
in keeping with the content of st. 64 of Tiru-k-kkalirru-p-padiyar

which says : Siva is the doer and there is no other doer ;
my know-

ledge is Siva's knowledge and my doings are his. Thus to disown

these (is the means).

Here no objects of the self's three fold potency, the cognitive,

affective and conative, are mentioned. If they do not objectify

anything, there is the objection that what is said as means in Siddhanta

is mer^ vacuum like the * alaya vignana mentioned by the Buddhists.

This obj ction is removed here and the objection mentioned while

expressing the second part of the self's attainment. With a view to

establish its cause, the last aphorism spoke of the oneness with the Lord.

But the relation involved in it was not mentioned there. That relation

is shown here in this aphorism. In the removal of fetters which was

dealt with in the last aphorism, the removal of the traces of prarabdha

was not obtained : that is obtained here by the process, ' Is it neces-

sary to mention'. This expanded meaning is the content implied

of the intention of the eleventh aphorism, mentioned by the author.

* Alaya vignana of the Buddhists is consciousness devoid of content. The
Siddhanta does not accept the view that in freed state there is no object for self's

thought, desire and action, in which case the freed state would be a state of non-

existence.
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From the exposition it will be observed that by the removal of

objection the relevance of the topic is obtained and by the fulfilment

of conventional order the relevance of chapter is obtained. The

mention of relation and the answer to the question how prarabdha

is removed are obtained by satisfying the natural desire : by this,

the relavance of Aphorism is obtained.

The following objection may suggest itself to some readers. For

those who are in oneness with the Lord and who abide in the Lord's

service no other effort is necessary. Also, as the removal of darkness

and the coming in of the illumination take place simultaneously, the

removal of fetters and the attainment of Siva take place simultaneously.

So it is unnecessary to speak of them separately. It is because of

this reason, in the Sanskrit tenth sutra these two things are dealt with

together by the addition of the expression, ' Svanu bhuti man bhavati \

So the separate formulation of the eleventh aphorism may be objected

to. But it must be understood that this objection is due to ignorance

of true facts Svanu bhutiman bhavati means — He has his experience.

To be in oneness with the Lord and to abide in Lord's service

belong to the fourth state which ensures oneness with the grace alone

(Turiya Arul nilai). Here there is the removal of impurity and there

will only be the manifestation of the light of the Bliss, But the blissful

state of manifestation of Sivatva happens only in the fifth and last

state which is known as Turiyatita. So in order to get the manifesta-

tion of Bliss, it is evident that something more has to be performed.

In the removal of impurity there will be simultaneous happening of

the manifestation of Lord's grace, even as the coming in of the light

happens simultaneously with the absence of darkness. But the

manifestation of Bliss will not happen. There is difference between

the manifestation of grace and that of bliss. The Sanskrit version

introduces Swanubhati in the tenth Sutra only to remind the disciple

that release consists of two elements, the removal of impurity and the

attainment of Siva. But it speaks of all things concerning the attain-

ment of Siva (for bliss) in the eleventh Sutra alone. The purification

of the self which was begun in the ninth aphorism ends in the tenth

aphorism. So also, the experience of Bliss which was begun in the

tenth aphorism is concluded in the eleventh. It is known clearly by
the use of the expression, * The self reaches the feet of Hara,' which
is the exact meaning of the Sanskrit expression ' Svanubhutiman
bbavati \ This is in no way contradictory to the intention.
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Those that do not know this will speak of the state of atita along
with the state of turiya in the tenth aphorism itself and classify the
eleventh like the twelfth aphorism as giving the nature of the state of
Jivan mukti. This is not correct. The author Meykandar himself
has given the intention of the eleventh aphorism as giving the way
in which the sacred feet are attained. Svanubhuti man bhavati of
the Sanskrit tenth Sutra should be attached to the end of the eleventh

Sutra while interpreting the sutra. The expression should be added
after ' make devotion '. That swanubhuti will be attained only after

making devotion.

Paraphrase of the aphorism :

As the eye has the nature to see as it is caused to see, the self in

union with the eye causes it to see and itself sees. Similarly, god in

union with the self causes it to know and He Himself knows. When
the self knows this help rendered by god, being in union with it in

advaita relation, it has the unforgetting love, which enables it to attain

the experience of divine bliss, the sacred feet of god.

When a thing is seen the eye and the self are both active at the

same time and it is difficult to separate the seeing of the eye and the

perceiving of the self. They are blended together in inseparableness.

In the same manner when a thing is objectified the action of the self

and the help rendered by the Absolute are blended together insepa-

rably and we cannot say if the thing was known to the self or to the

Absolute behind it. This help is being rendered of the Absolute

from eternity both in the state of bondage and in the state of release.

The self which has been in oneness with the Absolute abiding in Its

service without doing anything unless moved by the grace of the

Absolute, cognizes this eternal help rendered which gives rise to the

undying love for the Absolute. The same love manifests itself as

eternal bliss which is experienced by the self in the state of release.

Thus the objection raised is removed and the object for the cognitive,

emotive and conative aspects of the potency of the released self is

expressed. From the expression that the supreme sees after making

it to see it is easy to recognize that such a self whose action is nothing

but the action of god remains unaffected by its praradbha. This is

the state of atita where the self experiences the bliss of the absolute.
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When Sivaprakasam says, 'arivu oli' (=like the cognition of the

self) and the light (of the eye) the same meaning is to be attributed to

the expression (which is pithy.).

Even as fire does its function only in having its station in a parti-

cular thing, so god will do His function only taking His station in

the self.

