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A PREFACE

The talented author of *The Elements of Saiva Siddhantam™ has
not only made a deep study of the BSaiva relizion but has also
taught it for several years, and his eminent scholarship is equalled

' only by his will to conform his life to the knowledge he acquires. A

book on Saivism from his pen must, therefore, be a boon to all of vs.

The firat half of the book gives a lucid exposition of the Saiva
religion and the second half forms a complete guide to the study of
Siva-Gnana Biddiar, Throughoot the book, every opportunity is
seized to meet the attacks made on Saivism by ionocent foreigners,
ignorant critics, and interested politicians. Max-Maller never had
any opportunity of knowing the value of Onkara, and if be calls i#
chaff we cannot blame him. He s as innocent as the infant which
wallows on its own evacuition. To the - class of - ipnorant critics
belong men like “the highly respected and venerable Christian' who
announced at the Jaflna Hindu College some 46 years ago that the Vedas
should be thrown into the Bay of Bengal (page 95)f These are men
who are ignorant not of Saivism but of their ignorance of Saivism.
Those who come in for severe criticism among interested politicians
are the leaders of the non. Brahmin movement.

The Saivite leaders of the non-Brabmin movement have run
amok on the Vedas and Agamas on the ground that they are in
Sanskrit, which, according to them, was the language of the Brah-
mins. To find a parallel to this we must go to Admiral Thozhdo-

~ vensky, who (if my memory is not treacherous) some foety years ago

destroyed a fleet of trawlers in the English Ohannel, mistaking it for
the Japanesa navy, [First of all, Sapskrit was never a spoken
language, 1t was the language of the Bhastras  throughount
India, and the spoken lanzuage corresponding to it was the Prakrit.
Secondly, even if Sanskrit had been the language of a couatry, it
would bave been spcken by all clazges of people incloding thz Pan-
chamas, The ostensible reasons given by the non-Brahmin leaders
for disowning the Vedas are that they offer worship not to God but

. to such beings as Indra, Mitra and Varuna, that they advocate

flesh-eating and animal sacrifice, and that they give ro knowlédge
which canpot be acquired by ordinary mortals, Buf, the very
fiest Mandalam of Rig Veda (I:22.164) says, ‘“He is one; but the

t The gentleman' bhad secarcely finished this sentence when he received

u sbunnipg  Tetort from the acthor of "The Elements of Baiva Bid-
dhantam,"”



wise call Him by different names such as Indra, Mitra, Varunoa,
Agni, Divya. o Swami Dayanand Saraswati gives & list
of one hundred such names, and shows that etymologically they
denote God. As regards flesh-eating and animal sscrifice, it is
only according to Sayana and men like him that they find a place
in csome of the Vedas. Swami Dayanand bas shown the
hollowness of theic interpretation and has conclusively proved that
the Vedas copdemn flesh-eating. Even according to Sayana, the
horse of the Aswamedha is not slavghtered butis let loose without
any iojurys

In the fir.t part aof the book .dealing with the fundamentals
of Saivism, the author draws special attention to certain afpecis
of it to which previons writers have not given tne importance
they deserve, One of these is the sisterly attitude of SBaivism to
all other religions. Just as in a school, all the classes are good
for those who are placed in them, so, the varipns religions are
good for those qualified for them and form the rungs of a ladder
which takes ope to the highest Truth and Bliss, In dealing with
advaitam, he puts anend to the controversy that has been raging
over it by concluding that it could be comprehended only at the
stage of realisation-Just as the relation between and X and ¥ cannot be
known if they are themselves unkoown, so the relation between
God and soul canoot be understood by us at ouor present stage as
we have no true knowledge of God and soul. In the chaptler on
sadanas, the auther shows the indispensableness of images for
worship and contemplation (except to Gnanis) and the absurdity
of a worshipper of one kind of image ridiculinog a worshipper of
another kind of imzge. .

There is only one point on which T am unable to agree with the
learped author. This is where be descends from the Shastras into tha

Bible and the Purapas, to find parallels to Saivismm in  Christi=
apity. I will mention. one of them as a sainple, He quates
Thiruvadayurar Puranam to show that, like Jesus, Manickava=

chakar invoked the help of Ged to free himself from his bodily
sufferings. It is well to remember in this connection that the
Purana is not intended for ths philosopher alone and that it
has tao be adapted for the use of
think of a Saint or God having neitber likes nor
ther pleasure nor pain. This is the « justification for
to Manickavachaker that appeal to God giyen in the
It is for the philosopber to distinguish such products
poets’ imagination from real
siewsGer), The pre-tequisite of
Marga is to regard pain and pleasure alike.*

dislikes,
azcribing

a person entering the real
It is,

s pp. 362-864 of Dravida Maba Bhashiyam—edition of 1921

mnthinkn.blu that one who had received G 1t
:’Eta:l:t;nh;ri}rnr gnd entered the Ghnana nifﬁrggea:z?:l.d i;:::- H;::
ected by bodily pain. Both Thiruvilayadal Puoranam and

Halasya Mahatmiyam say that i i
R e y that he only praised God and give no

The second part of the b is i
: ook is invaluable.
introductory chapters, the first one on P

-and other sacred bonk
andion ooks, aod the

‘ There ara two
dthe Siddbanta BShastras
: second on Siddhia i
aulmoe) Eﬁ |::::;El;. n?zhasEEr gavgs such a charming Mrme:l?ﬂ 1::?
, p reads it can resist the desira t
; -.:u tﬂﬁffr;lgfdy A::;L ::: Th; s;bsequekrl:t chapters give an exhiu?tﬁ:
! an arapakkam, and a detailed i
:giagzgzsgam along with the r:urrespm;ding sr;ruiramsI Eniagzll:]iﬁ:
i ancig]::t Tht; Parapakkam is sppplemantad by the author’s
g o the heterodoxies, which are not included
The Haiva world ough
| i ) ght to be congratulated on t
ance in their midst of thiz illuminating study of SaivlgIESi?j%%EaB;:

| ta, which is likely to be read even by followers of some sisters

religions.

Kandavanam,

: 5. BHIVAPAD
Chitrabbanu, Ani 24th, _ ASUNDARAM.

ihe average man, who cannot
nel=,

Paranam.
of the
history. {.qpﬁ'@&.li grgGu papzps
Charya
therefore,
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send our boys to English schools
before they get a good ground-
ing in Tamil. The stroggle

“The system of Hindu Philaso=

phy which is expounded in the
following pagesand its name will
be altogether new to mapy an

Lhat i rnnd Faelyy English-edncated Hindu who i3
adyancement 15 80, great . ntent to learn his religion and
and the competition so keen that philosophy from English books
the cry in this country for several and translations and from such 2
generations has been WRnplish, scraps as turn up in NEWSPIpels
more English, betier English” so and magazines”, thus begins Mal-- i

much so that our boys do nothave |
{he opportunity even to read and
write their mother-tongue fluently.
And Tamil being nota compul- i
sory subject in English

aswamipillai his introduction to

the Siva Gnana Bodham, And yet §7

it is the philosopy of the religion
o which at least every Tamil-

schools, speaking Hindu 15 more or less

and even where it is taken up as brought up and the one philoso=
an opkional subject the time allot- phy which obtains predominance
ted to it being very limited and in the Tamil Language”  Judg-

the boys, more often

than not, ing from personal obseryation and

treating the time allotted to it as what some of our friends have of-

4 sort of leisnre period, it is no tent

|d us, we regret to have 1o

wonder that Tamil scholarship has admit that these words are al nost
Jost grouna gradually and is little ‘as true today as when they were

more than a spoken language with
most of onr present day young
. yien. Man being a ecreature of
bis environment and training and
the education imparted in our
schools being one-sided and mal-
erinlistic, it is but natural that
some of our young men, especially
those whose home-training does
not put a curb to the materialistic
tendencies of the present systewn
of education, have their heads
torned and become agnostice and
- materialists and call .themselves
Saivites only in name. And when
they happen to be educated in
alien schools, the transformation
“iseven still more noticeable
Disinclination to read our Shas-
tras or to hear them read and ex-
pounded follows as a natural corol=
lary to the system of ed ucation
that now prevails in our midst,

written about half a century agos
What a shame is this? Whata
tar-brush to paint us with? Alto-
gether new? Not to know our re-
ligion? Can it be? Oh, impossiblel
—and yet how truel How many
of us do know what and what
treasures, gems of thought, are to
he found in the Devarams and |
Tiruvachakam, in Tirumaskiram
and Ticakkural, in Siva Goana
Bodham and Siva Gnana_Siddbi,
in Thayumanaver and the thoos»
and and one other poems and
writings known to exist in the
vast and hoary Tamil? How
many of us do know even the
elementary principles of Saiva
Siddhantam, the Tamilian creed,
what the, Tirpadarthas are, what
the relation between them is, why
such an entity as Pathi shoald ba
postulated, what are FPasu and

3)

Pasam, Bantham and Veedu, now cry *halt’ and retorn to on:
Sadana and Payan? » What a mother, Surely the Tamil ]ns
!argg number of us  there are who riches nnnugh to claim at lehst a
ignarantly believe that the Saiva portion of the time of her sons
Religion is nothing but a form of sweetness enough to deserve |:n'zi|::|?1I
idolatry consisting merely of tasted. ;
a mass of meaningless rituuls,
whschh has  had its day The most oft repeated objec.
an ecome out of date aad tioo to the study of Tamil is th
obsolete and should now make it is diflicult to uaderst xzt
room far I::‘tiler and eisier systems There has besen some awal-ei'l .
to practise? How many of us there in recent years and Lhe;e inng
?{re: who can explain what these young men,—a small n.]ninc:urira
r:iyas and images really mean though they are—wvho are an*ct}:
and what grand principles they ous to know something of Lh:-ir
e mmnt. to illustrate? How national heritage by learning t;ut
many !:f s do _krmv what Tivu- laoguage, oo literature P
neern is and Sri Panchadehiram, Bhastraz, But they labour undur
“l’jhyhﬂﬂdesuf should be represent~ the handicap that they have huEé
:u E:Lh stauf;:‘nng on oone foot with no  graduated foundation in
iy ptgfu;eugfsﬁﬁﬁhmm'i d:ﬂ'er; Eﬂlul;.:]l.; langnage and grammar to
! f B image o 2 able to read a st
f‘;llau[rfrbshau]d be providsd with them. [IF it is lcliliduidei:l;:;:ar::
& IE ephant head and trunk? to spend a period of ten or twelve
opleasant  questions these ars years to get a (olerably decent
to answer, But it is a fact that education in Hoglish, it is idl; T
'l.rﬂ&r}',r‘t few of us Tamilians koow expect that Tamil can ba maste:
::;;:c;ﬂ of m{he_rﬂ our langnage or ed immediatsly we upe;a book
tha% :E'.:J-t th _mi']e'id too true in that language, Not that Tamil
b ete LG know more of 15 more difficult thano English, but
ther peoples ];u]gU'iglas and reli- lh:}-fr':ll.lll lies in our ex E:ll‘.il'.l
gu::'cltus fthln of our own, We do th: impossible. No maan Pm higs
wel :‘.;h E?Ersft:; msan to say t_h.it'senz'es expects a younz man who
i nwF Iuymt!. everything has learnt Eonglish up ta the
at Em.ﬂ ! iz}r rnmhﬂ. Let us by fourth or fifth standard only to be
e LJ:: Earr:‘w atevar others able fo understand the classical
LS mac us. Buf, what we Eoglish  of Chaucer or Milton
R say I;s, let us devote or the intricacies of the binomial
P as much care and atten- theorem or logarithms, but that is
R Eur i-::'u.\fn mother-tongua exactly :ﬁ"hﬂ.t people who speak
A ul;jr-r@flgli:n. Let us not of the difficulty of Tamil expect
Sl 4.‘?'-'[}“[1[“[:0“5 who pander to find with literature in that
s uw'..lg t Ef others whll§: language, If only we would de-
il nwmm er at home iz vote to the study of our mother-
i g e have too lonz been tongue a fraction of the time we
owing the wrong path. Let us 5pend in learoing the [loreign
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language, if we would divert a
portion at least of the time we
now waste in diverse ways, to-
wards the acquisition of a fair
knowledge of the Tamil, there
would surely be no occasion to
say that 'Tamil is difficult to
understand: If our English edu-
caled young men work hard and
toil at it for at least a couple of
years and begin to appreciale it,
there would be no turning away
from it; so sweet it1s, so prand,
so beautiful, meldious to the ear
and enchanting to the mind,
The more one tasles it the more
he would celish it.

Another handicap that willing
students labour under is the cheap
sneer which we are told is some-
times fAnng at them by unbelievers.
We can voly smile and pity the
ignorance of those who wuse soch
expressions as fossilised archaic
stuff of the Tamilians, their
“lower" conception of God, &c.
We need waste no  powder and
shot with such so-called edocated
but ignorant critics. Our path
has been well set for us by our
Lord Mevkandan:

MIDEDID 8 SAE 5 SEnin Lenl ) ger
L G I T A
STiBEID B @l _Gnin ST IS0 T, S
Bewsil pemdrd Bl g Geoud g
sadp
ysmrgranw & sarma L pe,

Whoeo know themselves Lknow their
Lord,
Onr masters, they despise s nob;

Whoso know not themselves know
nought,

They wrangle, we hsed not their
ward,

Yet another complaint that is
often trotted out by sceptics
against the studv of our mother-
tongue is that it does not pay
nowadays. Ala:! has all sense of
duty vanished? has our national
standard of palriolism and mo-
rality so deteriorated, have we
really sunk so low that we would
weigh everything by the rupees
and cents it could produce? Is
there no such thing as duty? Is
there no zuch thing as love,—
love for love's own sake and
nothing else? Why do we love
our mother? Isit because it is
productive of something in gold

or silver? Surely, there is a

higher pbase of learning. It is
the lower phase of it that is con-
cerned with mercenary molives,
Enowledge or wisdom (Gnanam)
should be considered as an end
by itzelf, and the higher or real
object of all learning is to attain
Gonanam, which is described as
the feet of. Hitn who is ths At-
man of all atmans, the Sool of
gouls, the Life of lives. sppsona
ppricwlar oren Eamey mire O e, B0y e
@sngn@raflar, says Tiruvallovar,
What good is thare for men in
learning, if if pives them for
God no vearning,

The object of these arkicles ig
not so much to give any compre=
hensive idea of the eternal
Trulhs enunciated in the Saiva-
Siddhanta Philosophy and Reli-
gionas to rouse in a few at
least of oor Enpglish  educated
young men a real interest in
what is contained in the Tam.]
Bhastras and fo induce ia them g
desire to undertake their study.

(5)

Speaking from perspnal experi-
ence we may state that claswes
were often inapgurated al  wvari
ous places for the study of Siva
Gnana Biddhiyar = and other
Shastras, and it was indeéed very
disappointing to find that many
ol us did not see our way to bene-
fit curselves and our brathren by
them,No doubt we were nol able to
maintain regnlac teachers always,
but the Jittle a few of uvs couid
do we did. And it cannot be de=
nied that by associating with
one another and inter-changing
views, by every member of
a class coming out with his diffi-
culties and trying to explain his
fellow members,’ a good deal of
progress can be made. Of course,
we may not be able to understand
all the intricate points, there may
be difficulties . here and there
which we may not be able to
thoroughly grasp withont the aid
of a competent teacher, but that
is no reason why we should not
try and do whalever we can,
without  waiting with {folded
hands till we are able to procure
a competent teacher, so that when
the teacher becomes available we
may the better onderstand the
knotly points. This is the method
which the members of some of
the classes referred to had to  fol-
low, It isa source of great satis-
faction to observe thata few at
least of the members of such
classes,— very lew  they were
though,—attended the classes re-
pularly and benefitted | thereby,
'I'he object of these articles, as
stited above is to rouse in the
minds of our young 'men a long:
ing to acquaint themselves with

the grand truths contained in our
national religion. and philosophy,
while at the same time gaining a
fairly pocd koowledge of our
language; lor, these shastras are
writien in dignified style and ara
really good specimens of what g
book ought to be, viewed from a
purely literary point  of  wiew,
Thus the study of these Shastras
serves a double purpose, bringing
down two birds with one stone ag
they say, afdd Gor@len@ Em
eurgsi, says the Tamil proverh,
We learn langunge and literature
along with relipion and philose-
phy at the same time. [f ons
speaks of the literary beauties of
Siddhiyar, it is to tell even the
unbeliever what a  literary intel=
lectial treat there is io store for
him |f he makes a careful study
of that  treatise. And a carefal
study of the book for the enjoy-
ment ol itz literary  beauties will
have the additional effect of 1m-
buirg the reader’s mind with the
ideas permeating that piece  of
literutore.

Az an incentive to our English-
educited young men,—and to elder
me=n lan, tor the matter of that,—
to inaugurate classes for the stady

ol Biddhiyar and other Shastrag
and to benefit by them in large
numbers, even without the help

of teachers, it is proposed lo give
a brict resume of the teachings
therein contained, as faithfully as
possible, And, considering the bulk
of the work and _ vastnes:
the truths theréin taught, it would
be presumnptuous on our pert to
attempt even a bare outline of the
work 10 & few newspaper articles.

the wastness. of.