Since the aphorism begins with the comparison Mike the self

which makes the seeing eye to see the relation between the self and

the eye is obtained as advaita, the same relation is to be understood

even in the expression of the Xth aphorism, which is as follows :

Even as the Lord is one with the self, when the self becomes etc.

The help rendered by the Absolute to the self is classified as the

showing help and the seeing help. The showirg help has been dealt

with in the fifth Aphorism and its function is to enable the self to know
the object. In the eleventh Aphorism the intention of the author is

to enlighten on the seeing help, whose function is to make the self

experience the object, to have ingress in it, identifying with it, being

ignorant of all other things, including the subject and its action for the

nonce.

The showing help is also mentioned in this aphorism so that

the subject may be easily understood. See the preposition of the

first topic of this aphorism in order to know this truth.

Since the Sanskrit eleventh sutra also adds ca (= and ) in the

expression Darsayitaca (shows too), there is no question that it too
speaks of seeing help :

In this aphorism, Like the self which makes the seeing eye see,

the Lord makes the self see and sees—is one topic. In unforgetting
love the self reaches the feet of Hara — is another topic. So this

aphorism issues into two topics.

TOPIC ONE

Of these, the first topic deals with the nature of advaita by en-
lightening about the help rendered by god when the self objectifies a
thing refuting the schools of Isvara avikara vadip and others.
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Proposition along the statement of reason :

Here, He too knows their objects
;

for, these selves exist and know nothing of themselves without

Him.

In the above expressions, He indicates the Primal Being. The
force of ' too ' is that knowing not only belongs to the selves, as is

evident, but also to the Primal Being. The object of the selves in

the state of fetters is the world and that in the state of release is Siva,

the Bliss. So the Lord knows Himself too for the sake of the selves,

having His locus in the selves themselves.

The statement of reason answers the contention that in the case

of the analogy of the eye, the eye is insentient whereas the self is

sentient, and supplies the missing valid source for the seeing help of

the Lord.

The statement means that even as the eye cannot function without

light the selves depend on the Lord not only for their very existence

but also for their action. The dependence of the selves on the Lord

proves His showing help and their dependence on Him for their

experience proves His seeing help. The inseparable togetherness of

the Lord is necessary not only for the manifestation of the potencies

of the selves but also for their functioning in objectifying their proper

entities. The meaning of the statement of reason is as follows :

* Even as the showing help of the Lord is evident from the dependence

of the selves for their very existence, His seeing help is evident from

their dependence on Him for their objectifying their objects. The

existence of the selves means the manifestation of their potencies

cognitive* emotive and conative.

The meaning of this statement of reason is expounded in Siddhiyar

11, 7 as follows :
' In all places the selves will neither exist nor know

their objects and function without the feet of the Lord : the Lord

Himself will rightly enter the selves, will know all their functions and

move them by pervading all places. These selves while making their

appearance will not appear without Him. For these selves, even

like the vowel ^ (or A) stands necessary for all letters from A onwards

the Lord will stand. So
?
where can we stand alone without the feet

of Hara ?



388 SIAJVANAN

In this exposition 'In all places' means in both the states of

fetters and release. The first part deals with the seeing help of the

Lord in enabling the selves to objectify the objects. The part, which

deals with the analogy of (A) and says that the selves will not appear

without Him, is to deal with the nature of the existence of the selves.

This should be understood as above, otherwise the repetition will

become redundant. In Sivaprakasam 58, Saint Umapati, also indi-

cated the necessity of light in both the places by the expressions, ' the

objects blended with the light of the lamp ' and * the light of the lamp

will blend \

Now, it may be argued that in the state of release there is nothing

to be objectified by the self and so to say that in all places the objects

of the selves will be known by the Primal Being is incorrect. This

argument proceeds from ignorance
;

for, it is stated in Unmai Vilak-

kam 50, that it is the function of the self (in the state of release) to

experience the pure Bliss
;
also, Sivaprakasam 87 speaks of the state

of release in the words, * the reality which is experienced in insepa-

rable union \ Even in other places similar expression is used. So

it is true that in the state of release the self experiences the Bliss which

is Siva, and even that is not possible without the help of the Primal

Being and it is true that the Primal Being knows that experience of

Bliss, having His locus in that self. It is, because with this intention

in view, that some Agamas say that even the Primal Being experiences

His Bliss Himself. Here the intention behind the wording experience

is to know only.

Sivadvaitins and others do not know this intention and will assert

that even the Primal Being will experience His Bliss Himself. The
meaning of the expression, experience is only ' to know with ingress

'

(azhundi arital) to know the object identifying with it. We have
shown above that nature belongs to the self above and not to the

Primal Being. The Primal Being is of the nature of Bliss Itself and
He need not experience that Bliss newly. Also all the functions of
the Primal Being are performed for the sake of the selves and this was
told previously. So it is to be understood that their school is a false

pretension.

Now the following objection arises : If god has the showing help
alone, He can be said to be free from any change like the attraction
of the iron in the mere presence of the magnet, But if god has the
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seeing help also, then we suppose that He is together with the self and
sees the object. So He should certainly be fettered and subject to

change even like the self. To answer this contention, the following

illustrative verse is given by the author :

—

1 (a). Because the self perceives the objects of the five senses

with ingress, identifying itself with them, it does not perceive all at

once, but does perceive them one by one. But He, the unchanging

one, perceives all things simultaneously.

Meaning of 1 (a) :

It is the nature of the self to perceive its objects by identifying

itself with them. So it perceives them one by one and not all at

once. The Primal Being is ever the same without variableness and
knows the perceptions of all the selves all at once. So He should

not be considered to undergo change simply because He knows the

objects through the selves.