(6)
All that is attempted here s i
: _ an it advantageous to d
introduction or something like it, have nat g;h{m ht rl: R
and we would erave of our readers reader with : s s
to take our words in good part ¢ tuerallydlons SR

and pirdon any shorlcemings that wiliere it'seomed distinctly’ useful §

may be

naticiahle. e ey to name the authorities, the ob-
here  say

once for all that ject being not so much t

v ce  fc 0 com-
we claim no originality for our pose an essay, nice and ele ant
words or ideas. We have freely as to present in & e
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SIDDHIYAR—AN INTRODUCTION

Il. Siddhantam,—its Pre-eminence
and Catholicity

The word “Siddhantam”" means conclosion, the fnal result ar-
rived at logically, It means the proposition or theory proved as dis-
tingnished from theories refuted, which latter are known as “Purva-
pakshum™.  The Saiva Siddhanta Philosophy is so called as it esta-
blishes the Anal Truth, all other systems being Purvapakshams when
viewed side by side with it, Here by the way we may pause to con-
sider what knowledge i1s. Huxley mentions thres ways of acquiring
knowledge, to wit: observation, experiment and rasaning. We 100
mention three ways. Pratiyaksham (or perceplion) Anumanam (or
inference) and Agamam (or revelation), Under Pratiyaksham we
include observation and experiment, Anumanum is reasoning, and
we add a third method of proof called Agamam or Sratic. We may
see far ourselves directly that a certain thing is such and saoch, cr
we may reason out is existence from facls already konown and con-
clude that it must be such and such, or again we may not have acge
cess to eitber of these processes but may accept that it is such and
such on the authority of Sruti or, for the matter of that, =onie reli-
able sotirce. Now we have it on the authority of the BSruti that
uSiddhantam itself s Siddhantam, all else is Purvapaksham®,
Direct perception by itself does not take us far enough. From the
known we have to find out the unknown, This is called Apumanam,
the method of reasoning or logic, and here it is that all the different
schools of philosophy find themselves at loggerh=ads with one apo-
ther. What do we find in the world? We see a lot of things, a lot
of phenomena,—coming and  staying, staying and pgoing, ever
changing from moment to moment,—happiness and misery, wealth
and poverty, virtue and vice, love and hatred, &c, &c.  But we fisd
nothing definite as to what these are, whence they come, whither
they go cr why they are. If we leave Sruti aside, we find that we
are unable to answer these and similar questions withont resorting
to what is called Anumapnam or Teasoning,

let us take the case of the ordinary scientist, Take
Heat for instance. What do we find? Heat 15 found to possess
gertain characteristics, and a large nomber of phenomena arae
observed in connection with it. All these have to be explained.
How? Sowe gifted genius comes out with ap ings nious throry,—

Now
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the theory oi Emission, Well, grant the theory, and we have an
explanation of th:e multitudinens (and some apparently ccnflicting)
phenomena. This was the theory which obtained in Europe in the
171h and 181h centories, and Sir Isaac. Newton the greatest English
philosopher who discovered and explained the law of gravitation to
the modern world (—lhough it may here be nated parenthetically
that Vedic researches have clearly shewn that this law was known
to the Hindus thonsands of years ago—) was one of the staunchest
supporters of this theory.  But there were many phenomena which
this theory was not able to explain, and the list of them was gradual-
ly accumuliting. What was to be done? No belter theory was
possit e, and the theory of emission had to be clung to io spite of its
drawbacks for waot of a better theory, At last, a new genins wasg
born and he promugated what is known as the theory af Undulation
or Wave theory. This new theory was better able to explain the
phenomera of Hent and eventually supplanted the older theory.
The Wave theory bas itself got its own drawbacks, but as the best in
hand and being sufficient for a|l practical purposes, it holds the day
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Similarly it is with the icience of Metaphys;
speakirg aparct from the Sruti). The innume:abfep ;ﬁéisunizrsa rr:thTi
we see around us, the passions, the Joys, the sorrows, &c, the whence
and whither and what and why of them,—:t is in explaining these
that the different schonls of philasophy are engaged. It is because
ol comparatively the best explanation it gives to these and similar
queies and to the aim and object of creation, that the philosophy of
the Saiva Religion is called Siddhantam (or theory proved) in con-
tradi tinction to other systems of philosophy which are all Purva-
pakshan & (or theories refuted) when compared to it. -

And it is |E}e peculiar pride of the Tamilian that he is pever
exclusive, He is ever all-inclusive, He takes quile 8 comimonsense
view of thiogs. He knows and readily grants that there :re VE}}"
varyiog grades and conditions of existence. He knows perfectly
well that all men are ndt of the same spiritual development, The
SMe coat cannot fit both Raman and Velan, Bathan and Kottan.
Each muit be secved according to his growth and dimensions, Asin

i, : ) 5 :
.Siedfhf:;r:?rl S0 in the mental and spiritual planes. We read ia
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Religions  and  religious  hooks there' are many which
contradict one anothers If it is azked which 15 the one
religion and what its sacred book, listen: that is the uni-
versal religion which without taking sides reconciles their
differences and embraces them all in its broad felds and its
books are the books without peers, As all the religious lore
of all rcligions finds a place in-the Vedas and Agamas,
these are the (incomparable) Books and they fhnod refuge

under Harn's Feet,

In ancther wverse, Arulnandi D.var describes the different reli-
gions of the world as constituting different sleps in the ladder of
epiritual * progrees. thus emphasising the usefolaess of every religion
and philosophy in its own place,

The Tamilian is cver ready to take up and assimilate whatever
is pood and valuable, no matier from what source it is derived,
He is never tied down by absard reverence to whatever is old,
regardless of truth. He is ewver ready to own the trath even if
it shonld be found to clash with longrcherished ideas. Very ortho-
dox and conservative indeed he is, but he will newer sacrifice
gcien‘ific trauth and honest conviction to absurd prejudice. It s
true that he loves his country and his peaple, his language and
his religion, bot at the same time he will not be hlind 1o whatever
is good in the characber of other nations and other religions.
ayeraier greler el @ gaf@orafod, walarw o pdsaparsa (Shun not
the truth even if it should be found o analien book), edEwssSsqr
sraimens Hl sl Gerdalgnw, FfewsGo wwsg widun, solurso Lo i g
Gus esFup  ([n whatever way different relipionists may describe
God:realisation: it is all acceptable to us provided it tends to
destray  "I-roaking"). Gardmeuans orgmb eevaiyin S GrsT [ ore
Garmdu gre dayd seaye §sies  (Everything old is not neces-
sarily good, neither is everything new npeceszarily bad) i

The fountain soorce of Saiva Siddhantam is the Sivagamam.
The Vedas and Agamas, the Tamilian holds, are identical in mean-
ing, though different in form, "I perceive no difference between the
Veda and the Sivagama, The Veda itself iz the Sivagama' says
Srilkanta, the earliest known commentator of the Vedanta-Suatras,
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says Titumoolar, Both the Veda and the Agama are true Revelation,
the one being a general freatise and the other a special one. Both
are the word of God. If the ordinary studeot sees some difference
between them, the wise see no such difference,
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says Arulnandi Devar. Both are the word of the Nirmala B ine
the Veda beiug a treatise in geneal terms and the Agama in moare
precise form. That is to say, the former is capable of interpretation
in diverse ways which the latter i3 not. And well does Siva Goana
Muniver, the famous author of the Dravida-Maba-Bhashyam, com-
pare them to the Subram and the Bhashyamn, the text and the gcom-
mentary, respectively, Gasi o2 psa ure Qe pisws, says another
author. The Veda is like the cow and the Agama like its milk.
Pasrizg Qpaliars seallsgisgnw zays Umapathiyar, Saiva Siddhan-
tam, the cream of the Vedantam. It is becanse the Veda is capabie
of interpretation in different ways that we f(nd so many diferent
schools and sects in India, each with its own interpretation of the
Vedas and Vedantas, {—ani these scheols have their owan legitimate
purpose to serve, Each in its own place, as was remarked before,—)
while the Saiva lizligion, possessing as it doss this authoritative
comminlary, known as the Sivagama, is qgoite content to look an

unconcernedly on these wauld-he wur]d—r::l;g,mmsts and framers of ]

Universal Faiths, Says KumaraKuru Parar:
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Ob! Lord, out of the abundance of Thy Grace, witha view
to tbe salvation of the multitludnows souls, Thou didst in the
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middle of the vast feld of Kadilai (Suddha Mava) plant tha
5al of Arnol (Grace), irrigate it with the water of Karonai
{Divine Pity) and rear the tr=e of the Veda. The produsts of
this tr & are manv'and varied and are useful in diverse ways,
Many people take delight in ils leaves; others relizsh the tender
chools; others still there are who prefer to have, some the bud,
sotie the flowers, some the tepder woripe fruit and some the
more mature but yet unripe froite  Whil: these products are
thus nseful each in ils own way, there is stiil another product,
the best and noblest,” the real fruit at the top af th: tree, '
well matured and fully ripe, known as Vedantam; and of this
delicious fruit, the essence extracted is the honeyed mrcnr of
Saiva Siddhantam, of which a few have drnok.........

The Saiva Siddbanta®Philosophy, becanse of its acceplance
of bath the Vedas and the Agamas as au'horitative, is also variously
styled as Vedan'a philosophy, Vedanta - Siddhanta philosophy,
Vaidika-Saiva philosophy, &c. Of coorse by the term ‘Vedanti!
as berein used s to be understood not the WVedanta of Sankara
and Sayans but the Vedanta of the Upanishads,—o3f the ariginal
texts ia thelr pristine purity as ootwisted and wootertured by
intermeddlers with ther own preconceived peb theories,—of the
Vedantas in the light of whose direct import the earlicst extant
commeniary on the Brahma-5o ras of Vyasa was wrilten by Sri
Kantas. OFf the teachings of these Sulras themselves and of Sankara’s
commentary thereoo, it weuld be interesting to note what an
cutside critic has to say. Prolessor George Thibaut, the famous
Criental scholar, the colleague who ultimately converted Professor
Max Muller o his wview, savs in his introdoction to the
translation of the Buotras: "I  must give it ss my opinion
that they (L e, the Sutras) do not set forth the ' distinction of a
higher and lower knowledge of Brahman, that they do not acknow-
ledge the distinction of Brahman and Iswara in Sankara’s sense,
that they do not hold the doctrine of the unreality of the world, that
they do not (with Sankara) proclaim the absolute identity of the in-
dividual and the highict 5 11", Tn another place he sayg; “The 8th
Brahmana (the whole ot 5th Adhyaya indeed of the Brihadaraniyaka)
for inslance is sald 1o convey the doctrine of the highest non-related
Bralinian, while the Brahmanas had trealed only of Iswara in his
various aspects; DBut as a matler of fact Brabmana 8, after haviog
in section 8 represented Brahman 45 destitute of all qualities, pro=
cieds in the next section to describe that wery same Brahman as the
ruler of the warld, By the command of that Twpernshable, sunp and
moon stand apart, &c', a clear indication that the =suhor of the
Upanishad does not distinguish & higher and lower Brabmano in
Hankara's sense'
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As remarked above, Sri Kanta has written a commentary on the
Vedanta Sutras in the light of the direct import of the original
Upanishads and of the Saiva Agamas, and a translation of the coms
mentiry in the English langnage has been brought out recently by
A. Mahadeva Sastri of Mysore (the translator of the Baagavat Gita
and of some of the Upanishads with Sankara's commentaries) A
Tamil rendering by Sri Kasivasi Senthinatha Aiyer is also now avai-
lable in print, This commentary, onlike thaze of Sankara, Rama-
noja and Madhwa, is oot a long one; and a commentary on this
commentary was afterwards written by the famous Appaiya Dikshi-
tar who livad about 300 years ago, Of the many Bhaghiyams on the
NVedanta Sutras now extant, that of SriKanta is consideced to be tha
earliest. Sriliapta (or TiruNilakanta Sivacbariyar, as he is better

known to the Tamil student) is said to have b=en a friend and con- |

temparary of Govinda Yogi, the guru of# Sankarachariyar; so that,
it appears that Sankara wasa  junior contemporary of SriKanta.
Sankara, as i5s well known, was a philosopher and dialectician of no,
mean order. His was a masterly mind, consummate abilities he
possessed, and his controversial powers were insurpassable, He has
wrilten a laree number of commentaries, on many of the more im-
portant Upanisbads, on the Vedanta Suotras and on the
Brapavat Gita.' A  great part  of bis lifle (—he was

sti'l young when he departed this world—) was spent in the preach- |
ing of rel gion and in puttiog down the malpractices that prevailed |

in India in histime. He is said to-bave toured the country from
Morth't5 South and East to Weslt, preaching and teaching, ever de-
bating and ever vanqui hing, In fact his tours seem to have been
nothing short of triumph il processions.
seems Lo have been a recluse leadiog a Jife of sanctity and devotion
and imbuing the minds of such disciples as were drawn to him by
his sanctity and holy living with such thooghts as he d-emed fit.
Now, a story is told that these two great men once met each other,
Sapkara, in one of his tours, appears to have come near the Ashrama

of Brikanta and, hearing of the greainess and holy living of the old |
composed a commentary
on the Vedanta Sutras), to have gone in to challenge and overthrow

man (and perhaps of the fact that he had

him face to face, But, alaslit was not to be. The jouthful en-
thusiast is said to have ultimately found oot the inferiority of his
theories and, being ripe to receive the Truth, he is said to have fall-
en down at the feet of the veteran sage and to have besought him to
initiate bim in the path of true Gnanam,
lion, Sri Sankara is said to have compes:d the Sountariya Iuihari
and other devotional works, This 15 how the ‘Nilakanta Vijayam'
is s1id to describe their,meeting, Oa the contrary, the *Sunkara
Vijayam" which describes the life aud explaits of Sankara is sdid to
bold that it was Banka.a who came out victorious in the philosophis

trikanta on the other hand °

Under Srilianta's inspira-
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cal contest. Presumably the followers of either, or perhaps both
philosophers who wrote the respective works in praise of theie
masters have magnified something, more or less,  Be that as it may,
it is certain that the two philozophers were contemporaries, that they
met each other and that in his later days Sri Sankara became a
great Bhalktan and composed the devotional works above alluded to.
In one of these works he refers in most adoriop terms to the great
Tirw Gnana Sampanther and speaks of him. as ‘the Tamil child®
(Dravida Sisu). In Sivananda Lahiri he refers ta [Kan-
napper, the Veddah Saint, * aod :ays; 'Foot-wear used in
paths becomes a bunch of holy grass to the person of
Fasupathi, (—note the use of the term “Pisu-Pathi”—) wazhing by
spitting a mouthful of water a holy bath, the remnpants of half-eaten
flesh a fresh oblation, and a woodman the greatest™of Bhaltas,
What is there impassible for Bhakti?” And' in Siva Poosankam he
refers reverently to the noworldly deeds of the saints Iyatpakayar,
Sirntthondar and Sandeesar and says: *'Ohl Lord of the mountain,
Thou didst shew Thy Holy Presence before those who wronged a
wife, a son and & father, respectiveiy, | am incapable of harming any-
body., I do oot know how Thou wouldst do any favour to me,”
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The Tri-Padarthas & *Satkariva Vadam’

Oune important characteristic of Siddhantam consists in its clear

enunciation of, and staunch adherence to, what is called #spssfiw

sirgw (SatKariyaVadam). Nothing that exists can ever be destroyed
neither can anything new ever be created. (Sat=existence, KKari=
yam=product, Vadam =doctrine), Gn
Siva Ginana Botham. This is the very same principle that is known
to the modern scientist as the principle of ‘the conservation of
matter’. When a thing is said to be newly produced all that is
actually done is simply to take up some subs'ance that is already
in existence and shape it into a new form, WWhen the world (Pra-
pancham) is said to be destroyed at the time of Pralayam (deluge),
what really takes place is not its annibilation or reduction to no-
thing, but merely its resolution into its component elements and dis-
solution into its ultimate cause, And again, the world is ssid to be
created when all thess diverse forms are reproduced from this same
primurdial something into which they were dissolved at the time of
the last Pralayam. This something it is that is koown under the
name of ‘Maya’, and this Maya the Siddbanti holds is something
which really exists and is not a non-entity. Just as the terms ‘Ved.
antam’ whjch we have already discussed and ‘Adwaitham’ which
we shall discuss sh rtly, so this term ‘Maya’ it should carefully be
understood carries quite a different meaning to the ‘Maya® of other
schools, . Between this ‘Maya’ and the ‘Maya’ of Sankata for ins-
tance there is as much difference as exists between a man or a log of

wood and a ghoct or an apparition. Umapathiyar gives the follow-'|

ing short definition of Maya in his Sivaprakasam:
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Maya becomes manifested as the four-fold Prapancham of |
bodies, organs, worlds and ohjects of enjoyment, which differ
very much one from another and is one, eternal and farmless; it
epgrosses the soul in abjects till Karma becomes ‘exhausted’, it is

raals Cgrps, so we read in
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insentient, immovable and pervading all its evolutes; it is the
resting place of souls at the time of involution and is a Malam
giving the soul wropg notions. ﬁliid it acts with the help of the
Bakti of the Liord. -

This principle of Satkariva Vadam naturally Jeads us to ‘the
theory of Karma®. There can be no effect without & cause, and every
catse must-have an effect, One person s found to be bappy and
another 15 miszrable. - Why should this be s0? It must be due to
theidifference in their previous “Karma' or actions: The happy man
must have done ‘Punnyam' or good deeda before, either in this or in
a previous birth, while the sonbhappy creature must have done ‘Pabam’
or bad deeds, This leads to its corpllary that if a2 man accumu-
lates good Karma now in this birth he will enjoy hereafter the froits
thereod, while he who does evil will have to suffer for it, As thou
sowest, so shalt thou reap. The following is a short definition of
Iarma:
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Karma is the cause (hetu) of tebirths and appears as enjoyments
of various kinds; it is beginningless like losd water as in the
process of earing vp of the fruits of one Karma (Priraptham)
enother 15 produced (Alkamivaimn): it is of diverse kinds and ac-
companies the soul 1n ‘Sookshma' (subtle form at the time of
creation; it is produced by thoughts and words 48 well as by
deeds and is divided into ‘Popn yam' and 'Pabam!, In the
cnrporeal stage it rests in the ‘titwa’ called, ‘Buddhi’ and at
the time of dissolution it rests in Maya., This 15 bhow Earma
Malam 15 described.

But, what is Karma? Does it not consist of actions'and their
resulls?  And as soch is nop'Karmy inszntiznt, what caaonot do
anything by itzelf without b2ing acted npo by some force other than
itsell? And again, what is the world (with its fonumerable farms of
matter) and that which is said to be its ullimate ‘cause, Miya? Are
not these equally tnsentient? And il so, bow cin Maya give rise to the
world  without | being acted opon by soms intelligent
force %—Well. This force, the Being that soppiies the requoisits
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force or energy, whose handiwork all this Universe is, is God
(Pati). God itis that evolves all this manifested universe of matter
and force out of Maya, and God it is that resolves everything again

into Maya, God it is that ibduces our good and had Earma,

and God it is that makes our good and bad Karma yield the fruits
thereof.. - Umapathiyar describes Pati as follows;
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Fatilis the Sopreme (above Pasu and Pasam); it cannot definite-
Iy be said to be endowed with a particular form, nor can we
say it is formiless; it has no atteibutes and no marks, it is pure,
one and eternal, Seul of souls, unruffled, indivizsible; it iz Bliss
Itsell, unattainable except through Gnanam,. the fnal goal,
Smallest of the small, Greatest of the great. This, the wise say
15 Sivam ;

Here a new auestion may crop up. TF it is God that acts upon
these insentient substances and brings about all thess changes, will
not He Himsell be liable (0 change? The answer is simple. He re-
mains unruffled, In the presence of Him (or His Kriya-Sakti in
more philosoplic langnage), all these changes take place, just as the
the lotus opens and closes in the presence of the Sun. If not for the
Sun the lotus will not open, yet the Sun undergoes no change by the
opening of the lotus, asaard Gurasars sar Geraw Geisess s
to, thus we read in the Siva Gnaoa Botham, and Umapathiyar fol-
lows snit and expands it as follows: wsaears  agaivs o srrasar
]:ﬂ,m'arrsir alrafe, @f s Gral e Ei goarfl safesn GO HETETET (e
RITE GOl GeFm el gom ol @ io,
in His presence, sl @lils me 5 Candan,

It may be granted that Maya and Karmam are insentient {jadam)
and cannot produce any effect by themselves. Buat stil], it may
be azked, could not we choose our own Karmam and eat the fruits
thereol? Ahd why not we manipulate with Maya and produce cur own
bodies and interpal and external organs and all this outside world
and objects of enjoyment >—Very good, There can be no harm if

we could do it. But the fact of it is, we have not the necessary

power, It would be something like a patient suffering with a dire
malady and lying in a ztate of coma or half-conscious condition

All these changes take place

a7y

attempting to prescribe and compound his own medicine and cure
his disease without the help of anybody else. It is the physician
that ministers to his wants and cures the helpless patient of his disease.
And similarly is it in the case of the Divine Physician, It is God
that moulds our bodies and organs and worlds and objects of enjoy-
ment out of Maya, and it is owing to Him (and the help of His Arul)
that we are able to do whatever we do and eat the fruits of past
Karmam. And all this He does, not for any benefit of Himself but it
all proceeds out of the abundance of His Arul (Grace) for no other end
than that of making us whole and Mnding us in the peaceful haven
known as Moksham or Veedu (liberation).

The curious may ask, why! why all this misery? Why subject
us to all these sufferings? Can the infliction of pain and misery bs
said to constitute Arul? Is it not on the other hand the very opposite
of Arul?—No, it is not. Let us take some ordinary examples - (of the
world). What does the doctor do, for instance? He cures some dise
eases with medicines that are very sweet to take, others he cures with
medicines so bitter that we sometimes even prefer the disease to the
remedy, while there are still other diseases such as ulcers and boils
which have to be operated on with knives and other instruments. The
king punishes the thief and the robber, and the father beats the way-
ward child. All these are done not with any evil motive, the intention
in every case being to better the patient and reform the miscreant. In
the Siva Gnana Siddhi we read :
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Some diseases in the world the doctor cures by cutting and the
performance of successful operations, Other diseases he cures by
giving medicines sweetened with milk and sugar. Even so does
the Divine Physician cure us of our Karmas by helping us to enjoy
pleasure and pain.
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By the exercise of his royal prerogative the earthly King
punishes and imprisons law-breakers while the law-abiding he

rewards with lands and riches and even clothes them with legal
authority. Similar are the actions of the Heavenly King.

Parents chastise recalcitrant children and even tie them up. Just
as all this is the outcome of love even so is the Lord's anger
(and punishment of evil-doers). :

Umapathiyar very beautifully and at the same time succinctly

explains what the real purpcse of Creation is what the Pancha-
Kritiyas really are and how all this is the outcome of pure unadulterated
Arul and Arul alone and nothing else:
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These (five-fold acts) the wise say are God's play, intended for the
salvation of souls. Dissolution is for giving them rest, creation
15 for mellowing Anava Malam, preservation is for making
them eat the fruits of their Karma, immersion or Tirotayi
(literally, concealment) is for giving them a taste or enjoyment
when eating such fruits and salvation is Arul (or Grace) Itself.
Though thus distinguished they (the Pancha Kritiyas) are all Arual
(Grace) only and nothing else, '

- Now, what is all the misery and suffering we see in the world
due to? We see it as a matter of fact that we are subject to a great
many privations and hardships, The misery of birth, the misery of
youth, the misery of middle life, the misery of old age, the
misery of death and the misery of the life beyond,—what are
all these due to? We see that we are constantly whirling, round
and round as it were, in the ocean of Samsara, Why should this
be so?* Is not: purity, is not Chaitaniyam, Gnanam pure and
unalloyed, is not Anandam (supreme happiness) the essential charac-
teristic of the Atman? And, why should this perfect and pure being
be subject to all this pain and misery?—Well. We sce all these
effects and, as explained above, there can be no effect without a
cause, So that, there must be some cause, some defect, some imper-
fection, some pollution, some veil, some impurity or some such thing,

which stands at the root of all this trouble

(19)

This something it is
that is known to the Siddhanti under the name of *Anava malam.'
This Anavam is not a mere illusion but a real fact, really existing,
and is taken as such by the Siddhanti. Conjunction with this Anavam,
i. &« being under its power or influence, is called ‘Bandham’ or
bondage and getting free from it is “Veedu' or liberation. All our

.efforts and all our struggles, all evolution in fact are directed to-

wards this one ends namely, the breaking off of these shackles, these
bonds of anavam.

The Siddhanti is a great optimist, a believer in. the law of uni-
versal progression. He firmly believes that there is such a thing as
Moksham or Veedu, complete liberation from the trammels of the
ocean of Samsara, And, he koows perfectly well that once you at-
tain this state of complete liberation known as Veedu or Moksham
or Mukti or Heaven or Nirvanam or Perfection or Brahmanhood or
Sutta Chaitaniyam or perfect Gnanam or Sopreme Bliss or Samathi
or whatever else: you may call it,—once you attain this state, there
i5 no return, no coming back to the woes of Samsara. For, what
cause is there so to lead you back? Therefore it is that the Sruties
cry out with one accord: 'Peace for eve' (That from which there
is no return’ 'Fars alwls groursses = oo’ (Will reach  the
endless Faet of Hara and never return)

Here one may ask, when did Apava Malam bind the soul? The
answer 18 nof far to seek, Anavam did not at a particular point of
time or place take hold of and tackle the soul within its broad folds.
Indeed, no time can be imagined, however remote, when such bon-
dage took place, for, were it possible to think of such a time, it would
naturally follow that before that the soul was free, and there is no
reason why the free being should have got into thraldom. Besides,
if this latter contingency (of the free being ever becoming fettered)
were possible, it would be equally possible for the liberated soul (that
which has attained Moksham) to be re-entangled in the snares of
Anavam, and there could be no soch thing as Moksham worth speak-
ing of and spoken of above as ‘that from which there is no return.
Umapathiyar puts this view most beautifully in the couplet:
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If impurity has a beginning, what is it due to? Besides it
would surreptitiously crezp in even in Mukti-

Therefore it is that the Siddhanti denies the original {reedom of
‘Pasu’ (soul) and says that the soul did not get bound with *Pasam,
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at any particular point of time, In other words, the Mala-bandha
of Pasu is Apadi (without beginning)
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Anavam is one and eternal, but possessed of innumerable
‘powers’ (sakties) which move away at their proper time, and
so confoundingly dark that even darkness may be called light:
in comparison with it. It is the chief or root Malam which
completely shrouds the intelligence of Pasu, even as rust
tarnishes the brightness of copper......
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Souls are innumerable, eternal and subject to Anava-malam.
They put on bodies of diverse kinds differentiated by the term
he, she and it, through the Lord's Grace in accordance with
their Karma, do good and evil deeds in eating tha fruits of
previous Karma and are subject to birth and death- And when .
by these processes the Apavam holding them in bondage be-
comes ‘ripened’, they get rid of it through  Divine Grace, |
Grace which stood concealed within them all the time, and
attain the Feet of the Lord- So say the great who know.

Such in brief are the definitions of Anavam and Pasu given in
Sivaprakasam,

In this connection, we cannot resist the temptation to indulge
in rather a long quotation from Nallaswamipillai's notes on the 2nd
Sutram of Siva Gnana Botham. The subject is so important that we
feel reluctant to leave it at this stage-

“That man is ignorant in knowledge (Fonde) and is imprudent
in his actions (BoQsrds) is a fact and is taken as a fact by the.
Siddbanti and is not cenverted into a myth or Athyasam by a process.
of verbal jugglery, The explanation offered by the Idealists is no.

1)

explanation at all, as after all the explanations offered, the final fact
to be accounted for still remains unexplained, namely, ignorince or
Agnanam or Aviddhai, the cause of all evil, of all pain. We can
explain a joint effect by assigning the laws of the separate causes,
or we may expla n an antecedent and consequent by di:cavering the
intermediate links, or the explanation may consist in reducing =eve-
ral laws into one more general Law. None of these modes are adop~
ted by the latter school but the explanation attempted falls clearly
within ona or other modes of fallacious or illusory explinations; and,
as Dr. Bain points out, the greatest fallacy of all is the supposition
that something is to be desired beyond the most generalized con-
Junction or sequences of phenomena......\When we arrive at a fin-l
fact, it is absurd to attempt a further exnlanation. What [ have
therefore treated of as an assumption (that man in his original state
Is ignorant or imperfect or is enshronded by Agnanam ar Anavam)
13 no assumption ava!l, but a fnal fact of our nature, Our nature
as it is, is imperfect or, adopting the language of the text, is enp-
shrouded in impurity, Malam, Anava Malam, Law of universal
Piogression or Progress is another law of nature; and Evclution is
readily provided; and for bringing about this evolution or births we
require an Chuniscient, Perfect, Nirmala Being, In the whole
chain of argument, this last is the only thing  assumed or inferred.
But see the argument on the other side. There is one Brahm, Is-
wara is generated from the Brahm. Mulaprakiriti is produced
between them- Light or energy proceeds from Iswara and a pacti-
cle of this Light becomes evaolved iato a man, or an B33, OF 4 worm,
All these are assumptions pure and simple, mere hypotheses it is ad-
mitted. Dees this hypothesis stand to reason? Does it furnich us
with any satisfactory reasoos for all this evolution from Brahm to
man or brute. Mr. Sabba Row after stating that the First Cause
which is omnipresent and Eiernal is subject to periods of activity
(Srishti) and passivity (Sambaram) ob.erves: ‘But even the real
¥eason lor this sctivity and passivity is pointelligible to oor minds’.
Or as a learned Bwami more explicitly and honestly put it: ‘Why
should the Free, Perfect and Pure Being be thus undep
the thraldom of matter? How can the Pecfect Soul
be deluded inta the belief that he is imperfect? How
cin the Perfect become the quasi-perfect? How can the Pure, the
Absolute, change even a microscopically small part of its nature ?
The answer is: I do not konow.'

“You assume that evil or impurity is produced out of good
on purity and then parade your honesty and admit that you don’t
know why it isso Don’t you think that the fallacy lieg more in
your assumption than in any difficulty ? Why should you assume
that evil is produced out of good ? The thing is impossible, You

5 .



(22)

must take thingsas they are, You find good and evil together.
Man is impure and weak. It is just possible there is a Being who
is pure and strong enough to lift him from the Eottomless pit, and
here is the real reason, weldes eesro, asthe Text says. God is
active or passive as it is necessary for man to be set on the wheel
of evolution or to rest, Neither will 1t dp to ascume that God
created man at a particular moment and that he committed sin,
and sin came into the world after the creation of man and the
world. Man committed sin, becauss he had not the understanding
to see that his good lay in obeying God': words and he had not the
free knowleage or intelligeu:e to- foresee all the evil he was to bring
upan the earth by his disobedient act, That is to say, he, as created,
was an imperfect being. Laws are made as man is weak and
erring, And we cannot impute to God the defects of a bad
mechanic, want of knowledge and skill. Man’s reason does nof accept
the other explanation (no explanation at all—merely & confession
of ignorance) that God's 'ways are mysterions. Why say at all
that God made such a bad job?......In what senze God is the creator

is clearly explained in this book and is consistent with modirn |

science. We cannot therefore say that man has an ‘Adi’ (begin-
pningl. We simply deny that and say he is “Anadi” (asr#), with-
out bepinnoing, eternal, or, more simply. that he exists. His existence
is taken as a fact and admitting of no ather explanation. So his
imperfection ‘Anava Malam' and other *Mala Bandhams' in union
with him are also “Anadi’,without beginning,and the illustrations give
some very apt analoge showing such mutuoal relationship and union.”

Thuos then we see that we exist, subject to Samsara, and some
free Being helps us to get rid of this Ssmsara. We are the souls
{Pasu), Samsara is Pasam (Anavam, Miuiya and Karmam), and the
free Being is God (Pati}. These (Pati, Pasu and Pasam, are the
three Padarthas or entities postulated in Saiva Siddhantam.
These are not in any’ way peculiar to toe Siddhanti, They are
recognised all the world over in some  form or other, whether as
Brabman, Jiva and Jagat, or as God, mind and body, or under some
other names:
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The object of the Vedas, the Agamas and all other bocks is to
explain Pati, Pasu and Pasam.
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The teaching of all Bruties and religions is Param, Jivam and
Bandham, They are called by various names,

Paty, for instance, is known as Bruhman, lawara, God, Vishoug,
Devi, Jahovah, Allah, &c. Bome describe Him as ‘Ruopi' (haviog a
form), others say He is ‘Arupi’ (formless), others again consider Him
as ‘Ruparupi’ (both endowed with form and formless) and still others
there are who say that He has neither forms nor is He [ormless.
Mozt of them a=cribe to Him the great qualities of omniscience, om-
nipolence, omnipresence, &c, though some ascribe to Him actions
which mar His Avgust Persouality and paint Him as capricious,
wanting in foresipht, wesk or mischievous, Similarly Faso is
known as Atina,Jiva, soul, mind, &c, and is described varicusly as
pure, sinlul, intelligent, ignorant, &c; while Pasam  has the appella-
tions Jagat, Jadam, matter, Avidya, igoorance and illusion. Some
no doubt deny the existence or eternity of one or ather and even all
of these, but in so doing they unwittirgly commit themselves to
the enunciation of their existence. Some woutld deny God,
bat in  so doing they raise themselves (Pasu}) 1o His high
pedestal;, while those wha deny soul lower down the Supreme Brab-
wan from His Sublimity and those who deny Pasam deny the world
and have to engage in all sor’s of verbal ju.glery to explarn  their
position,

As stated above, the Tri-Padarthas (Pati, Pasu and Pasam) are
recopnised by all religionists in some form or other, but it is ths
Siddhanti that goes deeply into the subject and examines it minote-
ly. And herein lies all the difference. Here may be cited a stanza
in which the Tamil poet most ingeniously proves the existence of
thess three Padarthas from the word ‘Veedu’ or liberation:
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The word ‘Veedu' or liberation jmplies the existence of some.
thing (Pasu) to be liberated from something else (Pasam) by
which it was bound up, and this Dandham being Achit or
insentient will not get off of itself, and the person bound being
under hondage is powerless to get away from if; o that, there
must be somebody (FPati) who islree and who is powerful
enough to loosen the *knot’, Thus the very word ‘Veedu' implies
the existence of the three entities, Pati, Pasu and Pasam.......
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‘Adwaitham’ and God's Omnipresence
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The Saiva Siddhanta Philosophy is often spoken of as th
*Adwaitha’ Philnsophy and the Master who gave the Siva-Gnan
Botham to the Tamil world, as Adwaitha-Meikandan, he wha sa
the trulh of A waitham (or non-duoality). It is also referred t
as Sutta-Adwaitham (or pure Adwaitham) to distineuish it fro
other schools which also cluim to teach Adwaithim, Thisisa ver
important term to understand and a kpowledge of the systemn |
impossible without a clear grasp of the true import of this term.,
It denotes the particular relationship which exists between God an
soul, This relationship is such that while there isa difference in
substance, there isat the same time perceived a sort of complet:
identity. It is a sort of inseparateness and various are the analpgies
by which it is sought to explain it. 1ln Siva Gnana Siddhi we read:
Risgwgfer afl vreld Qs LLiBH Graw o ado s T e ol
CGuaa smph aoar Feopas., (As fire in wood, as ghee in mulk,
as juice in froit and as cil in gingelly, God is immanent in every
thing.) In Devaram we have: SpRp Sdaw urelp uBGenEors
wempy femeras, (He stands concealed like fire in fuel and ghee 1
milik i 1t may be likened to the relation that ex sis between mind
and body, or life and body, or mind and the sense of sight, or th
light of the sun and the light of the eye or the Hawer and
fragrance or the vowel ‘a’ and the consopants, wess @ers, Gasof
wg, esilan, F gGmiy, usedely, e geflon, wesindi, i Ay,
weRduefng, vadalardmd urald, &g rad, eanrd &y gafie o ida o
s#s052, says Siva Goava Muniver. Adwaitham is inseparabilily
similar to thz relationship between music and tune, sun aod moon,
giogelly and oil, fire and iron, water and salt, air and space, life
and body, water and shadow, sun aod crystal, sunlight and lamp=
light, water and milk, sanlight and eyesight, feeling and konow-
ledge. Butit is not a relation similar to that between grld and
jewels made out of it, these latter being identical with ‘gold in sub=
slance though different in outward appearance; nor is it something
similar to the relation batween light and darkness which are muli-
ally exclusive of each other. Pechaps, the particular  relationship
herein intended can be better imagined than described. God is all
but all is not God. He is therefore all and not all (Towrmin  gaaway
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. He is immanent in everything. He _ﬁnaka every ugt

::::} through, but still. He is above everythiog. ea@sanors Caapi
w guend, says Siva Goana Siadhi,

Adwaitham, the Biddhanti holds, is not Ek_n.mm{ﬂ:l;leg:-
monism- We read in SivaGnana BD'EIJE}IID: -Il!.dﬁﬂi'ﬁ G:‘uuwm :ﬁéﬂ a
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The word Adwaitham cannot mean Ekam or oneness as, \'-'Lrhmur,,hat
seconds no one can think of himself as one, and as the very 1 r:u[g_
implies two things. The word simply deni:s the separate Ems un:i{;
and _eparability of the two, In thissense it 1s gaid that the sou :
exist a5 one with the Lord. The prefix 'a’ has mora than 1nm: m::ugl
iog. In such words as Appirakasam {mutﬁ‘:umu} or Amalam tl,ha i
it has the @ emw or @&k (negative) meaniog and denoit]?s J;}a
sence of Pirakasam and Malawm. In suc_h words ag Aneet ;m{q or
Adharmam (siefwe, it is used in what is l:all_el:l the wars {aritm:hj.:
mous) sensa and means the opposite of Neethi and Dlharm;.m. _ ;J
word Appiramanam (#udrreesda) it does not negative t G&EJLIS'- er}lse
of the Pilramanan, nor dces_it mean Iishatfwan ar VYEIE.rFI, iy 1.; a
are non-brahmans, but means a man -Eievmd of the attributes of a
brahmin$hough he is a brahmin by birth,

Ekanmavadam or Kevala-adwaitham as it is called to t?istm[-
suish it from other schools of Adwaitham takes the _ﬁrﬁt meaning -:f
,;;drm or suraus or @& (negative) sense and F]emes the E+x1_5:_.edm}u
of Pasu and Pasam and says there isonly one entity Brabm. .Vm: t_a. -
waitham (Ramanuja's school) also adopts the negative mterprera 1!::]::
but adds that, while God is all-pervasive, soul and Pasam ) :a.he i :
¢luded in God or in other words they form part and p;;ce ere:\ :
Madhwa's school (Dwaitham) has recourse fo the wmasia (or in 1:1E
nymous) interpretation and argues that, just asbwhen. one upeﬂ.tst;-e
Adharuam he implies the existence of its opposite Dharmaﬁha s
yame time, the word Adwaitham coonotes the existence % e 208
(Brahm) which is other than and quite separate from the sec

{uaul),
[}
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Saiva  Siddbantam  or  Adwaitham proper  (Butta—
Adwaitham) rejects all these interpretations and holds that
the prefix ‘a' .in adwaitham does pot negative the positive
existence of one or other of the two (Dwaitham) for, if it were to

negative the existence of the ‘one’, it would equally well negative the

existence of the ‘other’, and both being negatived we shall be landed |

in Nibilism. Again, if we can take it as meaning Ekam (or monism)
we might equilly well take it as meaning more than two. The
word Anekam (aCssu), for instance, dues not wean ‘none’ bur indiv
cates 'many' (more thanone)s The other view ol wostes (antony-
mous sens:) is equally untenable as if the one (God) and the secand
(soul) are entirely separate it wonid he derogatory to God's all-per-
vasiveness and we shall be predicating #sé@ra (independence) to
the sonl, which is contrary to both Sruti and Anubhavam (Revela.
tion and experience). The fact i5, we have it on the authori ty ot a
no mean scholar of Tamil and Sanskrit (—we mean Siva Gnana
Muniver—] that when the negative particle is prefixad to the nome

ral in common langnage it does not Wean Jevemis or e ain
{(negative sense), neither does it mean wp s% lAntonyrncus sense),
but it is used in what 15 callad the warsmwd Guamar or aea {non=
dual) sense. In Irupah Irupathuo, this is spoken of as Rl (1P £ 108
Bres_ranws oo pdres Qo G gparwe (not oae nor two nor neither).
From this it i5 not to be anderstood that it is something *Anirva-
chaniyam' (sdfmesfuz), Not at all, Al this language is used to
shew ihat the relation is such that it could not be easily postulated
in words. As we stated above, the relationship can perhaps be het-
ter imagined than described, And in these realms of Metaphysics,
unless and until it comes to a matter of realization, we cannot ex-
pect much more than a clear conception, with the mind’s eye,of these
abstruse points. If there isonly One Absolute, the very idea of dual-
ity is impossible, The word Adwaitham implies the existence of two
things and does not negative the redlity or existence of opne of the
two. It simply postolates a refationship between the two,

In this conpection, we might as well compare the definition of
another word having the same prefix " given by the Ekanma-
Vadies who will not accent any meaniog of "Adwaitham® other than
‘Ekam’ or absolute Oneness (monism), In discussing tha tarm ‘Avid=
ya' they say: “It is not a mere negative of ‘Vidya'!, since the mere
absence of Vidya cannat act as the veil of the sell, The negative
prefix ‘a’ in Avidya implies only that the thing denoted by the word

15 something opposed to or other than Vidya,—as in ‘Amitra’ (non-

friend) and 'Adbarma! (demerit),— not that it is the mere absence of
Vidya" (commentary of Taittiriya Upanishad by Sankarachariya, dc,
translated into English by a Mabadeva Sastri of Mysore, Part III,
page 373). '

@7) ,

Siva Gnana Muniver differentiates between two kinds of rela-
tionship. One is the relationship between a substance and its attri
bute (Guni and Gunam). Here there 1s no difference whatever in
substance between the two. This is called Tatatmiya’ union
(srgravdu siwuigi). The other is a relationship between two things
which though dilferent in substance are o united that a sort of com-
plete identity is perceived between the two, This is what is called
‘Atwanba’ union (@4 safs Fiusaiz), The relationship between Siva
and Sakti is Tatanmiyam while that between Siva and  Atma (soul)
is Adwaitham.