The following illustrative verse gives the reason why the Primal

Being enables the attained to be free from the effects of their prarabdha,

while making others suffer from its effects.

This is the cause for relevance given in Padiam. But in the

small commentary the same commentator gives another cause for the

relevance. The import of this topic is that god knows what the self

experiences, which when applied to the freed state involves the logical

fallacy of Atmasraya, (dependence on the same self).

1 (b). The Primal Being has the splendour of giving (bliss-ful)

experience to those that abide in oneness with Him and conceive

as His feet Whatever happens to them. He is one with the self and

does not leave it. Will He not-know, being together with the experi-

encer, what he thinks ?

Meaning :

God is inseparable with the self : He is also known to be experi-

enced as Bliss by the realised selves, when they identify with Him and

consider all the happenings of the world as Bliss or the feet of God.

So it is established that He knows the intention of the selves when they

begin to reap the fruits of their prarabdha.



390 S1VAJNANA

It follows that the realized selves are free from the consequences

of their prarabdha as they think of God and God alone, and not the

miseries or pleasures of the world.

As God knows His own Bliss, through the mirror of the self, it

cannot be considered to be tarnished by the fallacy of atmasrya as

what is seen as the image in the mirror is really the object.

Substance of this topic :

—

It is well-known that Meykandar in his work develops logically

the concept of advaita in the second, fifth and eleventh aphorisms.

In the second aphorism advaita was introduced by the expression

* I being one with and other than the selves ' with a view to explaining

the gross five cosmic functions. Then in the fifth aphorism, by the

expression * objectifying their objects with the grace of their peerless

Primal one ' the same concept is developed with a view to explain

the more subtle cosmic functions of the Lord. This topic further

develops the concept of advaita by elucidating the particular aspects

of the same five functions and thereby contributes the following ideas :

In both the states of fetters and release, the fruits of the works of the

selves are known, and owned by the Lord Himself : He distributes

them to the selves so as to accord with the nature of their works.

This idea is also made clear in the coming topic by the exposition of

the author himself.

As it is said that the Lord owns the fruits of the works of even

the bound selves, the fruits of works contained by the bodies of the

realised selves cannot be said to belong to the selves by any means
;

it is they that have sacrified their body, the self and all that belongs

to it as His property and leaving them as such, they remain seeing

the eternity alone and not the substances of the world. So it follows

that even the Prarabdha, which was not mentioned to be not theirs in

the previous topics, will, without any mention, be owned by the Lord
and be destroyed. It is because of the fact that the Primal Being will

own all the works of even the bound selves, being in inseparable

togetherness with them, the following scriptural sayings are heard :

Siddhiyar says ' whatever deity ye worship, it is only Siva who has a
woman as his better half that will be present in that form ' \ and ' He

\ II 25 ;
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will reward with His authority the work which we perform there2 .

The Ammai of Karai-k-kal says :
' only He cognises as cognitive

potency '

3
. The Agamas also command those that give and those

that take a thing in the world will do so as a sacrifice to Siva ;

otherwise it will be wrong on their part.

SECOND TOPIC

In the first topic the nature of pure Advaita which establishes

the release in Siddhanta, was expounded, after refuting all the other

schools of thought. The second topic fulfils the desire to know how
that should be attained by that means and tells the attainment of Siva

the Bliss, which remains to be told of the two fruits of the self.

The proposition with the statement of reason :

Now, the self, by the praise resulting from unforgetting devotion,

reaches His sacred feet, for, He in inseparable union, causes the fruit

to form of what the selves do.

The meaning of the proposition may be written fiom the part of

the Aphorism which it represents.

The three aspects of the potency of self, the cognitive, emotive

and conative, will manifest simultaneously and the order may not be

important in general. But here the order is to be observed as they

act at first ; so the order as mentioned in the aphorism is to be followed.

Praise here means worship or remaining as per His grace.

Devotion is love. It manifests even in the final state of oneness with

the Absolute. Those that do not know this, attribute it only to the

state of Jivan mukti and give their own interpretation.

Without love there will be no experience of bliss. If it be confined

to the state of Jivan mukti only, Meykandar will have used the expres-

sion of love only in the twelfth Aphorism. So it is not the intention

of the author.

The statement of reason answers the contention that in the world

it is not observed that one is in love with a thing simply because of

its knowledge and that mere love of the object cannot enable one

•. II 26
; (3) Book II ;

3
. Tim andati, 20.
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to obtain it. It also gives the intention of first topic of this aphorism,

where the author has said that the Lord sees and makes the selves

see.'

Its meaning is : The Lord unlike ordinary persons is in advaita

relation with all the selves and sees whatever is done by the selves

together with the purpose and fulfils the intention of the selves immedi-

ately. Hence the proposition.

The illustrative verse of one of this topic explains how the cogni-

tive potency of the selves is made manifest by the Lord. It also answers

the objection that may be raised that in case God is in inseparable

togetherness with the selves both in their states of bondage and of

freedom, He should be perceptible even like the self and the bondage.,

2 (a) Though the sun be there, it is dark except for those with

sight. Even so God is invisible to those bound by pasa. From those

who know him with love, God removes pasa by His grace. They are

like the lotus which the sun causes to bloom.

Meaning -

Though the sun is the same for all, it is the darkness of night to

all except those who have sight. Similarly though God is the same
everywhere, He is hidden by impurity from all except the freed who
have put away impurity. To those who are partially free and have
worldly knowledge (pasa Jnana), He will appear as the limited pasa
Jnana. To those matured selves that are completely free from the
limitations of impurity and are able to see God by His grace, He will

show Himself in full splendour even as the sun opens only the
mature lotus to its full bloom.

Thus this verse expounds how the self's cognition is manifest in

the state of freedom and how it is dependent on the eonscious-
force of the Primal Being. * 1

The next illustrative verse deals with the God's help with respect
to the blossoming of the emotive aspect of the self's potency, thereby

* 1 In the small commentary, Sivajnana munivar uses the comparison of theotus to represent Jivan muktas who are found in the body. It is only the mature
lotus though it is in company with other immature that the sun causes to blossom
It is only for those who though in body like others, are ready-who with loving

S^nm ?? ^
nd T6' forget Him

'
that God cau*es knowledge toblossom, removing the Fetter by gracious revelation of Himself
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bringing out the point that release from fetter is a gradual process

from eternity.

2 (b). As the moon dispels darkness, Hara, who in His love

dwells with the selves dispels Impurity. Like a magnet that attracts

and controls iron, He is unwearied and unchanged.

Meaning :

The waxing moon, day by day, gradually dispels the darkness

of the night that clouds the eye. Similarly, God who from eternity

is with the self in His great and gracious purpose to make the self

one with Himself, dispels the power of impurity in the self step by

step according to the readiness of the self, until the process is complete.

Like the magnet which attracts and masters iron, God experiences

no weariness in the process of gradually impressing that power of His

upon the self while He drives out impurity and of thus drawing the

self to Himself and mastering it. Because He does it without weari-

ness, He is not subject to change. Like the magnet, He does it simply

by his presence.

By this verse the way in which self's love develops in the state of

freedom and its dependence on the love of the Absolute are explained.

The love of the self in the state of freedom is its firm attachment to

the Supreme.

The next verse removes the objection that may be raised by the

opponent with regard to the attachment of the self to the Supreme

and tells thereby how the conative aspect of the self's potency functions

in the final end or experience.

2 (c). If after perishing, oneness cannot be attained as the self

perishes, there is no oneness, without perishing. The impurity

perishes and the self reaches the feet of God and becomes His remainder

(Sedam) even as a crystal of salt put in water. There is no severance

from the feet of the Lord.

Meaning : It is a legitimate question to ask whether the old limited

consciousness of the self if destroyed or not, when the self becomes one

with the Supreme. In either case oneness cannot be said to be attained

for, in the case we answer the limited knowledge perishes as knowledge,

the quality itself is the qualified, it is as much as to admit that the self
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perishes and there cannot be oneness of the self. Even in the other

case oneness cannot be attained. So the only possibility is to admit

the perishing of the impurity that causes limitation to the existence of

the self. When the impurity perishes the self loses its limited existence

even as the crystal of salt had before blending with water. After the

crystal is put in water it loses its limited existence and pervades the

whole expanse of water.

St. Umapati in Vinavenpa, 6 says :
* If the limited knowledge

is destroyed before, there is no person to attain : if that knowledge

persists even to a small extent, there is no manifestation of grace \

The similarity between the crystal of salt put in water and the

released self is that they lose their limited existence and become one

with the base with which they blend.

Sedam is defined as that thing which exists for the sake of the

other, having no independence of its own. The released self does not

do anything unless activated by His grace and is in oneness with the

Supreme without severance and it knows, loves and experiences the

feet of the Lord. So it is Sedam of the Lord. Meykandar, in

aphorism 2, topic 4, verse, l,has said :

4 They are His belongings and

we are His servants \ Thereby, even pasu and pasa are sedam to

the Primal Being : but they cannot be His sedam in particular : so,

he has mentioned specially this here. From this we know that in the

state of release the self has its conative aspect of its consciousness and

is dependent on the conative aspect of the consciousness force of the

Supreme called Kriya Sakti.

The following verse expounds the view that, though the self

passes through the three conditions, while attaining release, kevala

Sakala and Suddha, it is not affected thereby in its own nature.

2 (d). The radiance of the sun rising in cloud is at first obscured,

and when the clouds, pass away shines everywhere. So also the

radiant knowledge of the self hidden by Impurity first has experience

of the world and then having dispelled Impurity it attains the grace

(of god).

Meaning :

The sun in the early morning is hidden by the masses of cloud.

Then when the cloud is dissipated at one spot, the sun appears there
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with restricted light. Later when the cloud is completely driven away
by a strong wind, the sun appears like light shining every-

where. Similarly the self in the Kevala state has its consciousness

hidden by Impurity from eternity. Then with the sense organs

limited knowledge arises and perceives the five sensations. Then

after the complete removal of Impurity by the grace of God unlimited

knowledge arises and the self attains the sacred feet and is purified.

The purpose of the statements that the self experiences the world

and the sacred feet which are not applicable to the thing compared,

the radiance of the sun, is to show, that the comparison is a limited

one.

The perishing of the Impurity is to lose the power of hiding is to

be understood by the thing compared.

TWELFTH APHORISM

He washes away the impurity which prevents his reaching the

lifting feet like red lotus, joins the company of the loving devotees

and worships as Hara Himself, the habit of the devotees who abound

in love setting apart delusion and His shrines— is the aphorism.

Intention : Its intention is to illuminate the way in which the trans-

cendental Lord be seen comprehensible and worshipped.