God we say is omnipresent or all pervasive (sra alwrosin), He
is infinite 1p space. Thu objective phenomena around us we find
bave a limited existence in space. They have a gertain length and
breadth and are bounded by other things. Unlike these God has no
limit either longitudinally or latitudinally or in any other way and
is unbounded, He soaks through and throogh everything and all
space. Similarly He is  infinite  in time. He is Anadi
(or begioningless) and Anantham (or endless), He is etecnal
{§584) as opposed to the world which is not eternal in as moch as it
uodergoes change. It is an axiomatic truth that whatevar changes
cannot be eternal, though the basic principle underlying it may be
so. The thiong itself is not eternal for, we find that 1t is prodaced at
one moment, exists for a time and then it is found to decay or dis-
appear. Unliks ' Prapancham’, the Suprene One is without a begin-
ning or end. He exists for all time. Tbhus we see that God is ink.
nite both io place and in time,

Some people however are not content with this infinity thus pre-
dicated of Brabman. They would predicate of Him infinity in a
third respect, namely in respect of things. They argue thai He is
infinite in respect of things in as much as He is inseparate from
them all and He is inseparate from them all because He is the cduse
of all, The cause cannot be said to be limited by the effect, be-
cause the things spoken of as effects have only a momentary exis-
tence and ase uoreal. Apart from the cause there is no such thing
as an effect really existing, at which the idea of the cause may ter-
minate. They would thus admit the existence of ‘Brahmap’ {or
I'ati) only and deny Pasu and Pasam saying that they are evolutes
of Brabman. #f then there is no such entity as Pasu other than
God and if it is God that appears as Pasu and Pasam and is
identical with them it is reasonable to ask-—

What is all this pain and misery we see in the world due to?
Why should we the perfect and free Being be subject to bondage?
Why should we suffer so much? Why should there be evil? Our
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friend the monist says *“Itis due to 'Avidya’ (igoorance),” But
then, who is ignorant? Is it the Omniscient God or our own selves
who are identical with. Him? Our friend answers “Avidya
inheres in the organ and not in the self, it does not perlain to-
the self buot to the state of bondage'. Whose state of bondage? and
what is the organ? Is it something sentient or insentient? and, is it
something identical with or diffecent from God? "It 15 all a delu-,
sioh,” our friend retorts, *'lika the snake in the rope and is due too
' Maya." But, bold, Who is thus deluded? Ts it God or anybody!
else? And, what is Maya? Is it something ideotical with or apart
fiom God? "It issomething ‘Anirvachaniyam' (which cannot ba-,
postulated in words), something indescribable, something wonder-
ful”—Really! ]

Our friend begins with God only and denies everything else. !
Then Boding himeelf in'a tight corner, he has recourse to a second
thing called Avidya and then to a thicd called Maya Nar ate his|
difficulties ended here. What, we ask, is evolution? What is it
due to and intended for? What is the purpose of creation? Is it
purposeless? Is God a lunatic to do it for nothing! Ot is it intend-
ed for self-glorification? Our {riead is simply dumbfounded. He is
unah'e to answer it, He says: It 15 oot right to atk or answer the
question ‘what is the purpose of creation?' We cannot say that it is
meant for the enjoyment of the Supreme; for the Buprewme reslly en-
joys nothing. ‘It is pure consciousness, a mere witnosss, And there
is no other enjoyer, for there® 1s no other cobscious entity. The
Iswara is one only, and what is not conscious cannot enjoy. Nar is
creation intended tor *Moksha', becduse it is opposed to Moksha.
“Thus neither the question nor an answer is poss ble; and there s nol
accasion for it, as creation is due to the Maya of the Supreme’. A
Aoe answer, indeed! But it does not occur to our {riend that' all
this difficulty is of his own making, due to his wronog bhypothesie, and
that it all vanishes into thin air if be admit a seconi entity (Pasu
for whom all this is intended. For then there is ©o  neces-
sity to indulge in all sorts of verbal jugglery and to beg the quesiion
over and over again, Then there is no necessity for him to take the
. company of the ‘Lokayatan’ (materialist) and deny Mok:zha. Then
there is no necessity to deny the scriptural injunctions and all th
various teachings of all the Apamas and the Vedas. For, if there 15
no soul different from God, in othet words, if our friend himsel® i
God and not aoything else, he may do as he pleases. He need no
observe any laws, religious, moral or other, it he be so ioclined, he
may rob his neighbour or commit murder with impunity and indulg
in all sorts of vices without hesitating in the least, a5 he peed no
fear any suffering therefor, "And he.need not be righteous or good o
lawabiding, there being ng necessity to be so. Thus the theory o
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*Ekanmavadam’ (or monism) when carried to its logical conclusions
appears to be.........—Well, we shall not use any unkind words lest
they should jar in the ears of sincere believers in the doctrine of
Ekanmavadam and pain their hearts. We would content ourselves
with merely remarking that this doctrine appears as far as we can
see to be untenable as it leaves too many questions unsolved (—
though we should not omit to add here in justice to the theory that
it gives most beantiful answers to a host of other questions—.) The
Lokoyatan (materialist) hasat least the restraint that whatever mis-
demeanours he commits he should not be caught by the king (earthly
king) as he fears corporeal punishment by the king. But even this
fear is absent in the case of the Aham-Brahma-Vadi, ‘I am Brahm'
doctrinaire. No wonder, therefore, that the mighty Sankara, the in-
tellectual giant, irresistible controversialist and versatile commenta-
tor that he was, found himself unable to resist the holy presence of
the lowly sage Sri Kanta and became the humblést of the humble
devotees of “Tri-Pura-Antaka' (@fyrrigsar), the Destroyer of the
triple ‘cities’ (of Anavam, Karmam and Maya), in the closing days of
his life,

If then Adwaitham does not mean Ekam, why do the Vedas
repeatedly cry out One, One, Ekam, Ekam, Ekamavadwithiam?—
True. This truth is not confined to any particular sect or creeds
All the Agamas, all the shastras, all religions in fact: are loud in the
proclamation of this one Grand Truth, The third Adhikaranam
(proposition) of the first Sutram of the Siva Gpana Bodham is ex-
clusively devoted to the proof of this Trath, There is but cne God
(Pati). There cannot be a plurality of Gods, @@Furs srelis gereis
smaGar.. It is the one God that appears in various forms. wr&
@ @alan Gsrerer 850suanrE guts wn@gnm ursgyt Sio ey
e, The mistake which some people commit consists in their mis-
application of the word. They would apply it not to God but to all
the universe and their own selves. They want themselves to be re-
parded as God. And, to them, the Divine Seer (Meykanda Devar)
ANSWers:

&g T pa gl perar eardpul vEans

gap earp f uresCar@ el sror—garp e
Hisroasr Gerars gar ool Gark pd

BERrwg @ oo guib B\ E@,

What the Vedas sav is one is indeed one. ‘Pal.’is one only.
But you who say all 15 one are ‘Pasu’ and are bound in ‘Pasam’.
The Vedas say that nothing can exist without Him, just in the
same way that the letters of the alphabet cannot have their be-
ing without the opening vowel ‘a’. :

g
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Siva Gnana Siddhi expresses the same truth in almost identical

words:

gafrf&"ma:r weIpse eralaird e eor s B euliss qend +
Sl persi eTeT . ustens Haps me g erailar erarefa

AT Heal u,ﬁiﬁmr sablporp fe oo gésrmsaC sy o
Grarflan sari@ura der parer Batgn CaisCs.

It is the same relationship that is referred to by Tiruvalluvar in
the 1st Kural He1gase eraps@saeins H 8, usasr qpFiCp eeg, and
by Umapal‘hljiar in the Ist couplet of Tiruvarutpayan Jisr eaf7Curéd
Shers eragn, Hafla B=p d0gn deni g,

Vl

*Atu - Atu- Athal’ (95 92 .g5%) or the Assimilative
Character and Lack of Independence of the Soul

One pgreat distinction between God and man is that God
is independent, Swatantiran (s& ewgsar, &s#8rar), which man
is not. The sounl is a-swatantiran or para-tantiran, not independent
or dependent on others, In the ‘bandha' or bounden state it is
bound by, or dependent on, or partaking of the nature of Pasam
and is hence called Pasu and, being bound by or under the
influence of Pasam and helpless to extricate itself from its fetters,
it stands in need of the help of the free Being, FPati or God's
Grace. UenflulGLrar gegifra guae Jdedluorés QaiCars £
w58 Qo newino g@mesr, so we are told by the author of Olivi-
lodukkam, The [ettered soul is incapable of acting without the
hzlp or energising presence of God who alone is independent.
Bepad sar saclfssar celssa Crslol. Sagin wopseso
wpsgrd), says Siddhiyar, You have forgotten what the Vedas say,
that the world gets into action in the presence of God. In Kanda
Puranam we read:;

Growrs s siysepn Cear Gpe .k o
eriorer WoerGurs @ode of @moy &5 5
Sbwr sar aens 8w g mn srerd arperlar
ELDioN GHLh (G0 Davin Fel erarens Frewr e @,

The Gods (Devas) were self-conceited and bragged, every one.
proclaiming his own prowess; but got- disillusioned when our
Lord appeared in the garb of a stranger and proved by putting
up a trifle straw that all actions are energised by Him. It is idle
to boast that we too can act independently,

The allusion here is to the story told in Kena Upanishad
where the Devas Agni, Varunan, Vayu, &c., bhad a dispute as to
which of them was the stronpest. When it was apparent that they
could not settle the dispute among themselves there appeared in the
vicinity a fair damsel (Uma Haimavadi) whom they approached
and begged to arbitrate. Uma Deviyar directed them to Siva who
appeared at a distance disguised as a Yaksha (@usae). The
Vaksha planted a straw in front of Him and said that whoever
destroyed that straw was the strongest. The Fire-God burnt with
all his fury but the straw was unharmed, The Wind-God blew with
all his umight but the straw remained unmoved where it stood-
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Similarly the other Gods too had their try, but with no bkett
success. Then it was that the Truth dawned on them that they
were powerless by themselves and that any powers they had were
derived from the Suopreme Energiser,

Every one is aware of the :
Brahma (the Creator) and Vishnu (the Preserver) as o which of
them was the Supreme God and the appearance in their midst of
Siva Peruman in the form of a huge column of Fire whose top and!
bottom the disputants were unable to find out in spite of their hest
efforts. This ‘event is celebrated to this day by the lighting of hon~
fires at Tiruvannamalai and other temples not only in India but also-
in Ceylon including even Vishnu temples, (—we do not really know
what significance the Vaishnavas attach to this festival,—) and even
in our homes in the festival of lights («f+r$2@) observed on the night
of the Tiru-Karthikey day in the ‘month of Karthikey (November
—December) every year,

[ These Puranic and Upanishadic stories are meant to illustrate-
not only the proposition that there is only one Supreme Being and that
the other so-called Gods are sonls (Pasu) but also the fact that souls: |
are dependent Beings, not independent like God, and that where
they exercise any powers it is all borrowed authority derived from the
One God, similar to the authority exercised by ministers, jaodges and
other officials by virtue of the powers delegated to them hy the
earthly sovereign authority. @lenrs swsisCerar Wi prls aasrs Goal
Cenissr ymrss wEsrr 738 yetraefluts sty enret rBey, They derive-
their authority by tle command of the Lord as a result of their:
good Karmam,

It may be conceded that the soul is incapable of standing on.
1ts own legs in the 'bandha’ or fettered state, but can the same in-
capacity be predicated of it in the Moksha or freed state? And if
5o i5 there such a state as Moksham worth speaking about? Quor
Lord Meykandan is quite defenite on the point. e an@p @ graps-
ur@w S@g. The soul serves God (or is subordinate to Him or is
dependent on Him) in various ways even in Moksham, for if the
contrary doctrine that the soul is independent of God in - the Moksha
state were to be seriously entertained, it would only medn a second
and enlarged edition of the Brahma-Vishnu battle, with the difference:
that instead of there being two contestants omly for supremacy there
would be a whole host of such contestants, every one of the crowd
independent of the rest, and there would be pandemonium, and we
shall be landed in Aneka-Iswara-Vadam (8CECaésr arsw) or
Polytheism, Therefore it is that the Siddhanti denies the independ--
ence of the soul whether in the fettered or freed state and says that
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is i endent and that the soul is dependent. It may
hGeugkzlr?:dE;ns :;“f:eiper which cannot stand by itself but ﬂnurlshe;‘bg
clinging to whatever it catches.on to. Or itis like a crystal w u:t
assumes the colour of whatever object it is placed near, The Emn;
favourite simile with our writers is the eye. @@:ﬁn‘:ﬂ @@a;rr tha'.r
@ sE8 era pyi, Burgeizsr @allsr yal, says UmﬂFi‘:tlllj-'dﬂr-k : EI.'I;
no such thing in the world that appears dark in dar !'IE'ta'SI a:;:
shines in the light? Sach things are the eye, the 1cry9;]a ' ci
The eye has the capacity to sez jost in thevsarm: way that the ] mfi
has the capacity to know, but when there is no light and 1;.{ i85 p mlz}e
in darkness (Anaya Malam) it is dark and unable to see ( Em-!r}[ ﬂ;{t
when it dawns and the sun (God) rises the eye (soul) partakes o | ;
light (Guanam) and sees (knows) Just as :;cmtaned c];gtag wit
light is essential for the eye to see, contact with God I{r.:ul'E h15 rac;&}
is essential for the soul to remain in the freed (or Mo sda} states
Hence it is that we state that the soul is dependent on God even in

the state of Moksham,

is this particular characteristic of the soul, its capac’ty of
assinfitlaﬁitut::mﬂ?c qucalilit-.s of whatever it js attached to, that Hl‘jinuTln
to the Siddhanti as #riisser atemearonss or 4.8 55 au:r,;;-: (literally
‘that=that becoming'} in the wun:]s of E.'Ie_}rl-:anc.:a.n. There is no
getting away from this basic teaching of Saiva rElddhﬁ;tam i as dr.:.._
ards the nature of the soul in whatever state it is.  The soul under-
gues many Avasthas (#agevssa) or states of existence,  Three _ele-
fnentarf Avasthas may be noticed here, (1) Kevalam I:Eﬂsaéw:} ar
lonely state when it is in an uud_cvelnpedr condition ens irouded in
Anavamalam, (2) Sakalam (#ami2) or badily state wherer: it is pm&
vided with bodies, organs, worlds and objects of enjujrn:}e?;‘. an
{3) Suddham (=és®) or purified state. We_ hﬂ'\éﬂd;‘ha ollowing
slightly expanded definitions of these Avasthas in Siddhiyar:

; T A HE s & @ ar T @in
Dolevdr peptsses 64568 :i;u':rnr.ﬁ e asCan
E&Fpﬁ'a‘i’wﬂi aair GG wir@e G;nq&w-m: [PETS @a:awud:z
&0 G agssn pnaer Gurssga Qm:rn’rajn; @ﬂa‘n’ﬂr
Ife gow was@Cabn dwrl Csansga gewr

Mon-intelligent, bodiless, imperizhable, not possessed with evei
the innermost of the internal organs, a!.ctlunless, desire-less, u::t:;:
self-agent, not possessed of the appetite for enjoyment, unite
to and co-existent with Anava Malam, such is the soul in its
Kevala :hate.
e (o &l S & Darex® Furs Guﬁéiﬂuﬁf ;Lﬂ'l'm'i'ﬂ {';'jl;_']ush
amEsus wmels s a0 gFunm aﬂ:_i.:rm _.fswnrﬂw'
yfla mu Ged g Gos ﬁrshau:tﬁuurnfﬂu,-m Y5 wareh gr
#.\ﬁ“;@i Fealmrar e s sl Pasr @fuﬂp
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Endowed with & body and internal and external organs and the

facuitrius of desire, knowledge and action, possessed with the
appetite for enjoyment, subject to births and deaths, in localized
pervasiveness or co-pervasive with the products cf Maya, such
is the soul in its Sakala state,

D@l & Qrudsa gils Goasar 548 Carus
GeAGs Cupp oreluisimsd 508 gl s
Filflwad oD s S8 Lewen i Bipfa eufld & (5T D
QumB srusa gar urst Oupa g =550 2 F e

When th(: stage of eyeing good and evil equally is reached and
+thc Lord s Grace descends on the soul, it gets the Guru's bless-
ing, practices Gnana Sadana, gets rid of the three Malis and of

it localized knowledge, becomes omniscient and reaches the

feet of the Lord.Such 1s the Suddha state of the soul,

The soul then, whether it be in its primitive ar earthly or
hea?enly state, 18 a dependent being and partakes of the qualities
of .its predominant partner, geraiGsd® pssais0 e w Sure
Glindvgyentew &, ;.v_gya‘i’l}@@ oy & el g BHD e é.i.srr@am, savs St
Th_ayum_:mavar.‘ Obh! for the day when I shall be in Adwaith;
union with the immutable Lord, the Embodiment of trie Gonanam,

even asl am now in Adwaitha union with Anava Malam, The

idea underlying the 12th Butram of both Siva Gnana Bodha
- - a - 7 m
Siva Goana Siddhi is the same. This Sutram runs as follows: R

Erowar Crrama Erpa gL
Swaln 858 axu@rig i 5
wrel an Grpue walssar Ca gk
FAUD Frand frear sTew i@ arapCio

Wash away the Malas which prevent you from elingi
lotns-like Feet of the Lord, associate with His ]i‘}eiloniezna::g
worship them in their corporeal bodies, which abound with
Love after dispelling all darkness, as well as God's Temples
as God Himself. ;

Commenting on the second part of this verse ‘associate with
God’s Devotees’ Bt. Maykandan says: saersri sgisrardons e g
gef  geeirsw, because others (i. e, those who are u;:t Siva
Bhaktas) would only impart wrong knowledge. If we associate
with Godly men and God, we imbibe their gualities and
become quly or Godlike while, on the other hand, if we keep
company with the wicked or the impure we ourselves tend to
become wicked or impnre. This doctrine again is not peculiar
to the Siddbaoti only butis recognised the world over by almost
all religionists and even by the most worldly-minded people, but
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it is the Siddhanti that takes it to its logical conclusion and makes
a basic principle of it,

Says the grand old poetess Auvaiyar:

EEATE TS &Tedr L e s @ san ulds
waar Berhleu gee 5@ p —saans
Femassr weariu gan @ p Halrid
e mlE Hasdiu g G

Desirable it is to the see the good, desirable it is to hear their
words, desirable it is to expatiate on their qualitics and desira~
ble il is to associate with them,

Un the other hand:

Burmré sreru gaw 35 Bo app
Furt Grrglslogais F0s5—Furs
Eonbear e rliu sain §es sulrr@
FeavsE Gl san B

It is most undesirable to see or hear or speak of or aszociate
with the wicked,

¢, f. the proverb: uad 2@ srw s po.. 5@, the cow-calf that
follows the pig will also learn to eat filth,

Herein lies the raison d'efre underlying the practice of untouch-
ability and other =ocial customs. We havs no desire to discuss this
most controversial question here, but contznt ourselves with
stating that it has a most scientific, hygienic = and
spiritual background Dbebind it but has  degensrated in
practice and assumed a cast iron form and that it requires mending
{(but not ending), We say “but not ending™ advisedly, as even those
who are loudest in denounciog the custom as a social evil practice
it unwittingly in their everyday lives, more or less. We happened
to be present once at a gathering of some Jaffna folk in an out-
station town some ten or twelve years ago when Jalfna was highly
excited with the question of equal seating and interdining of child-
ren-in Government and grant-in-aid schools. It was night time
and time was hanging heavily on us. Various topics ranging from
the most serious to the most trifling were talked about and discussed,
and some one started the equal seating and ‘iolerdining question.
There was a learned doctor, a highly cultured and most amiable
gentleman, who waxed eloguent over the evils of untouchability. It
was found however that hiz children were sent daily to a distant
school. When asked why the little ones were not sent to a Tamil
school situated much nearer to his houss, be explained that that
s:hoel was attended by the riffra{f of the locality and he did nob
want his children to be spoiled by keeping bad company. Herein then
lies the secrat that forms the substratum for the practical observance
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of uotouchability even by those who denounce it i
habilit; : it in theo
therefore it is that we say that it requires mending and not ;it:i?r?g
St. Tiruvalluvar gives a world of advice t ind i
i g ce to mankind in the fol
D s Uhmdgres LT o Ut s e
upps vpp i, .
FIiY oo it 5 Foiy Gl pupPa whod i s s
Friarr Foismw Guudl,
Desire the desire of Him who is desireless, Desire th i
. ® t D
?:; lhatIa!I (evil) desires may leave you, i e5|rl:
you learn to discard your (false) friend (impurity) end ko
y?ur[true}r friend (God), such action will destroy Ff?he au:lhernic::w
disease (Piraraptham and Sanchitam) and no other djsease
(Akamiyam) would adhere to you.