The self which is freed and has reached the sacred feet in un-

forgetting love may be in body. While in body, its thought, desire

and activity will be possible to objectify the external world. In that

case, this aphorism directs the three aspects of the consciousness of

This verse is taken by the same commentator in the small commentary as
follows :

—

This verse meets the criticism of the Pasanavadins that Anava being related to
the self as quality to substance, lasts as long as the self and cannot be removed as
though it were something different from it. The argument is in the form of artha-
patti (presumption) — an assumption to account for a fact which is otherwise
unaccountable. In this case the assumption that the association of Anava with
the self is terminated, such termination being the only way of accounting for the
self's attainment of Siva. In the interpretation of the verse the subject of perish
in the first part is taken to be the self itself instead of its limited knowledge. He
also adds the following sentence in the end: As the end is reached after expounding
the state of release, the author has stated

4

Anavrtti ' in the expression ' There is

no severance from the feet of the Lord.'
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the freed self to objectify God and God alone. Thereby this aphorism

enables to see clearly how the Primal Being which transcends thought

and speech can be conceived as being thought of and spoken*

This aphorism answers the question how when the freed self is

in body and its three aspects of consciousness flow externally, they

are to be directed. As this satisfies the natural desire of the student,

by this we have the relevance of the topic. This aphorism by the

imperative interpretation as in the case of commands refutes those

schools of thought that say that a freed self in body need not observe

any rule of conduct. By this removal of doubt the relevance of

aphorism is obtained. The eleventh aphorism deals with the final

experience of Siva and this twelfth one the next, deals with the nature

of a Jivan mukta and this is the conventional order. By this con-

ventional order we obtain the relevance of the chapter.

Paraphrase of the Aphorism :

The Jivan-mukta washes away with the wster of divine knowledge

the dirt of the three impurities whose nature it is to cause him forget

God and prevent him attaining His lifting feet which are like the open

flower of the red lotus. He joins the company of those who have

true knowledge and unforgetting love and puts away the delusive

knowledge which is caused by the Impurity. He lives worshipping

as God Himself the persons of those with unforgetting love and their

sacred emblems and also the temples of Siva.

The subject Jivan-mukta is obtained by the convention of reading

the suitable meaning.

By the expression ' washes away the Impurity ' we have the

external object of cognition
;
by the expression, 'joins the company

of loving devotees' we have the object of love and by the expression

'worships ' we have the object of action. So the fulfilling of natural

desire is understood. These three aspects of consciousness together

objectify God. So there is no change in the objectification.

Tozhum (worships) in the original is a finite verb of the third

person singular even as the term 4 Selum * (reaches) of the eighth

aphorism, so we know that this deals with the nature of the

attained ; it is because of this, this aphorism is placed at the end
instead of placing it in the chapter on means of attainment.
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Cow's milk which is food for rich people acts also as medicine

which enables to nourish the body without being inconvenienced by

disease. So also this method of worship not only removes the residual

effects of impurity but also make the bliss of Siva grow more and

more. So while giving the interpretation of the various parts of ihis

aphorism, the author (Meykandai) has used the imperative mood,

as though the natural actions of the Jivan muktas are followed under

direction or command.

In this aphorism, 'washes away the impurity etc., is the first

topic, joins the company of loving devotees' is another topic, he

worships the habit of the devotee and the shrine of ' Siva as Hara

Himself is the third topic. Hence this aphorism issues into three

topics.

TOPIC ONE

Proposition and the Statement of Reason :

Now, root out the impurities, Anava, Maya and Kanmya ; for

they do not give knowledge but ignorance.

Note under proposition and reasons oj topic one

Karma is called Kanmya in relation to its root.

(This means the commentator takes it to mean Karma). There

are persons who take the text as Kamya and means thereby akamya,

as akamya alone is to be removed of the Karma of the realized self.

For them the first part of the word a in akamkya is omitted and

taken the form kamya.

The statement of reason is given to meet the criticism that the

removal of impurities has already been accomplished since iD the tenth

aphorism it is said, ' powerful Karma together with Anava and Maya,

passes away '.

But even into those who have gained true knowledge and have

attained the sacred feet, these impurities enter some how and over-

powering true knowledge cause the old delusive knowledge to gain

ascendancy. Hence even a Jivan Mukta is enjoined to wash away

the impurities with the water of true knowledge. .,

26
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Here ignorance means delusive knowledge, which is analytical.

The following illustrative verse shows the order in which these impuri-

ties enter and affect the Jivan mukta and thus strengthens the reason :

1 (a). This Kanmya which affects in the form of good and evil

deeds and then this maya, which appears as the evolutes from earth

to the maya, and then Anava which causes ignorance, these three come

in this order and affect a realised self. As they are not proper to the

spiritually enlightened, he is to leave them.

The enlightened who have cleared all the impurities and reached

the feet of the Lord, so long as they are with the gross body, have

prarabdha attached to that body. This will occasionally affect them

in the form of residue even as the container of asafoetida. As there

is no experience without the effort for future experience, owing to

that principle, there will be desire and aversion. As they become

palpable, to those who see only the Absolute, the evolutes from earth

to maya become visible. Since thiy become visible the delusive

knowledge will gain the upperhand and will fell one into the continuing

of birth and death.

To point out that the three impurities will affect the Jivan mukta
in this order, the author has expressed their effects in this order using

the demonstrative adjectives to qualify them. These will make the

enlightened lose the experience of bliss. So the author has said that

these are not proper to the enlightened and has enjoined him to leave

them.

As Anava and Karma are qualified by the demonstrative adjec-

tives, maya also may be taken qualified likewise. Good and evil deeds

denote by the figure of metonymy desire and aversion.

These will make the realized one lose one's bliss : so it is said

that these are not proper to a man of right knowledge. Tbey should
be rooted out as and when they show themselves. Otherwise, they

will grow hard and prove injurious to one who tries to root them out.