“licukkalittupadiyar expands this latter couplet as follows;

arf.rn:'q eewrid @ Frigls. sup@a erar pemnnd
FTY Do i gl g Ger Bures g Huo— iy
Fai- upSa sala Fwn S i Tsgi

Hi g e Eevtey o e dup o,

As it is laid down that one should discard his (fal i '
] ! : se) f

Ifunw his [lrue_} Friend, such knowledge (or un‘%nn w}iﬂ:”{&}nﬂdan::g-
is contemplation on the Deity and (steadfastness in} the dis
card of the (false) friend would rezult in real Samadhi fGn&-
realjsa;mnﬂ. Then there will be no occasion for the perform

ance of (Akamiya) Karmam and the It i fof
) resultant suffering {of

If it were not for this particular characteristi

: S teristi
soul of benefiting by instruction and adapting itseTf thu [iht:
environments (bodily, mental or spiritual), books will be of

no use, Sadanas (or performance of religious i

pI:IrPESE:]fEB and there can be no such thing as Eipc:;:l:;?]iﬂorb%c;?ﬁ
{hhg[al!l:lﬂ from suffering). In fact, Umapathiyar nses the fact r::—ff
the existence of the Vedas and other books (veish aovdd Facs
eirgeis) as one of the reasons for proving the existence of a se ar:i"r
entity called Pasu, ‘other than Pati who is omniscient and FI"m E-'
requires 0o books for bis edification and other than Pasam whr'm;
is insentient and cannot therefore learn and derive aoy heu;?':t"
frnmrthem. FPropaganda, whether educational or olherwise, is
Fﬂ'ectwe because cf this characteristic of man. Trade propa nn'da !
in which the British and comparatively recently the Jaganesg
are adepts, political propaganda, like that of Goebbels of Gafman 1
who seems to be an expert in this branch of Statecraft re]fgiauﬁ
propaganda, like that of the Missionaries, whether open [;rﬁpaganda:

7

by direct preaching and making conversions or overt and indirect
propaganda through the instrumentality of schools, or propaganda
of any other wvariety, it all has the tremendous effect
which we find it possesses because of this particular charac-
teristic of man, Our leaders wurge the education of our
children in Hinduo schools in a Hindu atmosphere for th= Same
reason, But even in Hindu sehools if the Ekanmavada or Lokayata
element predominates the children imbibe views of a smilar nature,
while if beaf-eaters or drunkards or those who assuciate with beai-
caters or drunkards be in the ascendant, God save the children who
attend such schools! Material gain, the acquisition of a few rupees,
nay, of all the riches of the world, is no criterion, no compenzation
for the moral and spiritual loss, the temptation and the evil example
set before the children. “What shall it profit a man if he gain the
whale world and lose his own soul ?* says Jesus the Christ, one of
the noblest teachers the world ever produced whose teachings, alasl
have been misinterpreted and misunderstood even as the Vedas are
often misinterpreted and mistranslated. |

Why should the Lokayatan (materialist) reject all * testimony
other than Pratiyaksham or direct perception, accept the existence of
the four grossest ‘tatwas' or elements of earth, water, fire and air on-
ly, deny God and condemn all religion? Says he: '

@y g Ha savon e i Dep Tapes@ o6 g
Feod@n guids wenGeyt BruBGu gpon T ey
ey Ger waw Gupp s e geup Garcy af s
solda gsrwd yewd updsee srpdeGr,

ks ca@sap s Guida s Gog eslr &8
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srlgefe arsFa gewds HeruCa 5U8 5 SrE50
@lpu Gurger Bsran@ Bals garus ga Geosifels,

-vse.. What wrong have the people of this Eartli done to those
who assert that thete are such entities as Karmam, Soul and
God? Their teachings are like those of one who asserts that
the peerless son of @ barren woman mounted up the horns of a
hare and plucked a real flower at the top of the sky,

What is the use of (renouncing the self-evident pleasures of the

world and) hankering after so-called beavenly pledsures and

pecforming all sorts of penances? . If there are any witnesses to

prove that they saw or were shown heaven or at ' least have any

hearsay evidence on the point, produce them. (If you have

no such witnesses) pray enjoy the pleasures here by acquiring
9
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riches as best as possible, only be careful (o obey the King's law
(and be not caught by him). -

Why should the sincere follower of every religion bave so mue
faith as he has in the teachings of his own religion? Why shoul
some religionists assert that those who do not believe in their teach:
ings would be condemned to eternal dampation apd suffer th
borrors of hell for all time? Why should the good old dames o
America and Europe pity the ‘Indian beathens’ and contribota
liberally for the conversion of those heathens?

Why should Rajagopalachariar, the ardent nationalist that he
is, try to force Hindi down the throats of the Tamils? Bajaji for
Bets,—or it may be that he does not know,—that Tamil js perhaps
the oldest living classical language in the world being contempora-
neous with the Sanskrit, Hebrew, Greek, Latin and othar ancient
languages (if not older than at least some of them) which ceased te

. be spoken languages long ago, while Hindi is a language of yester-
day only, a derivative of Sanskrit with an admixure of Persian and
other foreign lapguages. Is j really essential for Indiap Nationalism
that all Indians :hould speak Hindi? If one common langu.
age is required .for intercommunication between people
of the different provinces of India, why not allow Epglish to con-
tinue to fill that role and let Hindi or any other Tndian language
supplant English if possible by a process of natural evalution ip
coorse of time? BSurely our mwother-Tamil, the grand old lady that
she is, still retains something of her youthful charm, vigour and
beauty, so much so, that she does not deserve.to be unceremoniously
sentenced to an unnatucal death and summarily executed as Hajaji
would scem to like,

Again, when an Indian Nationalist of the eminence of Satiya-
moorthy addresses a Ceylon audience and appeals for justice to the
Indians in our midst, remarking that' our ancestors too were Indians
who settled down here from time to time, why should a highly res.
pected and venerable figure in the andience retort  “But they be-
came Sinbalese”? And why should another gentleman, and that too
& Gandhi.capped nationalist—Iet alone the more communally-mind-
ed politicians,—offer gratuitous adyice to the Indians to marry Sin-
halese girls and become Sinhalese? What harm is there if they be
allowed to retain the use of their sweet mother-tongue and
manners and customs and  become
instead, if they so prefer?

their
(so-called) ‘Ceylon Tamils'

Then agniu,l!._ri.rhy should the caste-brahmin of South Todia be so
arrogant as be is towards his brother-men? Aud. why should the
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. in hate the brahmin in return? Why should the non-bral:_|.
Eﬁ: :;:II::; under the leadership of a quondam Mission School Pundit
push the batred to the extreme extent of disowning the Vedas and
other Bhastras which are the common beritage of both the brahmins
and the non-brahmins though the brabmins happen to hf:' their cus-
todians for the time being? And why should the Pund]t's lqlluw;;s
out-herod Herod himself and despise the ‘v"edasrand fubricate stories
of the existence and loss of other Vedasin ancient Tamilakam  to
the south of Cape Comorin which was swallowed up by the sea eons
ago? Apd why shoold they turp and twist the sacred texts of the
Devarams, &c, fo suit their pet theories? It may be that the b rahé
mins love Banscrit and Sanscritic writings more than the TaFJ,iI an
it may be that the majority of brahmins are Smarthas and Ekanma-
vadies and that they assign quite a secondary place to the Tamil
Shastras and sacred Hymns, but that 15 no reason why rathers: [Ehes{_}.
called Thani-Thamil-Vadies, ﬁﬂﬂ.-iﬁhﬁ'éy w'[,ﬁ-sen] should in their
love and oversenthusiasm for the Tamil, d1suwn1 the ?Edrﬂ.s arfr.l
Vedantas, We were reluctant to use h_arsh-suundmgr adjectives in
speaking of Ekanma Vadam. But this new doctrine of Thani-
Thamil-Vadam and (shall we say‘] Neu-Salvalan which
goes to the opposite extreme and _dn‘zsp:ses' .and  disowns the
Vedas is so subversive of all religious discipline and rehglqus
faith that we have no hesitation in saying that it 1s pregnant with
the utmost mischief, (—not to use any more vnkind word).

The answer to all these questions when carelully analysed will
be found to be the same, Habit they say is second nature and is
the result of one's En*.l'irﬁnl:r.:ten!. and traiping, and wherur[he
training starts from the cradle it is e:{nremelj,la d|rﬁ|_,-u|1[ to '?rﬂd“:’ﬂf_‘“-‘
it,. Peraeln sdol Blawa s 5, Instruction received in one’s
infancy is as ineffaceable as a rock inscription.

Several western writers have stated that man s a creature of
his environments, not man ooly but all creatures iocluding heas_tS,
birds and even insects. Some ascribe tl_ns to a law of nature while
others say that it is a providential dispensation mtandetj f‘." the
protection of the creatures themselves. We _say that it is the
essential nature of the soul to imbibe the qualities of whatever it is
attached to or associated with, Call it by whatever name, law of
nature or God's Ordinance or the soul's characteristic, the fact
remains that man, his thought, word and deed are all very greatly
influenced by his enyironment and his associations. If you frequent
holy places you imbibe the holy atmosphere therein and gradually
become holy, while if you pass frequently by & bouse of il fame or
a tavern you become immoral ora drunkard in course of time.
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Temple worship and the worship of Goanies are i
s0 much to please God or the Gnanigs but te Iranafarmnrl?fg?unz?:
nature from bad to good, from good to better, from bLetter to best,
from darkness to light. from ignorance to eplightenment, Not that
God or His Devotees are such vain glorious fools that they like to be
praised or adored, By constant association with God and His
DEV!::.IE:‘:ES in temples and other holy places we assimilate theic
quulitle:s Emr:! our pstare gradually approximates to theirs and we
finally identify ourselves with God and He with us. Association
then with God and godly men in Gods' temples and holy places is '
the first desideratum to'erring men and this, if, persisted in to the
E:;:;:;man of wnrfldijr thoughts, will in the long run lead to the suc-

og stages of assimilation ximati i i i
with Godhead. More of this ;n:[f!ﬂﬂﬂlatmu S

V1.

‘Sadanas’ or Religious Practices f

yps Fuu Grddapn seiswwn sz
yae R ayl epaps ysgib g4FFro
s mespser yEwal Hel s Sl JEosadasr LfiE g
Soe svsa un Gt so prevosd LIl & g
Bpoly eerw yrisxosd eewis go Sag
10 Qurpier las Gaafls @i Qrdrad mras
Bpgs spmeai @ia siew Bfur Gurss
Grgr s Buls srarssne Fasr geaus Geiar.

By following the teachings of alien (heterodox) religions, by en-
tering the orthodox faiths, by practising the ‘dbharma® laid
down in the Smirties, by acting up to the tenets prescribad for
the different Asramias (Brahmachariyam, &c), performing Tapas
(religious austerities), learning the various Kalas (arts' &
sciences), the Puranas and the Vedas and understanding well
the teachings of the Vedantas (Upanishads), if one passes
through and completes all these stages successfully (in his in-
numerable births), he will reach, the heights of the Saiva Reli-
gion and, after practising the paths of Sariya, Kriya and Yogam,
he will get to Gnana-Margam and throngh it reach the Feet of
Siva Peruman. :

Having described some of the most essential characteristics of
Pati, Pasu and Pasam, we now proceed to the discussion of some of
the Badanas (or religious practices or exercises) presceibed for the at-
tainment of Moksham or Veedu (liberation).  Now, what is the way
to escape from the ocean of Samsara in which we find that we are
being tossed about hither and thither? How are we to break through
the bonds of Anava Malam? What is the best means of attainiog
Moksham or Veedu? All evolution is a means to this end. All
suffering is a means to this end, All enjoyment is a means to this
end. Allreligion is & means to this end, All the various religions
of the world, with all theic contradictions and controversies, are
means to this end. In other words, all the religions ars to be re-
parded as so many paths towards this one goal: It may be that one
path is more direct and another more crooked or more circuitons
than another, or again one path may lead into another as a cross
road leads into 2 main road. But still each is a path, By constant

practice of the 'Dharma’ enjoined by the tenetsof his parli-
10
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cular religion, a 'man approaches pearer and nearer
towards God, step by step, This is clearly stated in
the verse from the BivaGnana Siddhi quoted at the top of
this arlicle is the same common-sease view the Siddhanti takes, In
Vaidika-Saivam itself, 2 man is not considered to be asit were
rushed into what is called Moksham. Here too there are a large
number of grades and a good many paths, First of all there is the
broad divicion into the states of the Brahmachariyan (bachelor), the
Gribastan (honse-holder), the Vaneprasthan (forest-dweller) and th
Sanniyasi (hermit who has totally renounced the world.) Every one
of these has got his duties to perform, and they have their inters
grades, Siddhantam, again, speaks of four paths in the main where=
with fo attain Veedu, There are: Sariya-margam, Kriya=margam,
Yoga-margam and Gnana-margam. These again may be divided]
into a number of grades. For instance, there is the ordinary Sariya,
to begin with; bhigher than this is what is koown as Siva-Sariya,
Then there is the sub-division into Sariya in Sariya, Kriya in Sariya,
Yogam in Sariya, &c. ending with Goanam in Gnanam. All these
are called “Sadanas’ or religious exercises, means to an end. ‘They
are not the end itself.

o

Oue of the most elementary Sadanas or steps to attain liberas
tion is to do good and to refrain from doing evil to our fello
creatures,  If men realize that all living creatures ace the temples]
of God (seiaige drrurar sedFuarzi), they will not even dream
of barming, let alone killing and eating the carcases of other beings.
St, Pattinatbar puts non-killing and refraining from eating the fleshl
of what is killed in the forefront of ‘all virtues, Says he:

Gsraarws Qardpmss Paeyos gs@rw Ganen & e
sfisirios @ssalrr®d Fewmsrod ssalgrs Gornd
Geraared QerpshriCammnua Carmsui wreawlGe
Wraalrop Geaavsman Ssour®s8sCar,

Oh! Preceptor of Wisdom Infinite, grant us the boon not to kill
ar eat (the corpse of) what is killed, not'to practice tiickery op
carcy tales or steal, not to associate with the wicked, never to
tell lies or listen to what is false and not to succumb to tha
wiles 'of prostitutes.

Fut in positive form, these and cognate

brigfly
told in the following verse in Siddhiyar:

virtues are

Papsslh JaTL J@aT FFITD B USFTLD o Ean
QapAEaNT s sais ATaEse WEESse aeTDss e
AGENT S e pa sy dsi sPae0 iRl g8
Bepsfar ypusa sjeyn Gragars ueal & D5 X,
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' Good conduct, love, pity, purity, courtesy, friendliness, good
temper, austerity, charity, respect, reverence, truthfulne:a, re-
nunciation, humanity, discriminating between good and evil,
worship and cognate virtues, these constitute Puoniyam and
they are the command of the Gracious Lord.

Punniyam (yswesfiis) or good Karmam may be bri_e[!].r defined
as the performance of acts which give pleasure to living beings
(afide Esb @sisé) or are conducive to their welfare (2uifsg
v 8 @eigd), while Pabam (ures) or sin isits opposite, injuring
living beings, performance of acts which give them pain (edisg
g s0 Gzise),  And thess are not confined to bodily actidgns alone

but include those done in all the three ways of thought, word and
deed (wemis, ®irégs, STwithY,
The worehip of God with all the Tri-Karanas (#fsrewwacr

literally the three instruments) thought, word and bodily action is
enjoined, We read in Siddhiyar:

LDGITiD gy BT G @ RS S L BT e G.Jnfﬁ}"ﬁ'ﬂ e
@ wanr eailn Garer@ wag BeFss G.gluﬁa':.np G"t_m-p‘aﬂ.gr
Faris gl sspd argpe Grue gowrenH Wi g1
gperi o Wallan i g Grupy ppaaisure g0 n,

Contemplating inteatly with the mind, praising and chantmg
mantras with the tongue and offering flowers with the hand, if
you worship your favourite Deity, Ehunmng nil aoger and other
vices, and confinue steadfast in such worship, the One God who
existed beforeall will appear and recompense you for your
worships

Here we may draw the attention of our readers to the words @éRds
Gaiein Gurpd (worshipping your fayourite Deity), as misunder-
standings die bard and hence it is never teo redundant to point out
and reemphasise the catholicity and telerance towards other creeds
and the all-inclusive nature of the Saiva Siddbantam. The worship
of God is never upproductive, in whatever form you worship Him
and by whatever name you call Him, This aspect of our religion
given expression to by our teachers long long ago cannot buf be
a source of pride and joy to every Tamilian wh_atevur hiz present
creed in these days of boasted toleration and claim of other creeds
to be universal faiths. This assertion of the Saiva teacher_s that
the worship of so-called Gods other than Siva Peruman is not
without its reward should not on the other hand l_ead oue to ti_:IE €on-
clusion that our religion is polytheistic., !f there 15 one religion io
this mundane world thatis not polytheistic and that emphasises
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this point more than others it is the Saiva Siddbantam, Hence it is
that our author who freely grants that the worship of one's favourite
Deity whoever he may be ia productive of its due reward hastens
in the last line to add: wris@ goara 5@ Qsiawas g,..... (the one
_ancient-most God will appear......), And the reason for the begin-
ningless God appearing and granting boons is not far to seek. There
being only one Supreme Being who is birthless and deathless (I podal
Bpoded) and all other so-called Gods being souls (Pasu) bound
by Pasam (fetters) and subject to births and deaths aod!
it being a truism ‘that one fettered person (el @ _mair)
cannot possibly remove the fetters of another fettered person (—as
this would be something like the blind leading the blind or the sick
man in a delirious or half-conscions state prescribing medicines and
attemptiog to cure another sick man,—) it follows that it is the
LEver-Free and all-Pawerful Being that has to step into the shoes of

the favourite Deity and do the needful. And this is essential as )|
every action (or causs) must have its effect (—this is Sat-Kariya
—Vadam—) and the worship of the favourite Deity in all bumility
and pure love must have its reward, '

- Ouoe of the safest and surest means of attaining Godhead is
Bhakti or Anpu, the practice of Love,—love to God, loye to His de-
votees and love to His creatures. Indeed, none of tha innumecahle
Badanas or religious practices prescribed in the different religions
will be of any avail unless accompanied with Love. No amount of
penance, self-torture or asceticism will ba of any use if it is not ace
companied with Bhakti or Love, We read in Tirumantiram:

marly dlpsriy Geaosd gpiEC @0
Guras Curh sl p Gurfu o T gy
HFCur Q@R Haw o &l & & i 1
ot Gurar wasllliar erils weires G,

Even if people practice celigious aunsterities to the extent of of-
fering sliges of their own flesh as oblation and roast and fry the
same in fire with their bones as fusl, it is impossible to reach
our precious Gem (Siva Peruman) except to those whose hearts
are mellowgd and melt with Love,

Now what is this Bhakii or Lave? Navalar in his Saiva-Vinavi-

dai written for the use of small children gives a very simple definition:
FUTe gl — PGABiGs sulurd @sriisd e mwrrig Ausm ety
e aarafl_s0s dagph  eerar GrEgpsRurm, (Aopu or Liove is the
affection or softening of the heart towards those who are near and
dear to one). He then procesds to shew how God is the nearest and
dearest friend that we possess, a greater benefactor to us than our |
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own selves, not to speak of father, mother or qnybuﬂy- else, Here
it wounld be as well to bear in mind the Devara ‘hymn:

ekl A wrgn eards Gefuri @a‘ﬂm

a7 s g g o, 6o it 5‘,&@&!&’ 2. o i \
eraa gl ar(E ar malf T q:mtn.fgurr.'i & UEG
ora G ar 8@ @eraraut &zCer,

Dearer to me than me there’s none,
Dearer to me than me tlmreis One,
Lilke breath in me moves He in ont
Tonumber’s Lord He dwells in me.