So the author has enjoined the man of wisdom to leave (them).

To leavethem is to reflect when the delusive knowledge occurs that

is due to seeing the limited evolutes and that limited knowledge takes

place in viewing the experience of the prarabdha with the knowledge
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of I and mine, and with that reflection placing oneself under the r#o*

tection of grace so that the Bliss of Siva becomes one's experience.

It is with this intention that the first verse of the 10th chapter of Tiru-

varut Payan says : The enlightened will sleep so that they will hide

themselves in the waxing gracious consciousness and Siva's Bliss will

be experienced by them ; no speech is there.*

In the statement of reason, all the three impurities are said to

cause delusive knowledge ; but the illustrative verse speaks of Anava

alone as causing ignorance. This internal disharmony is met by the

commentator by saying ' that producing ignorance is artificial to maya

and Karma and it is natural to Anava. In order to make this distinc-

tion clear, Meykandar has spoken of causing ignorance in general

terms in the statement of reason and he has given the same thing in

particular terms in the illustrative verse. So there is no disharmony.'

SECOND TOPIC

The first topic has enjoined the enlightened to root out the three

impurities. In order to make it a permanent feature, the second topic

fulfills the natural desire, by dealing with the subject where the desire

of the enlightened should spread and objectify.

PROPOSITION WITH THE STATEMENT OF REASON:

Here let them associate with Siva's devotees : for, others will

cause ignorance.

Siva's devotees means those who have attained the sacred feet

with unforgetting love. From the proposition it follows that they

should avoid the company of others. It is not because that they

prefer the society of some to that of others, for they have transcended

desire and aversions and in their eyes all living beings are their own

children1
. But the justification for their avoiding the company of

unenlightened is that such people bring them again into touch with

ignorance, as they do not know the reality.

St. Manikkavacakar says, 'As the idea of divinity came into my
life and as I thought of the primary Being free from hate, millions of

* This chapter deals with the nature of those attained (Jivan mutas).
1

St. 7 of Mummani-k-kovai of Tiru-ividaimarudur.
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delusive powers began from various directions their beguiling varied

play. Men apparently worthy of frith and others came together and

urged their atheism till they wearied their tongues. Friends around,

like the herds of cattle old, seized me and solicited. The brahmins

showed me the law of trusting love and s?id that way of penance was

Supreme. Sectarian disputants shouted and fought that their own

schools of thought were the suitable ones. The hurricane of Maya

vada roared, dashed and surrounded. The listening mighty snake

of materialism exhibited itself in varied coloures etc.
2 '.

This shows how others cause ignorance. The three impurities

cause ignorance only when the time is suitable for them. But those

who are not enlightened, create the occasion even if it is not there

naturally and inject their views. So these unenlightened are more
cruel than the impurities and it is wise to avoid the company of these

people.

To consider all living beings as Children is to show mercy to them.

Thirumular says :
' Let this earth enjoy the great Bliss which I -have

attained \ His intention is to show mercy to all, not to keep company
with all and sundry. Here a doubt arises. It is enough if the Jivan

Muktas do not keep company with the non -devotees. How does it

follow that they should be in company with the true devotees ? The
following illustrative verse removes this doubt.

2 (a). The company of devotees will enable a spiritually en-

lightened to sever the association of the non-devotees, who make him
forget the true spiritual knowledge and fall into the impurities.

Such a company enlivens the true spiritual knowledge and make him
love the Primal Being with infatuation. Works cannot touch such men
of true austerity.

Meaning : Those who do not love God cause the Jivan muktas
to lose the spiritual illumination, whereby they hold fast and never
forget their advaita relation to God and leading them in an evil way
cause them fall into the pit of rebirth, which is effected by impurities.

In order to sever their old and long connexion with those who do not
love god, the Jivan muktas must be great lovers in the company of
Siva's devotees. These devotees remove their forgetfulness, assist

a Po ri-t-tiru vakaval 11 - 43-53,
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ithem in True knowledge, lift them from the pit of rebirth and lead

them in the righteous path and make them blessed. Thus they become
themselves true devotees and hold fast to the advaita relation with

God . Then prarabdha, which causes all sorrows cannot affect them 1 '.

Those who associate with the devotees of Siva and follow them

with thought, word and deed, will not think of the wold but will always

think of Siva, the Bliss. So the praribdha will not be experienced

by them. Since prarabdha has nothing to do with them, the company
of non-devotees will be completely wiped out. Unless the association

of devotees are cultivated, the long and old company of non-lovers

will not cease : so it is necessary that the Jivan mukta should neces-

sarily be in company of the devotees of Siva.

All other aspirations lead them to the world ; but this leads them

to bliss. Hence this is called True austerity.

THIRD TOPIC

This topic illuminates further where the action of the attained

in the body should spread, what form it will take in them.

Proposition with the Statement of Reason

Hereafter, worship the sacred habit of Siva's devotees, and the

shrines of Siva, regarding them as the Supreme Lord :

For in these places He is visible, while in other places He is not.

Meaning : To make the association with Siva's devotees perma-

nent, Jivan muktas must worship the sacred emblems worn by them

and the temples of Siva, looking upon them as God Himself, for,

though God is everywhere, there He is visible as ghee in curds, whereas

in other places He is invisible as .ghee in milk.

The nature of the sacred emblems of Siva's devotees can be

understood from the description of Tirunavukkarasu in Periya-

puranam : they are 2 ' He entered the street with gold coloured body

1 A song by Tirunavukkarasar in the V book on Nallam expresses the idea

of this topic. It begins with the words ' Uraitalarndu '. Its translation is : 'Before
the loss of power of speech, Hail the Lord of Nallam worship Him and with the

worshippers, associate and dissociate with the non-worshippers
a Navukkarasar, St. 140, Sambandar St. 270, 271.

26-A
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'

Smeared with pure white sacred ash and beautified by the garland of

sacred beads : his mind was feeling the very feet of the lord, while

his mouth was filled with sacred words forming part of the decad
;

'Arasu with endless emblems came forward in the street ; his

thought was filled with unbroken love : there were movements in his

body : rags were too rich for his thought : his hands grasped the

implement that removed thorny shrubs around the temple : eyes

were filled with the rain of tears and his body was illuminated with

the white ash. The young one of Kauniayar saw him and received

him with lifted hands with thought that he was the ideal emblem

Worshipped in his mind \

Habit and temple are terms of courtesy usage. They are attrac-

tive to the truly wise even as the clothing, ornaments and paste on the

body of women who attract lovers. This is clear from the Song of

Sendanar, which reads :

4 The pure minded praise the sacred ash on

the chest as a thing prominently attractive like the red paste on

the breast of women with glittering eyes that move like fish. \

The Statement of reason answers the criticism that to particularise

the places of worship of soul of wise does not appear to be proper as

they should worship the Lord at all places without any distinction.

Ninra Tiruttandakam and Srirudram say that God is everywhere and

in all things without any distinction. The answer is given already.

The following illustrative verse explains how God is visible in the

sacred habit of His devotees.

3 (a). In order that men may know Him, the Lord gives His
form to His devotees and they know Him and are in Him ; so He is

visible in the lovers that know Him as ghee in curds. But in those

who are involved in pasa, He is not present.

Meaning : In order that those in the world may know Him,
Qod

3
who is beyond human thought and word, gives his devotees

His Sacred form, namely, His emblems of ash beads etc. He makes
them know Him by meditation through mystic symbol of oneness
with Him : and then He pervades with His pervasive presence those
who have known Him by that grand expression. Therefore, in

1 Tiruup-pallandu, 8,
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those who have come thus to know Him through His pervasive

presence, He is visible as ghee in curds, but in those who are bound in

the fetters, He is invisible, as ghee in milk.

The purpose of giving His form to His devotees is to make the

knowledge of worshippers grow thereby.

The second illustrative verse is concerned with the criticism that

as the fixed inanimate forms, such as the linga, have not, like the

moving living forms, the devotees, knowledge of God, He is not

visible in them except when mantras are used.

3 (a). The Lord is one with the fixed form and is different from

it, just as the spark of fire is one with and different from the wood.

He is there by means of a mantra known to them ; but to ascetics

who know Him as one with it, will He not appear as it ?

Meaning : The fire in the wood will be visible as different from

it when the friction stick is planted and churned ; Otherwise the spark

will be one with the wood.

Likewise, those who do not know that god is one with the sacred

emblem, may require a mantra to make Him visible there. But to

those that know that He is one with the emblem, the true austere

ones, He is there always visible.

The advaita relation of God with His creation, that He is one

with and different from it, is cited to show that god does manifest in

his creations according as the worshipper conceives Him to be . Though

this relation is applicable to the moving forms, the devotees also,

yet the doubt with regard to the visibility of god cannot be removed

except by this means in the case of fixed emblems which are devoid

of wisdom. So the author has mentioned this as reason in that case

only.

But this reason is equally applicable to both the cases and this

can be seen from the following topic.
1

1 This relation is expressed in Tevaram by the following song :

4 God, the

light in the precious stone is hidden in His creation like the fire in the wood and
ghee in the milk. Planting the stick of love, if churned with the rope of

wisdom, He will make His presence felt.*
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FOURTH TOPIC

In the above three topics the conduct of the Jivan muktas has

been expounded. These acts will naturally be found among them
;

so these should be mentioned in the form of concession in the indicative

mood. Why should these acts be given as commands in the impera-

tive mood, as * root out \ ' associate ' and * worship ?
' This question

is answered by means of this fourth topic, which is added as a supple-

mentary.1

The proposition with the statement of reason :

—

Now, * worship in these places '
:

for, as the self which is one with the nerves, sinews etc, is also

other than they ; so also that Supreme Self.

Expository Notes :

4
In these places * means 4

the habits of Siva's devotees and His

shrines ' which were mentioned above. The imperative mood of
• worship ' answers the question, while the indicative concessional

form is sufficient why should the imperative of command is used?

Worship is used to denote also the related imperatives, * root out*

and
6

associate with the devotees of Siva mentioned in the previous

topics.

The statement of reason removes the objection that can be raised

in the form,
4 To enjoin what is obtained already is of no use \

The meaning of the statement is as follows :

The self is one with the constituents of the body, nerves, bones,

sinews etc., but those who carefully examine the question whether

the self is really nerves, bones etc ; see that it is not any of them, but

is different from them. Similarly, God, the self of the self, is one
with all things animate and inanimate by mingling, but He is different

from them by His nature. So the worship etc ; which arises when
He is seen to be one with all things will not arise when He is ,known

1 Though the analysis of the xii aphorism is complete in the first three
topics, a fourth is added to emphasize the necessity of worship etc enjoined in the
topics.



MiPiDIYAM

to be different from them. Therefore it is necessary to cause-this

worship (etc.) to arise even when He is seen to be different. So it is

put as a command, in interpreting the aphorism, * Worship in these

places '.