How to foster up this Love is thus described in Saiva-Vinavidai:

; - ; o, wi O uEBEs urspsaldn @l

i By mibapeni_il [ seearE s iys, il UF P4 : . J
E:;:;wu:‘:am“fu PurBw FaEi g we gotan_w ‘I@m{.ﬁma:s‘hru;m, m;ﬁg;vﬁmrqm
(':r:ﬁu: Eﬂ:@rj@uﬂé’r o7 & g ey B ek tswi@.m.lﬁm.m @JEE ffmﬂ QI BT
-"a&rm!i wuadsmn QU &b aniiyib, Bl i clex stmrrs,ggsrrt;crﬂm 5‘5?:
& z L ; . . 4 i g e
gy e wad dpf googe FosE Bissin potoenuli R
gﬁ#?&ﬁ.ﬁa [GEAE %éﬁ&@uwﬁfﬂhﬁfﬂh .-;;L;'ml..,ld a?ﬂ-.n"q; if_nmpir;sg-r
| i thoneht of the Lord consisis :
way to keep up this constant _ il i
] inging the sacred songs of Devaram and ‘Tir _ .
‘fi{’ ::,:}::ri%n Emarssb@s BHATATE SGUIFSSEB @S, fﬂ ggei:
:111:11 up:lIEtr srL.yincr- Even the hardest hearts must In.Ewta:.ih_y me
in I‘Ea long run when these sacred hymns ate propecly uttereds.

The quality of Love is such that the lover becomes cuu:;pIeteI;,r
merged in the beloved. When you love another, when fiheth wE::rrlldE
very intense, yon completely losa all sense of yuprseif{au I::::;- 1d
wal:.md you and think of nothing clse but the Ul}jE[:'t Db }ruur nu., ok
Iu!l intents and purposes, the world has c;asudbtﬂ exl.s':ine f\fﬂh}' th; 5;13

1 CRASET sxist; , you have become one Wil -
e ol nmhhj‘n’;l"rllucn IL]!{: ”iffnﬁ iz siclk, what privations and
She will not consent to move ev?]n
an inch away from her child, she will not eat, srha will not EI&E;::;&:;
iures not for hunger or thirst or any oi[h!er hud:ﬁr j:;igtsis Ete?:restria[
- life itself, Such is the power of love. 5 1
Imn:efﬂl:nw much mare grand must be this heavenly Love Kur Bahal::
lEat'wc ard speaking oil  Every one knows the life of g:m W?ETFIIJHE
th;z Veddah Saint. Ohl what a type of Bhakti he Envmgetm ik
n example of love for us idle twaddlers to follow! Unmt_wl.;]‘ kﬂ A
?Hiterate jungler that he was, how hh:s heart sank to thin
is God lived in a lonely forest in the midsty i
E::f}r(:anuu to protect or help Him or give Him food! .&.nda;;heh?lgggs
lﬁrst saw Kudumit Devar, how spontaneously be tan up
11 A My &

ject of your love. !
hardships the mother undergoes!

midstofawild beasts, without =
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his Lord to his bosom, just in the some way that a

would hog her childl He ate not, he s.l»xag:n::;rlr not, he F:E?Ehe;wﬂl]-;
could not recognise either his companions or his aged father o
mother and, what is more, he could not feel any pain in plucking ou
his own eye. The factis, he had lost himsell. Ha had lost hi
individuality, his ego. He had become transformed into Love it-
self. He had become absorbed into Godhead. Here, it would be
well to recall the words of Tirumoolar: '

Ay Bagon Gras@ starur gAaTans
o o Baworel @ wr@n 5807

Lo Gu Batnray wr@ie o daGra
HeaCu Baiword yuis g BauurCr,

Love and God are, fools say, not one
Love and God they know not are nne',
Love and God when men know are one,
As Love they merge in God as one,

The greatoess of the Bhakti of Kannappar has
to the world by the words of Kudumit Dev:le':: Hé g Eﬂmiﬂﬂzﬂ:ﬂ\’;j:ﬂ
-was.uuul orex gy g Cararps davgy sewewio! as Nakkirar sa it
(Wait Kannappa, wait Kannappa, my darling child, wait Kannap il
The great Manikkavachagar refers to his Bhakti and says: A’nirﬂwf_'ﬁ_: i
FUUS Jr &Y @aew seridd, e@ariud eer sold erelar
gp_..ﬁ'ranm-.@frﬂ ...... (after finding that there was no one to aquuil
Kannappar in love, my Father enslaved me also,—me than whom
there 15 mo one more undeserving......), Uyyavantha Devar
quotes this in his Tirukkalittu Padiyar and says:

anﬁra?'&uﬂ'r UL A gff gevy Gerens srer pennwres
anifrm&usix SULE SF JeL 55575 —amremriiug
Aid s stersBurt afsd goe s whp

o7 s sy sEp b5,

As Manikkavachagar has stated that there is none to equal
Kannappar's love, such love can only be known to Kannappe
and to the Lord of Kalatti and to nobody else.

-
The curious may ask how it was that Kannappar. ill;

; . illitera
woodman that he was and unacquainted with the Ehgglms, attai:m
to sucha high siate of Godliness without due preparation in the
[::Ev;g; gradu?i nfbt_heh spiritual ladder. The reply lies in the Law
of karma and rebirths, Says Arulnandi Devar in hi "
Rl ¥ evar in his preface to th

@n

usren 5ppas e @arar i ureleyl U8 ue ome
Garav enrg arCar sw s@dafla Bs1glos wrisar
asw e 5F A stglduaral s B
yewiflagsrer Geapn odfd el LHels £ Do,

Saints born God-loving through deeds of yore
Are blessed by God with God’s realms pure,
For men, for books for God with yearning,
The way to God that leads we sing-

Kannappar then must have passed all the lower stages in his
previous births. In Tiro-Kalatti-Puranam we are told that Kan-
nappat in his previous birth was no other than (he great devotee
Arjunan, The great Sangam poet Nkkirar too alludes to his former
birth in one of his poems. Bays he:

areraCor eas auniGorr alFulard Gurs
HF A0ih eelED DEID B EILWITT—STi5 Sjisa o
Erew L i SHurrids  arerd S siarer s
Famlgarar Gagosewrp Gedgr,

Who is there equnal in Tapas to Arjunan the warrior with the
car? He had the rare privilege to touch the person of the Lord
of Kalatti whom it is difficult for others to know.

Readers of the Maha DBharata know what sort of a person
Arjunan was. A model Kshatriya he was, a modal protector of
his people, a model warrior; a model father he was, a model hosband,
a model brother and a model friend; a model disciple he was and
true, & real Bhaktan, 8 great Gnani, The story goes that when
Arjunan was engaged in deep meditation on the Lord, performing
Tapas, @ Dhanavan, on the instigation of Dburiyodanan, appear-
ed on the scene in the guisz of a wild boar intenton killing Arju-
nan, Seeing this, the Liord, the Friend of the meek and the bhumble
and the Servant of His,servants, hastened to the rescue of His de-
votee in the guise of a ' Veddah (hunter) with his retinue. The boar
was shot dead, but not until Arjunan had been distorbed from his
Tapas (by the clamour of the hunters, the barking.of their dogs and
the snorting of the boar) and had aimed an arrow himself. A
wordy warfare ensued as to who killed the animal, which ultimately
led to blows. Having received a severe thrashing with the bow and
engaged in a hand to hand fight, the Krathan (hunter) hurled the
king up into the air. Nothiog discomfited by the fall, Arjunan
returned to the fray, when, lo! there was no Krathan to be seen.
All was quiet and there was not a  soul sticring in the
wilderness. The Lord is then said to bave appeared to Arjunan,
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who asked for the boon of Moksham, But it was not to  bes
Arjuna’s time had not yet come, Here on Barth, Unri;’.‘{hiEDHEDESI
was reigning supreme and virtue was hiding its head in caves and
forests, Arjunan must live on carth to see the Great Wor throughs
So, it was decreed that he should for the time heing be satisfied with
lessar boons and that in his next birth, that of a Veddah, (he havingl
despised and chastised the Lord in the gach of a Veddah) he should
be received into Bliss without much ado, ]

The four main Margas or paths of Sariya, Kriya, Yopam and)
Gnanam are briefly explained in beautiful and at the same time
easy language by KadavalMaha Muniver in his Tiru  Vathavur-Adiss
gal Puranam, The description occurs where Thakshinamoorthy, the!
Divine Guro who taught the Trath to the Vedic Rishis. Sanakard
Sana.nt.hanar, Sanatber and Sanatkumarar, iz depicted asl initiating .
ManikaVachager into the Truth and instructing him with the philo-
sophy of the Siva Gnana Bodham. We read from the Puranam:

B EIRT a:rm.i@ P T LS s

FEAR gomert Ll S50 i e 7T e)
gn Blaliraiens Srifde) oo g s

gmﬁrﬂa‘b STIBL{EID FEODS MR LD
Cuayn golup gabid Geopss

_a!i‘wrma' waieloram DB s o0 HERuUriE s
e geraa Geige @ sflan

FBunn @dasifsgs oo walg  gelfOB e,

Ef‘iautm_g and rearing flower plants with religious fervour, cul-
ling their fowers and making garlanis of various kinds for Us,
chanting Our praises, cleaning and washing Our temples ani]
lighting them and obeying the commands of Our devotees
These form Sariya and those who petform th:m We admit to
Our Kingdom, ]

hF @uidagpn Bari mewl gEEwD

saller Gager Eugow yafls nggeer g
Garig sdzss s wagi L) S Y

Gsre® wrewlesr Gomw@ssy oo Garr
Big w58 Uedg gsoyos Gepgd

FEEdE acat syfs e e ol da o
fiEs pa Bumn Bfcu gayl Qo

Buns siweni 0 AmE Smour, "
Gathering  sweet-smelling substances, Dupam (frankincence}
Deepam (lamps), Manchanam (holy water), freshly Dpﬁﬁﬂd:'
flowers and other necessary accessaries, with pure mind, dningﬁ
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the five Suddhies (acts of purification) and worshipping Us both
internally and externally and fulfilling the duties of Agnikari-
yam (literally fice acts), those who thus perform Kriya as laid
down in the Agamas with true [ove sit by Our side.

GréGema Ussr mE gL L ak

gpelaitysn gty Sim et gl e i
ilamueuy golfs goafous

Bobg srew as Bany gl aca Qurig
AES BEF GIpE S T STpS S gl

s sep@ aga sgpe Gug GaaiiCas
Y& DIiptEemi @iog emu Blgair

yalulsy RalBwes w@4s Gwas yapolore,

Controlling the mind and the s=nses, stopping the inward
and outward breath and carrying it upwards along the Sunsham.
na (spine) with the Music of Divine Motion, [ixing the mind
steadfastly and contemplating on the Sri Panchaksharam (five
letters) and tealizing their mergence into ons and getting im-
mersed in the enjoyment of Divine Space (Chidambaram), Such
is Yopam and those who practiss this Sadana are transformed
into Our Image, like the worm becoming the wasp.

urss mrarsi @oap @b gEo STE
UG ELe U Fun FrSErgnm

Qafsin Coitm HEa ardis Gpﬁ@un@aﬂ-f#.
GrofCw Qurmar srar warin & gaflE g

qfti g Quod g s Fppdey syiewd mo
Gursl ghiads srars Ba Eorgw

aliflE o .@ﬁrriiprb Guﬂ.&"ﬁ-ﬁ poam A aaldr
Guarenw gar 52 Gowd use Hugans,

Learning the expansive Kalas (sciences) and Agamas ' and vari-
ous religious books and rating them all at their pioper worth
after miture consideration and realizing the truth of the Tri-
Padarthas and getting rid of egotistic koowledge and atlaining
Siva Gnanam. Such (in brief)is Gnana Sadana apd  thoze
blessed souls who thus realize Siva Goanam attain to Qur Sac-
red Feet (Sayujjiyam or final Beatitude).

Contemplation on the Sri Panchaksharam is another imporiant
Sadana, & sine qua non to the seeker alter spirituality, We shall
dilate on this in a future article as complaints have reached us that

our articlés are gettiog a bit too long,

We shall conclude this article with a few words regarding
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image worship, in condemnation of which a good deal has been
said by a large number of Western writers and nota few of on
own countrymen, This form of worship, is recommended by on
teachers and, like all Sidanas, this is only a Sadana and no more
only a means to an end and not the end itself. The image is a
form used to represent the Lord. It is not the Lord Himself, who
is nameless and formless (9@ e gf egad ewpd @aars) and
who is beyond the reach of thought, word and the corporeal senses
(Gerpuse asds Gavalansr c.aard o e ewiERlp Wardraran uree
SEMALSD Yagnp sri-Fuyw FaCarea),

!

We read in one of the rare hymns of Ammaiyar: (our mother of
Karaikkal)

s ge BG egoe stenls glolGoe

e g FHap o gain s 58 ey —or i g8 0 5 ra
eramEar sodrrda easurdisiig orar eanglE o
sianlar fo omas om,

Then when I became Thy slave, I saw not Thy Holy Form,
Neither have I ever seen It since then even today,
‘What shall I say to those who ask ‘what, Oh! is your
Lord's Form'?
What form is that, my Lord, Thy Holy Form? Oh!
what? please say. .
T'he fact is, the Lord's Form canoot be seen objectively. It has fo
be realized through what is known as ‘Pati-Gninam’ (seaFCar a=ir
gmss srewel), of which we shall speak at: preater leogth on a
future occasion. We shall content ourselves with stating here that'
all Sadanas and all worship, as practised by all religionists, resolve
into forms of idolatry in some form or other. Says our Lord
Meykandan:

urela@wel s1eF yFs ST UTAETE &b srerfls
LTS G0 mET g Brevenie) LT ol —— LT 0 g 6 5 1
urdlisa) sravy eTaEfla UTEISW Gk FaT ST
wrefdu s wre @0 o,

If God can be contemplatea with the mind, He becomes Asat
(or destroyable, as all objects: seen by the senses whether
external or internal are destroyable), If He is, beyond contems=
plation, He is a sham ooly (aad of no benefit to us,) If He ig
neither thinkable nor unthinkable He becomes a non-entity.
If (you say that) you meditate on the nnknowable by assum-
ing (the same a5 being possessed of certain) attributes,

1)

then too He is no more than a shami: Know that the Supreme
Lord is realizable with His Arul (Grace) and hbence iz not a
non-entity,

Here we prefer to quote the words of the learned writer we
gquoted in a previonsarticle. Nallaswamipillai comments on this
venba and says: ‘This verse discusses the various conceptions of
(God by the Yogis, and they are reduced to either mere idols of the
human mind or fiction or non-entity, in all which cases the medita-
tion of God will bring us no profit whatever. When the highest
conceptions of God in the Yoga philosophy are thus declared to be
mere material idols or myths, it need not be pointed out that any
representation of the Unknown and Inconceivable by either the
eye ot the ear or any other human senses will be equally material
conceptions and fruitless, This then is our real reason for the ob-
iection taken to all forms of idolatry. The religions ordinarily pro-
fessing hatred of idolatry are based on such parrow philosophic
foundations that they simply object to the idols of the eye, namely
pictures and statues, &c, but theic ordinary conceptions of God con-
veyed by the language and sound are equally gross and idolatrous.
If you object to a male representation of God in gold or marble as
your father and to a worship of the same, why do yon caI‘l Him
‘Our Father' and ‘Our Lord’ and repeat other names which are
mere idols of the ear? and what benefit would it bring you the wor-
chip of these mere names? If you object to locate t?le picture of
the eye in a temple, why do you bpild H_’lm a temple in words un_d
in your mind and say ‘Our Father which art in Heaves'? This
heaven of your mind is as unreal a representation of God's abode as
the temple of the earth, A prayer isa mere word or sound wor-
ship, and all onr Mantras fall within this category, @God can only
be and is therefore represented by means of all the human senses,
and the mental conceptions simply follow from the sensory concep-
tions. Of all these, however, the eye and the ear standiog foremost
among the most intellactual of the five gateways of knowledge, the
symbolic forms of these two senses are deservedly most popular”,
Here follows an extract from M. Barths' Religions of India:
“Sacrifice i5 only an act of preparation, it is the best
ofacts but it is anm amct and its froits consequently
perishable. Accordingly although whole gections of
these  treatises (Upanishads) are taken up exclugively
with speculations on the rites, what they teach may be
summed up in the words of Mundaka Upanishad ‘I{nm:.f the Atman
only and away with everything else; it alone is the bridge to im-
mortality.' The Veda ilself and the whole circle of sacred svience
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are quite as sweepingly consigned to the second place, The Ved
15 _rm_t the true Brahm, it 1sonly its reflection.  And the =cience o
this imperfect Brahm, this Sabda Brahm or Brabm in words Es |::|r|.] ;
a science of a lower ordee.  The teue science is that which +:has the
irie Brahm, the Para Brahm, for its subject.”

VIL
«Sri Panchaksharam’ and ‘Sivohambavana’

One of the most important ‘Sadanas’ or means of liberation is
what is usually spoken of as ‘Schambavana' or ‘Sivohambavana’,
meditation on the Lord within one’s self, Gnana-Yogam. We often
see it resorted to by the teacher in imparting wisdom i{Gnanam) fo
his disciple, As is well-known, a disciple is always expected to loak
upon his Gurn as the Lord Himself, Aralnandi Devar for instance
refers to his Guru in his Irupah Irupahtu as follows:

sl papih seri s s@pyd s0is@Ga

woew el an_0l&) wr &Sl o &= oo —PDas Geard st
Guiscrrar warp ogsri CGogarss Cadaremn

8 @RTLIF @D Fe,

Concealing the upper eye and jet-black throat the Lord appearad
at Tiruvennai Nallur to drive away the (darknessof) Malam
from (the hearts of) men, 1f one contemplates but once on the
name of Meykandan he would immediately realize the inseparate
Lord withio.

The disciple should not even so much as think of the Guru as an
ordinary mortal. And a real Guru is expected to be not a make-
belieye Guru but one who has really seen something of the Light and
who has so mastered himself as to be able, for the time being at least,
to identify himself with the Deity., This Badana is not an easy thing
to practise and is not intended for ordinary people. Ogly those who
are very far advanced in spirituality can successfully practise it and,
among others, it is prescribed to no less a personage than a Jivan-
Mulktan, These Jivan-Muktas are persons who bave known the
Teuth but are still in their bodies owing to tie remnants of past
Karmam (Piraraptam) not being eaten up, and this Sadana of
Sivohambavana is prescribed for them so that they may not be affect-
ed by Pasam until the time for complete liberation arrives for, owing
to the long association of the sonl with Anavam, there still lingers
about them what is called Mali-vasana similar to the smell that
lingers in a pot in which asafetida (Guagdsrwi) was kept and
removed.

Though this Sadana is difficult for us to practice at
our present stage, the principle underlying it may be
easily comprehended. It consists in thinking of ourselves as Godly

1
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by constantly repeating within ourselves ‘T am Sivam’, ‘I am That’
When we suffer from a severe headache for example, by constantly
thinking ‘Oh, I am all right, I am all right' we actually ind that we
really get rid of the pain little by little. When a patient is suffer-
ing with a severe malady, the physician and our elders would not
allow talkative old ladies to speak of the disease as anything seri-
ous in the patient’s hearing lest the patient be terrifiea and the
malady increase in vigour. "The mind isiis own place and in it
self can make a heaven of kell, a hell of heaven”, what noble words:
are these which the English poet puts into the mouth of Satanl
Every one knows the story of the man who imagined that he had.
swallowed a frog and would not get cured of his disease. Ho then
the principle of Sivohambavana may thus be in a way conceived.

We read io Siva Goana Siddiyar:

saw Gamal palas srar mar g oy e p T &
afurgon srar geloe eos smE aBis
Qe ReyBn o arg i gas grer famp sadur@m
Urram sard uraliss Corarpas Cap god
e @ Hsgrb wamsa TNATD 0L BLTar g ST
el gl g5 Cura dwamsun &me b
Uemesl wapsEin 5a e gCaar oo
wialdsd Werslpraw B urassmgd srew,

Dissociating himself from the seen world as being not himself
and pondering over the fact that he js not the unseen Supreme
Para Brahm, if the loving and faithful devotee meditites on Him
losing himself in Him and idenlifying himself with Him in all
bumility and pure love, the Lord who is ever present with him
being in Adwaitha relation reveals Himself and removes the
Malam and makes him pure; just as the soake-charmer contem-
plates on Garudan and removes the poison of ssake-hbite. This
Sadaupa it is which the Vedas teach in the words *Abam Brahm
Asmi’ (I am Brahm), &c.

Tlie Divine Seer (Meykanda Devar) speaking about Adwai-
tham incidentally remarks on this point, sayiog:

GréGer® Cordf ofwss pisa Gure
e@El Loy Gousa dp—d0dls d s
Arlar o warw s AZwe ooarid Ly 35

wrCar e.aig ererusr Ferg.

. Like gold-dust mixed with melted wax, God mixes up
J & 4vitd souls and is inseparate from them though different
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in substance, When He enters within me in my freed
state I (identify myself with Him and) sayl am
the world.

Siva Gnana Muniver explaing and eomments on the above Venba as
follows: aréms a@if 8sCe® Criss slovss aplury pders
Fleg® eIgy s@es Soure tssd=sd dagn Cure), gosaaer
edizefier guay my dap Sisdad o gyt srloure, calsure,
prlar aasurs, @sofon are Csa geflad sl funt wrlar wea
Geamrn geolPerer sTerd sopsargmn, FiagaCassrsin wila aaar
Wil g gerds o grand dElpe adp edrsd Cud mads 5asam
spil, walid e mrin Saalawdaan g sor gar s Dragrn Curglo eeflay; g s
i UredEl AR TmEs  seriaiTi ﬂ-ﬁil".ﬂ Al RS G&r;;‘nu;w'ﬁ:ﬂ?mrﬁ}
yata CFuppein Zerds Fsrerparsd wilar calblafare oa@oar
AP Guw goaFETNd E. HEol@, oaund aullisape  SyalaT o am e
Crpdl D g FEF 00038 Gatppes upl sl soisapss Bms
i el o damis sevemdr wrlar e Rbsearw gulBerer ered pgre w,
(10 5 AT 5 ﬂfa'rar-mr@ujma_d SAAT ST SrE 0 & e m,;‘:an,mc? emasal’ (§
walarCey ayflo@s s gsran, Nsdw wpFotss Osrebre B (T F 4
saw mfu smda CrreEs sasrpo Fagms Ordgson, =emamer
Gud Hlo CQur gpas gosdasr Bomdielioh sem srow arevs,  woawar
encerentiy gostiute o fimes o pord F& dn o St gn  eewraQ sy
gadar Blarsws wiederemwd seou @ e mav adls, What an
example of & Bhaktan bere was! and whbat a Gorul & Bhaktan of
Bhaktas Arjunan was, a great devotee of Siva. And yet, when
Sri Krishnan teld him that he was one with the Lord aod bade
him perform Biva Puja unto him, how firmly and readily he believed
him'and acted accordingly ! How many such disciples do we find
nowadays? how many Gurus?

The sllusion of Arjunan performing Siva-puja unnto Krishnan
refers to the story narrated in Drona Parvam of the Mahabharata,
As is well-known to stulents of that epic, on the thirteenth day
of the battle between the Korus and the Pandavas, Abimaniyao tha
valiant and yoathful son of Arjunan was slain by a most vila
stratagem by Jayatiratan the brother-in-law of Duriyodanan. Arjunan
haiving taken a vow to avenge his sen’s death by slaying Jaya-
tiratan before sanset the following day, Hri Krishoan at the
carnest entreaty of Yuthistiran the righteous, went up that night
alopg with Arjunan to pray to the Liord in his mountain abode
and obtain His Blessing. On the way Arjunan fainted through
grief, hunger and thirst, His counsio took him up and after res-
toring him to his senses asked him to eat something. This Arjunan
would not do as be had not yet pecformed Siva-puja as was his
wont, and be could oot do it now in the middle of the forest as
he bad. not his Sivaliogam with bim. So he told his comrade
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(vremar viser Qup s Pad @aarapis s erarparer) and Sri Krish=
nan, who was an adept in Yoga-sadana, finding that his friengd
could not procesd any further in that state of exhaustion, had
recourse to Sivohambavana and told Aijunan that he was one
with Sivaperuman and bade him perform Siva-Puja at his fesd
saying that he would prove that he was opne with Siva on
reaching Kailasam, Arjunan  bathed in an adjoioing
forest stream and with the flowers of the forest wor=
shipped at the feet of his master chantiog the mantras
of the Sivapama (wrwsr Qwea wan gadCw Barse cardp #1586 ),
Then he tasted of the dainties presented by his friend and the twg
great souls were said to have gone their way, And when they saw the
Tiord at Sri Kailasam, lol and behold! there were the Howers at the
Feet of Siva, exactly as Arjunan had placed them at the feet of hig

Guru.

From the 1ist sentence of the long extract given above from
Siva Gnana Muniver’s commentary on Siva Gnana Bodbham we
learn that Sivohambavana is possible only to those who have received
Siva-Diksha, i.e., who have got initiated into the Truth at the hands
of a competent Gura and know both themselves and the Lord, The
story of Sri Krishnan receiving Siva-Diksha is told in Kurma Puoras
pam. Krishpan asis well-known was a great Bhaktan, He it wag
that in a former birth, finding one day that there was one flower
short and that he was in the predicament of breaking his vow tof
worship the Lord with a thousand Howers daily, plicked ont one of
his lotos flower-resembling eyes and pecformed Puja with it.  Well§
this Krishnan it appears had failed to get himself initiated :
course, but had established a Sivalingam and was pedforming Poja
daily. One day the disciples of the great Rishi Upamaniya Munives
went and told him that lowers were scarce. He directed them tc
the place where the flowers used by Krishoan were deposited, 1456
were fetched and with them the Rishi performed his Puja, Now this
went on for some time, the prince procuring flower
from distant parts of his realm and using lhem ip
his worship and the Rishi then pgetting these flowers fefiched
and wsing them anew in his devotions, After a time, having
noticed what was going on, Krishoa's servants went and told their
master, Krishnan felt his vanity weunded and went to the Rishi
to demand an explanation for the insult, for, it is a Shastric rule
that [lowers once used in worship could not be used again. Buby
once he pgot into the sacred presence .of the Rishi, bis vapity fed
The Rishi calmly told him how his puja was no Puja, he not haviog
received Siva-Diksha from a competent Guru and his flowers could
not therefore be considered as haviog been once used. Krishnan i
then said to have begged for and obtaiped initiation into the Trulk
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from Upamaniyu Muoniver. Bri Krishpan then began Siva-puja
anew and, later on, became the Guru and Master of his cousin and
companion Arjunan. This story is briefly told in a slightly modi-
fied form in the Vayu-Samhita, It is also found in Anusasanika
Parvam of the Mahabarata, And Sekklar Nayanar refers to Upa-
maniya Maha Muniver in his Periya-Puransm as wrsad sardg
Eeopuiry, wrsesy @opCws pypena dsaar, he who placed his feet on
the bead of Madhayan, the Yathava chief of Duwarakai.

The Mantiram imparted by the Gorua to the disciple at the time
of Siva Dikshai or initiation into the Truth is Seli Panchaksharam
{literally the Five Socred Letters), the central Mantiram of the Vedas,
What these letters are and how to contemplate on them have to be
learnt from the Gruru in the prescribed manoer. We may however
state for the benefit of our readers, to enable them to form a rough
idea as to their import, that they represent (1) Ged, (2) Sakti (et
God’s Grace), (3) soul, (4) Tirotayi (or God's concealing power
which helps the Malas to act) and (5) Malam......87& sy@e gaf
araie gi @ rran wao, a8a aopsw sEFe geears, thus we read
in Unmai Vilakkam; and in Tiro Arut Payan susvsere @ure s
UTETD, EErer iiath grer s@@w ar® (Know that the spul stands ia
the centre with Malam and Tirolayi which cause births on one side
and Sivam and Sakti who grant enlightenment on the other). Stead-
fast contemplation on the Sri Panchaksharam wouold resolt io the
shedding of the ensnaring Malam and Tirotay in due course, The
five letters then become three and the soul is gradually led by Bake
into Sivam. The Mahavakiyas 'Tat Twam Asi’, &c, are identical in
meaning with the Sri Panchaksharam reduced to three letters. ‘Tat’
stands for God, *Twam' iz the soul and ‘asi’ is the connecting link or
Sakti. Contemplation on the Sri Panchaksharam is thus found to
be identical with the practice of Sivobambava described earlier in
this arbicle,

Further elaboration of the subject is impossible before initia-
tion ynder the guidance of a competent Guro, but we may add a
few words to enable sincere and earnest seekers after Truth fto
silence scoffers who are in the ascendant nowadays, Before al=
tempting this we may repeat as a prelude that the Sri Panchaksha-
ram forms the central Manticawm of the Vedas, being found just in
the centre of the Yajur Veda:

glpwwen nujar & Bioennile) geaflala srip sreml g

Gricin amo sRasrevs Griis srap FoEea sl

Snn sPreaRasls 48 o edss @O

Gurous o sur wgpds Gurgs garda was eoig,
13
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Whao, oh! son, is He that is indicated in the Mantiram nicely seat=
ed in the centre of the central Samhita out of the seven Sambitas

of the central Kandam out of the seven Kandas of the central
Vedam of the three Vedas!

‘ These five letters are generally described as synonymous with
the ‘Viyasti Prapayvam' (or manifested Pravanam), the mystic
syllable Omkaram which is always uttered before and after every
Mantiram being known as the ‘Samasti Pranavam’ (or unmanifested
Pranavam). This Omkaram is of the form of ‘Natham' (literally
sound), the prime or first product evolved in the process of creation
or (we should rather say) evolution, This mystic syllable 1§
generally «xpanded into the letters A, U, M, Vinthu (their form) and
Natham (their sound) and these represent respectively (1) the soul,
(2) Tirotayi, (3} Malam, (4) Sakti and (3) Sivam. ESep F5B U Fd
o1l wrerws gal, 2 plpgid pesrsise, so we read in  Tiru Arot
Payan, The mystic Omkaram thus analysed is. kpnown as thel
“Viyasti Pranavam' and it will be seen that its significance as thus
analysed is identical with the import of the Sri Panchaksharam,
only toe order of the Jetters is slightly different, ‘Sivam’ standing at
the top, ‘soul’ in the middle and *Malam’ at the end in the Sr
Panchak:haram. It seems unnecessary to tax the minds of our
readers by dilating here at greater length on the functions of these
letters in relation to the Antakaranas (mind, &c), their presidiog

Deities, &c.

Professor Max Muller the famous oriental scholar who
has done more than any other siogle Eutopean scholap
to popularise the teachings of the Vedas and Vedantas in ih
West by his voluminous publications (—though it is most=
ly the Ekanmavada phase of them,—) speaks very highly
of the truths therein taught. He says that there are nuggets of gold in
these Hindu Shastras which would amply repay perusal but that in
the midst of so much corn there is also much chaff and instances the
great prominence given to the Omkara syllable in these Shastras as a
glaring «xample in proof of bis qualifying statement. No wonder
then that some of our English-educated young men who depend o
English translations and other writings of these scholars for theik
knowl:=2g2 of Vedic Hinduism are so sceptic as they are and scoff at
thaze Mautras. These oriental scholars with all their learning ofs
and admiration for, these Sanscrit works are still in their beart of
hearts the adherents of an alien religion with preconceived ideas
aad, if we bear in mind that peculiar characteristic of the soul
which we dealt with in a previous article (8.5 ## H4¥ or Frieg
Ser ausiv marior60) which makes it difficult for it to get away from itd
prepessessions, we can easily understand their inability to appreciate
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the secret behind these Mantras, We hbave ample evidence of the
efficacy of certain Mantras in curing physical and mental ills of
some varieties and we should not reject the efficacy of this Prince
of Mantrss known as Pranavam or Sri Panchaksharam on such
hearsay evidence of foreigners. We should rather prefer to trust to
the evidence of our own saints and teachers who saw somethiog of
the real Truth than to the opinions of these aliens till we ourselves
become capable of understanding them both by learning and by
actoal practice after due initiation into the Truth (Siva=Dilkshai)

Our Tamil Tiru-Murais (sacred books) simply teem with praises
of this Mantiram. We would just give one or two quotations only
and proceed:

srswTs sFE 0 seren’t weld

s Ears gens sa Gefée o wlin g

Pagn srafgw Guid@urmga e Fw
Erge mrw swosRoro@a, (Devaram)

With melted hearts and eyes in tears
Who utters it it leads to heav'n,

The Truth proclaimed in all four Ved's
That’s NaMaSiVaYa Lord’'s name,

Esrgpsane 88 H,mi: LBl & o v

AG@rapdarp e Curall vl gsexnar

AGErapise fa mase GLu srafass
DEs@rpssiGa guis e S mGear (Tirumantiram)

With the Five Letters did He create the Pancha Bhutas,
With the Five Lettersdid He create the diff'rent Yonies,
With the Five Letters did He support the wide world,
With the Five Letters did the Lord stand firm.

A @rapiCs gewarn o emed) B weoDyD
piEs@rapsC e g e Hler i pu—psrErapdC s
plaris sram_agon sUurieig HUUTATE

Gwrarsa wiaps sy, (Unmai Vilakkam)

The Five Letters form th” Apamas and Vedas rare,
The Five Lelfters form the Puranas all of yore,

The Five Letters form Biva's Dance of Hestacy

And th’ far far off unceasing calm called Mukti Free.

These quotations are made by way of example. The whole of
our Saiva literature in Tamil, Devaram, Tiruvachagam, Tiru-Isaip-



(60)

na, &c., simply resounds with praises of the Sri Panchaksharam, not
ltjn 'spe_ai:; of t%slitnrature io the Sanscrit to which Max Muller hims
self has bornoe testimony. The great Manm]::a ?achag_ar coMMmences
his Tiruvachagam with this Mantiram: FOFHGITIL TS, .. es {Elesge
be the Namasivaya). Meykandan says in the 9th Butram of Siva
Gnana Bodham....,.a8 eravawi se50seaCs and expands this brief
injunction thus; @efl @alsp f ugsrrdsrfms alfiup eésfiis
srex p49 {contemplate on the Sri Pauchakshamn‘! in the Fresr:-nha
manner), And in Siddbiyar we read:,.....d@@w, sorsgs ,q@l::ar
semas el Bluy esrfiss eaadls ysim .ﬂm?l_'lud" mecarin erevrid s (I
again you contemplate on the Five Lietters as l.md down, the Lord
will enter your haart and drive away all your impurities) -

Here we may observe incidentally that Christians ::unch}d
their morning and evening prayers with the word ‘Amens’ DBeing
not a student of Hebrew or even of ancient Greek we are not ah[
to say what the original real significance of this wq?rd was,lhut_i
seems to bear a strange ressmblance to ourown Vedic ‘Aum’ with
which all Mantras begin and end. Another point worth natice hete
iz that when speaking of creation the Genesis, the fltst hunk.?f _th
Old Testament of the Christian Bible, states that in the beginning
there was word. And this word ‘word" would appear to be no
other than our ‘Vach’ (arég) and ‘Vach®in itsinitial or extremel__
subtle state (@Fmdigw ars@) is ‘Natbam'(srsw) the prime produch
of crzation as enupciated in Saiva Siddhantam. And Natham is
identical with the ‘Samasti Pranayam' as we have already seen
All truth as Bwami Vivekananda used tosay isone and Truth is
God. The Vedas are eternal because all teuth is eteroal and the
Vedas represent Truth. In Siddhiyar we read: s@emp pjson gosa
girel glar s @ werrdmadggs geroufaro .F-uG'lu:rEmr arer @erral
Hrmssar, smursw Ua ssflg ‘ﬁaﬁ'l&“u gnte miss Hawaléd,.. ... (The
Vedas and Agamas are the prime books as they teach the whols
Truth, and ipdividuals morsel out truths from this 1mme§surabl
treasure-hou-e according to their lights......) Yet another point that
we wish to note is that Jesus Christ (or Krist, as the ward 15
“pronouaced) said that he and his Father were one just in the samg
way that Sri Krishna or (shall we spell the ward) Ghristna said that
he was all the world and shewed the Visvarupam (or all-amhracm_
form) of the Lord to his disciple. What do all these a::t:! ~othep
similarities suggest?  OChrist mu t have been a great Yogi like
Krishna who was able to practise Sohambavap: and |den1i|i_
himself with God and his religion was a {urr:g of Vedantam, only iE
was garbed in a different set of clothes in accordance with its
environments. The Bible was originally written in Hebrew in
Western Asia where Ohrist was born and in reading about his
nativity, we are toki that some wise men came there from the
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Esst, &c, a faint indication perhaps as to the soutce of 'his teachings.
From Hebrew.land the Bible went further and further westwards
and was translated into Greek and from Greek it was translated
into Finglish and other languages What changes or interpretations
not intended by its eriginal authors it underwent in the course of
these translations and retranslations we cannot say. We are only
too aware of the havoc which interpretors and translators with pra-
conceived ideas have played with our Vedas and Vedantas. The
translators and retranslators of the Bible too were mortals, and it
i5 only human to err., Even the most learned scholars with the
best of intentions in the world are affected by their environments
and cannot easily shake off preconceived ideas either inherited
fram their ancestors or acquired. That isthe intrinsic nature of
the soul (& &4 384) as we said before,

The anguish felt and given exoression to by Christ, the son
of God (varwasr sar wser Cafll s34 ASE asiisaa...,,,Cora,
in the words of Siddhiyar,) when he was betraye !, reminds us of
the anguish of Manicka Vachagar when he too found it necessary
to cry oul:

GarataCunr Doar Csfun CrrBlo wr s G Fadr,

FoluQuai ura dap Gaiale wr.e @ridi@eusr,

Bolnlur s@lar darura Garg, whr spmod Gares i,

alalur, sdloe Baasd g9 88wr i85 rCur,

What shall I do, Oh! Light, in vain sought by the
two of old?

What shall I do, Nad’raja, worshipped by Chidambara folk?

Has She of Grace deserted Thee today, my Gracious Lord?

Is it a sporting mockery that Thou didst en lave me?

Dost Thou know this or not this deep anguish of helpless me?

nnd when Jesus melts in love and appsals to his Father we are also
reminded of the words of the same great Saint: goemw@o gour
godar wealilu gadefis Siris Zrasls.. ... (Oh! Mother, Ohl

I'ather, Obl peerless Gem, Obl Ambrosia born of Lovel ...)

The more we ponder over these themes the more we are inclined
to think that it was pure Adwaitha bliss that Christ like Krishoa had
glimpses of, It was neither Kevala-adwaitham (monism) nor Dwai-
tham (dualism) that they faught, but it was pure adwaitham (non-
dualism), the ananniyam of Siddiyar (&s¢duwé or non-foreignness).
It was neither absolute oneness nor absolute twoness, but oneness in
Iwoness or unity in variety or inseparateness as expounded by our
Lord Adwaitha Meykaodan (g4 zels Guuses e, he who saw the

14
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truth of Adwaitham) in his Tamil redaction of the SivaGoana

Bﬂd h:l Me

We have digressed a bit. But the digression was inevitable,
All what we intended to say iz that even the most learned oriental
scholars who speak disparagingly of »our sacred Omkaram are so
ignorant that they do not realize that this mystic syllable of the
Vedas is not so foreign to their own *Amen’ uttered by them at pray-
er every merning and evening or at least once a week on Sundays
when they go to church, [—Itis a long long time since we heard
Swami Vevekananda or read his works or those of Maxmuller and
others or the Bible, Wehave no copies of tham by our side as we pen!
these words. We have guoted from memory, And we should
apologize to our readers if we have quoted wrong.]