Hence it follows that of the three injunctions, Declarative, Direc-

tive and Preventive and Restrictive, this belongs to the second category,

Directive and Preventive. In order to make this idea clear the author

has referred to the objcts of worship as places in the proposition,

* worship in these places '.
' As the self is other than they, so also

that supreme self ' is the expression of the author. This implies that

iH the case when the Lord is conceived as different from the objects,

it is necessary that the injunction is made obtainable. In the Tamil

version of this aphorism the last word is ' Tozhume ' (will certainly

worship) : the suffix in it 6, being emphatic, points to this meaning.* '

The following illustrative verse answers the question why, if

God is one with all things, worsh'p should be limited to these two
objects, the persons of the devotees and the shrines of Siva : it also

emphasises the worship in the emblem of Sivalinga.

4 (a). For the enlightened, He is not other than the world, nor

one with it nor both other than and one with the world : but beeause

the relation is non-duality, which includes all these three, all things

are His form. Never the less, thou who knowest the truth of non-

duality, worship in love.

Commentary :

The truly wise know the relation between God and the sentient

and the insentient, not like that of eye and sun, the difference of two
naturally exclusive entities, a this and that ; nor like that of body

and self, an identity in which there is only a that, nor an inseparable

union like that of quality and substance in which there is a 'this

'

which is ' that ', but that it is a relation which embraces all these

three non-duality, like the relation of the self's knowledge and the eye's

sight. So all things are His form ; but you who have learnt the truth

of advaita must worship Him there of all places where love grows.

* 1 So the fourth topic should be considered to be an expansion of the suffix

e * of the Tamil version.
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Siddbi XII 4 says : just as milk which is invisible everywhere,

shows itself in the udder of a cow, love of god does not grow in places

other than the emblems of God in Siva's Temple \ So the worship

there alone makes permanent the illumination of 'advaita '. Hence

the author has conceded that all things are related to God, but enjoined

on the disciple to worship in the places where love grows, calling Him

as one knowing the true meaning of advaita. By this the fruit for

command is also expressed.

In IX 2, it was said that if the world was seen as fleeting like the.

colours of crystal and was rejected, divine knowledge appears and the

truth of non-duality of God is made known. Why then is worship

necessary ? The point of the following verse is that worship is necessary

to maintain this knowledge because prarabdha constitutes a danger

to it which can only be removed by worship of saints.

4 (b). Asat arises because of karma. Therefore unless karma

is removed, knowledge cannot arise. When in order to remove

karma the freed selves seek and worship those who have knowledge,

knowledge arises. So worship in love.

This insists on the worship of the persons of Siva's devotees.

Meaning : As long as prarabdha in the body affects the self,

desires and aversion arise thereby ; and because of them, all the

evolutes from earth to maya, become visible ; and through them

delusive knowledge arises. Even when these asats are rejected as

asat, they return and dominate the self. Therefore unless prarabdha
which is the cause of all this, is completely removed, true knowledge

cannot subdue asat and triumph.-Prarabdha passes away when vou

seek and worship those who have true knowledge and then true

knowledge triumphs. Therefore the worship of devotees with love

is enjoined.

4 (c). To forget Him who helped to know oneself and made
one like Himself is not a sin which can be exonerated (removed).

Though made like God. the self remains a servant. So the worship

of the supreme is strength.

The above verse answers the question whether this worship may
sometimes be omitted, just as sacrifices are, because the particular
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fruit is not needed and thereby enjoins the worship of the spiritual

teacher.

Meaning :

To the self that lies in darkness, unable to know God, He makes
His nature known and thereby transformed the bound self into Siva.

If the self thereafter forgets the gracious help of God, it is not a fault

which can be forgiven, like the fault of forgetting Him through

igDorance before. Although God has made the self like Himself,

the self which is a servant with no independence, remains a servant

still as the grace of God is indispensable. Therefore the worship

of that great one is a source of strength to it.

It should be remembered that God Himself descends as the

spiritual Teacher. Refer to Siddhi XI 10, which says, ' Siva is the

doer of all the five cosmic functions, whereas the self has got right to

Siva's Bliss only.'

These three verses have pointed out that to worship not only

the object of worship but the places of worship also are conducive.

They also pointed out respectively how to worship wisely the Sivalinga,

the devotees of Siva and the Saiva-Spi ritual Teacher.

The following verse, the last, tells us to whom this work may be

given.

4 (d). O thou Siva, that hast learnt the essence of Vedanta,

selves with one and two impurities become Siva and transcend the

region of birth by manifestation within and by sight and speech.

Those with three impurities attain it through this book taught by

enlightened guru.

Meaning :

O scholar of Siddbanta, the essence of the Vedanta, who have

become Siva, for those bound by one and two impurities, Vijnanakalas

and Pralaya kalas, the cause of birth is removed and they become

Siva, through God revealing Himself directly to the former in their

* In the commentary of 4 (a) of this aphorism, the illustrations for the diffe-

rence and identity are given as eye and sun and the body and the self and arc

rejected : but from Sivaprakasam, cf. Aphorismll topic, they should be darkness

and sky and gold and ornament made of it.
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consciousness, and appearing as a divine guru in front to the latter,

by sight, touch and word. But for those with three impurities, the

sakalas, this is brought about by this scripture, Siva-jnana-bodham,

taught by a human, enlightened teacher.

Touch also is included as sight and word are mention ed.

Introductory verse :

Meykandan has expounded with reason and illustration so that

these earthly men may understand to day, the book which was spoken

out by Nandi to Sanat-kumara, my father, when he praised and

worshipped him naturally.
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