It seems unnecessary to labour the poiat further, but we would
just quote one stanza from Kanda Puranam and conclude:

arwsmps Baarn g Eye s saan G gy
Fio T U @R s 5 e eI G T T
wrwatuGugs L aEn0n wuaE o & g
wim Gefsfa oydssan erary g sms S,

If the great Brahma himself who dwells on the lotus got con-
fused being unable Lo fathom the secret of the incomparable
syllable ‘aum' which is uttered at the beginning and at the end
of all the Vedas, it is indeed a (huge) joke to pretend ' that we
too know something (of it).

We refrain from dilating on the eonnoected Puranic story here
lest we should be accused again of writing & longwinding article.
Buffice it to say and state the moral that it would indeed be a won
der of wonders if Max Muller and others of his ilk understood or
appreciated the Pranava symbol at its truz worth or stated that it
was anylhiug else than chaff, empty husk devoid of any grain o
truth within it, Where Brahma (the Crealive Agent) himself got
confused, we cannot expect lesser mortals to undacstand.

From what we have sz2id in this article, some idea a2z to wha
the contemplation of Bri Panchaiksharam or Sivohambavana is can
be formed, It is one of the means of attaining liberation and
though it is never too early to make a start with it in true earnest
successful practice is only possible to the more advanced stodent.
The preat mistake which Kevala-adwaithies commit consists in thiss
When they see such words as ‘Tattwamasi', ‘Ahambrahmazmi’, &e.
they at once jump into the conclusion that it is the absolute trut
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that is therein taught and nothing else. They fail to realize that
the same words or sets of words do not always convey exactly the
same ideas. “Words have to be interpreted and understood accord-
10g to the context. Otherwise there iz always the possibility of our
secing red everywhere and findiog contradictions in the Bruties
where as a  matter of fact there are no contradictions.
We  have always to beono the alert and guard against
mistaking what is taoght as- a Sadana as constitutiog
an item of proof. If in actuality thou are That, what is this
teaching intended for? Who is it that teaches it? And to whom
does the teacher teach it? In shor!, what is the purpose which the
Vedas (and =ll the Shastras) serve? As webad occasion to say ina
previous article, these are awhkward questions to answer. But the
difficuity vanishes the moment you take them in their proper light,
U, I+ the contemplation of the Pancha Koshas{AnnamayaKosha, Prana-
maya Kosha, Mano mays Kozha, Vignanamaya Kosha, and Apnanda-
maya Kesha) taught in the Taitticiya Upanishad, No stusent of
the Upanishads, not even our monistic friends, would azsert
that the Upanishad really teaches that the sonl is the body itself or
that it is the breath or the mind, &z, These are all meant as Sadana,
ns means to an ead. They are not the end itself.: Even so is the
contemplation on the Sri Panchaiksharam or Hivohambavana taughe
in the Mahavakiyas, ‘These Mahavakiyas are meant for Sidana,
Sadana only and nothing el:e.



VIIL
The Siddhanta Shastras and Other Sacred Books

The Saiva Siddhantam, as we have seen, is based on the Baiva
Agamas as well as the Vedas. There isa large number of works
subsidiary to these in the Banscrit. The Vedas are four in number
and include, of course, the Upanishads which are also known as
Vedantas, Then there are the Puranas, whose number i3 given as
18; the Ithikasas, of which there are three; and the Smiritis, of which
15 are mentioned; besites a large number of other treatises on reli-
gion, philosophy, ethics, &:. The Sivagamas are numbered 28 and
there are 207 Upagamas subsidiary to them. Many of these works
are considered to Lie lost; at least for all intents and purposes at the
present day they may be so considered, being not available, A good
many of them, proyided they are not moth-eaten or destroyed by
white ants, may be foind hidden amongst the hoardings of the more
longslanding of our priesthood, A very large number of them may be
found in the famous Athinams (or Mutts) at Tiruvavadutyrai, Tari-
mapuram and other places. A few bhave appeared in print with
Tawmil renderings Amongst these are Mrigendra Agamam and
Pouzhkara Agamam, both Upagamas, and both most useful books
which would amply repay perusal. On the latter of these, an ex-
cellent commentary is said to have been composed by Umapathiyar,
but the one published is with a Tamil summary of a commentary by
Goanapragasar of Jaffoa, The Kamigam, one of the principal Aga-
mas, was also being published some time back in parts,

In the Tamil, corresponding to the Vedas, are the Devaram and
Tiruvachagam, also called the Tamil Vedas, which are the sacred
utterances of the four great Masters of Religion TicuGnanaSam-
panthar, Appar, Sundarar and ManickaVachagar, Into the lives and
warks of these great Masters, we cannol enter here, as they by them-
selves woold form sufficient material for a series of articles like this,
Sullice it to say here, such is the {ervour and inspiration they iostil
in our hearts when sung that even persons of other schools and
creeds view them with respect and reverence. But it is to the
Saiva Siddhanti that they specially appeal. So great is his venera-
tion for them that even if he were to question tha Word of the Lord
be will not dare to find fault with the words of these great Masters
of Religion. A large nvmber of Devaraws is now lost,  The prigi- -
nal number of Pathigams is said to have been 102,000, Of these,
whal remain to us now are ooly 797. ;

Wiih the Devaram and Tiruvachagam should be mentioned the
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other sacred books contained in the
(msad Fmprenpsar) or canonised Sacred Books of the Saivas,
The Devarams constitate the first seven of these books. The
Tiruvachagam and Tiro-Kovaiyar of ManikkaVachagar form
the eighth book. The Tiru-Isaippa and Tiru-Pallandu of pine
different saints (Tirn-Malikai-Devar and others) constitute {hs
ninth book: The tenth book is the Tiru-Mantiram, the 3,000 stanzas
of which Tirumoolar is said to have given cutto the world in
3000 years as a result of actual realization, being engaged in deep
meditation and Yogam and uttering one stanza every time he woke
up from "his Samadhi which (waking-up) he did once ina year,
The eleventh book consists of the Tiru-Mukap-Pasuram of Tirun-
Alavai-Udayar and poems by Karaikkal Ammaiyar, Aivadigal
Kaduvarkone, Seraman Perumal, Nakkirar, Kalladar, Kapilar,
Paranar, Ilam-Peruman-Adigal, Athira-Adigal, Pattinattu-Adigal
and Nampi-Andar Nampi, the last mentioned of whom it was that
compiled these eleven books in their present order. The Periya
Puranam of Seklar was afterwards added to make up the twelfth
boaok, and it is very useful to the student of Siddhanta philosophy
as furnishing him with clear illustrations of the varicos truths he
comes across in the persons of the great devotees and saints whose
lives it depicts in clear and beautiful langunage. These poems are
all very fascinating and are calculated o inspire feelings of love
and veneration in the heart of the loving devotes, besides presenting
pearls of Truth to the enquiring student. -

twelve Saiva-Tiru-Murais

L]

Corresponding to the Saiva Agamas are the fourtern Siddbanta
Shastras, Of these the S8iva Gnana Bodham is the most important,
It consists of twelve Butras, and the original is in the Sanscrit, It
is to be found in the Pasa Vimosana Padalam of the Raurava
Agamam. This, the Divine Seer, Meykanda Devar of Tiru-Vennai-
Nallur, gave to the Tamil world with his own commentary, dividing
every Sutram into separate theses or | propositions (Atikaranas) and
adding illustrations in verses of WVenba metre. Oa this work

of the Divine Seer, the famous Siva Gnana Muniver of
Tiruvavaduturai Athinam wro'e two commentaries, one of
which is short and the other, known as the Dravida Maha

Bhashiyam, is a voluminous and most valuable work and was till
recently kept unpublished in the Athinam. Nextin importance and
authority to the Siva Goana Bodham is the Siva Gnana Siddhi,
composed by Arulnaadi Devar of Tiruttufaiyur, the foremost of the
disciples of the great Meykanda Devar. This work which we have
taken up for study we shall dilate on at some length shortly, Aral-
nandi Devar also composed another treatise called Irupab-Irupahtuy,
which consists of 20 verses in two different metres and in which the
nuthor addresses certain very abstruse questions oo ounr philosophy
15
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and religion to his master in such a style that the answers are guite
apparent, Manavasakam Kadanthar of Tiruvathikai, a co-disciple
of Arulnandi Devar, composed Unmaivilakkam, in which the various
tatwas are very vividly explained. Arulpandi Devar had a disciple
by the name of Marai Gnana Sampanthar of Tirokkadantai whose
disciple Umapathi (Devar of Kottavan Kudi became the anthor,
amongst much else, of the eight works Sivaprakasam, Tiruvarnd-
payan, Vinavenba, Paottipahrodai, Kodikkawi, Nenchuviduthoolhu,
Unmaineri Vilakkam and Sankatpa Nirakaranam, the first men=
tioned of which (Sivaprakasam) is the most iwportant. This trea-
tise follows practically the same plan of work
its predecessors, the Siva (Gnana Bodham  and
Gnana Biddhi, and may very well be put down as a  supple-
meot to the study of those two works. The two remaining works
Tiru Unthiyar and Tivu-Kalittu-Padiyar stand rather apart. They
are both anterior in date to the Tamil Siva Gnana Bodham, Tiru=
Unthiyar iz by Uyyavantha Devar of Tiruviyalur who is said to have
come from the north. The author of Tiru-Kalittu Padiyar is Uyya-
vantha Devar of TiruKadavur, the disciple of the author of the pre-
ceding werk (or, the disciple of Aludaya Devar who was the disciple
of the author of Tiru-Unthiyar, as some say). The relation of Tiru=
Kalittu-Pudiyar to Tiru-Unthiyar is similar to that of Siddbiyar to
Siva Gnana Bodham.

- These fourteen Siddhanta Shastras together with ths twelve
Baiva-Tiro-Murais abovementioned form the bed-rock of Baiva
Siddbantam in the Tamil language, and they are based on the Vedas
and the Agamas which are in Banserit. This is the orthodox view
accepted by all without question till about half a century agrn, when
a new socio-political upheaval known as the non-brahmin movement
made ifs appearance jo South India. This as we hinted in a pre=
vious article was the npatural outcome of the owverhearing a'titude
of the majarity of the brahmins towards the bulk of the Tamil popn="
lation of South India. Almost contemporaneously with this non-
brahmin movement or shortly afterwards there started a parallel res
ligio-literary movement (headed by an esteemed Tamil scholar who
was formerly a Mission school teacher) which we have preferred to
call Thanithamil Vadam. This latter movement was no doubt
prompted primarily by batred of the brahmins and love for the
Tamil language, but it was also fanned on by Missionary and other
anti-Hindu influences, Without wasting time by dilating further
on the genesis of these movements we may straightaway mention
that this new school of thought repodiated all Sanscritic
authority. 3

The Siva Gonana Bodbam it is contended by th:se Thanithamil
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Vadies i5 an original Tamil work originally written by Meykanda
Devar some 700 years ago and the brahmins finding it to be of very
great intrinsic merit and too good to be ignored are said to have
translated it into Sanscrit and interpolated it into the Agamas and
starled a story to the effect that Meykanda Devar (ranslated the
Sulras from the Banskrit, [f it is pointed out that. Meykanda Devar
not only translated the twelve Sutras of Siva Gnana Bodham but
also wrote his own commentary thereon dividing each Sutram into
i number of arguments we are told that it is not quite unusoal “for
the author of a book to write his own commentary. IF it is said
that the Biva Goana Bodham was in the hands of the Guru who
initiated DManikaVachagar into the Truth over a thousand yearzs be.
fore the time of Meykanda Dewvar, the reply is that the story is a
wyth invented by the author of Tiru-Vathavur-Adigal Puoranam.
LF it is further pointed out that Arulnandi Devar, the contemporary
and disciple of Meykanda Devar and author of Siva Goana Siddhi
has himself made mention of the Tiru-Kailasa-Paramparai
(Hggs mears uswoser) giving the origin of Siva Goana Bodham io
the following verse of Siddhiyar:

G'un';nﬁ Lﬂ@dﬁ'jﬂf Gﬁn@j_ﬁ i te geming (o s
Guwg.ﬁ_ﬁ'@@& @ s o & = S dun g Braval
ag Gsd oo guislg adu g gar
Empad puer EEEsardm [Wuny 55 H
CGarfial K@l Foregerri@d oo
(& avatil § Bl _qﬁi]ﬁilé;@ T LD (55 (15 B 7 8 6 (& srede @
B2 maoy otwd@ gyl § 5 @7 o d
Caiim eanrius Ragrear Fif eer@p

This book, is not intended for those spiritnally advanced souls
who require no book-knowledge, neither is it for the ignorant
and indolent who would not learn, it is intended for those
enquiring middle-class students who are anxious to koow
the Traoth and find the pathway to Heaven,—this treatise
which I call Siva Gnana Siddhi and write after understanding
that Book of Wisdom (Siva Gnana Bodham) which was taught
to me by my Guro Swami (Meykanda Devar), who got it in
due course from previous successive Teachers beginning from
the ancient Lord, His disciple Tiru Nandi Devar, his disciple
Banatkuwmar, &r,,

our friends have the effrontery to assert that Arulnandi Devar
Leing a brahmin of high birth and Meykanda Devar a Vellala,
the brahmin was jealous of the Vellala teacher and was animated
by the anti-vellala spirit in inventing the ‘Paramparai’ story in
order to pull down the ‘Sodra’ Meykanda Devar from his high
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pedestal of being the original author of such an intrinsically
valuable treatise as the Siva Gnana Bodham. Can blasphemy g
any further? 'What is there derogatory to Meykanda Devar in the
above quoted verse? Is it really possible fhat a saint of the
type of Arulnandi Devar who could not even dream of addressing
his Guru as anything else than Siva Peruman Himself who came
down in human garb to enlighten him (Arulnandi) concealin
his upper eye and jet-black throat (sevmsave sewei smpyn ar
A=} is it possible for such a saint, who had outgrown and
transcended all caste rules and become the slave of his Master,
to be animated by caste prejudice? This libel on the fair nam
of Arulnandi Devar we may observe by the way wonld have the
effect of antedating the non-brabmin movement by some six o
seven hundred years,

A camp-follower of this Thanithamil school which questions
the authenticity of the ‘Paramparai’ assertion argues that the stozy
of Tiru Nandi Devar instructing Sanatkumara Munivar and dis=
pelling his doubls cannot be true as Sanatkumarar was one of the
four Vedic Rishis to whom the Lord Himself imparted Gnanam as
Thakshinamoorthy and hence it is sclf-evident that the story of
Naodi Devar being the Guru of Sanatkumarar is a pure invention
of Arulnandi Devar not found in any of the Shastras before his
time™ This camp-follower forgets or has not read Kanda Puaranam
where Kachchiapper who lived more than 400 years before Arul
nandi Devar clearly states that Tiru Nandi Devar taught the
Puranas to Sapatkumarar, These are his words:

ST Fant A Guy 58E s5ELs
Cargar @ eowi Faxpgwrea g i
QT S0 TweRT @ostl UL ST E S e
@ gilug aparg @ sresas,

This one piece of evidence is quite sufficient to give the lie tc
this mast atrocious charge brought against the author of Siddhiyar,
Then can it be that the author of Kanda Puranam started the story.
What chject could Kachchiappar have to invent such a story? Sure-
ly he had no ‘SBudran’ as his Guru to be dethronedl The fact is that
Arulnandi Devar and Umapati Devar and before them Kachchiap=

per and long before them all Tirumular merely gave expression to
what they knew to e a fact.

Similarly these Thani-Thamil-Vadies or Neo-Saivites assert that
the four Vedas which are frequently . mentioned in the Devaram
and other Tamil works are not the Vedas that are known to exist
in Sanscrit but four other Vedas which once existed in the Tamil
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language and which were lost with a host of other ancient Tamil
literature when the greater part of the old Tamil country to the
south of the Camari river (now Cape Comorin} was +swal]|::'«=v.r»:ad up
by the sea eons ago. We have no desire to discoss this matter here
hut wounld confine ourselves to the statement that these imaginary
Vedas in the Tanil language are only a figment of t.hesf:_ critics’ im-
agination, We wauld however say a few words an their statement
that the name ‘Siva' never or seldom appears in the Sanscrit Vedas,
especially the IRig Veda, while the pames of lesser deities like
Agni, Vayu, Indra, Varuna, &e, are frequently mentioned therein,
Even the name Rudra they say nccurs comparatively less frc_quen]-
ly. Being not a student of Sanscrit and haviog very little faith in
English translations made by foreigners and others with precon-
ceived ideas and based on biassed commentaries, we cannot speak
with any firsthand knowledge on the point, But from the litile we
have seen and heard on the point we can say this: It is not that the
word *‘Siva’ never occurs in the Vedds:. We have already shewn in
a previous article that the Sri Panchaksharam forms the central
Mantiram of the central (or ¥ajur) Veda. The ward Siva dots oc-
cur in several places even in the Rig Veda, but commentators (and,
following them, translators) give the word - its adjectival merning
of *auspicious’ or ‘gracious’. Not only the names Siva and Rudra but
also other names [ike Pasupati, Triambaga, &, are found there,

In levelling this criticism on the Vedas our friends forget that
the supreme Bivam is nameless and formless (9@ sowid gi o @es
ger g @eaarar), beyond the reach of words and thooght {mrﬂ'a@:nﬁu:
&8 s%), beyond the ken of the Vedas and Vedantas l‘.?ﬂuﬂm_ﬁa'
G euf g gifla alfiis, Cuisd sl Fégue srewaiar). ILlis by a sort
of convention that we give Him certain names. Sugan called by any
other name would taste equally sweet, When Mrl.nlh‘ﬂ?achagllr ad-
dresses God as Gzr@Cw . Gr, Oh! Light, Ohl Fire (or Agm‘,‘r: no
one would accase him of being a polytheist and not a  Saivite.
Among the innumerable manilestations of the Unknown and Im-
perishable, mnameless God are what are called the Ashta-
moortham: earth, water, fre, air, space, sun, moon and snul:
@E'Haﬁjl gl.urrﬁj fgmrr.ﬁ‘* @mm-’rm‘@?ﬁ, H’;ﬂu;m Jrr'g':am'mﬂra, .rf&;pu Ee
aarri, @rilop, gerewnd, o) L aprgSurd. .. 50 we read in Devaram.
And it is not unusoal to call Him by fhesa and other names and
worship Him as such: as Akas at  Chidambaram, asVayu at Tiru-
kalatti, as Apni at Tiruannamalai, as Water at Tiravanaikka, &c.

We would mention just one other poiot before we proceed
further. We do not know if this point has been noticed or men-
tioned by any other student of Biva Gnana Bodham before this, ‘The
word 'Siva’ appears but once in the whole of the Siva Goana
Bodbam, we mean in the Sutras themselves, not the commentary,

16




(70)

and even in that single instance it does not aopear as an indepen-
dent noun but is tacked on to apnother word *51t', Now if a com-
mentator of the type of Sayanar wouold take it inio his head to in
terpret this term *Siva Sat' as meaning ‘blessed existence’, woe be
to any Saivan who claims the Bodhatn as his most authoritative and
sacred Shastram! One can then assert with even greater plausibility
than these critics of the Vedas that the name Siva does not occur in
the Bodham at all and that the Bodham should therefore bz rejected
as not being an authoritative Saiva Shactiram, The existence of
stuch words as Odunki, Antat, Anai, Sit, Haran, Pati and Irai can
simply be brushed aside as of no moment in the same way that the
existence of such words as Rudra, Triambapa (threeeyed God),
Pasupati, Bbarga, Gourie, Ganapati, Vira (Virapatra), &z in the Rig
Veda is broshed aside, [t matters little if th: Badham speaks of tha
Tri-Padarthas just as it matters little if the Rig Veda speaks of two’
inseparable friendly birds sittiog on a tree of which ons ate the
fruits while the other simply looksd on without eating, [t does not
matter if this allegorical reference to two birds in the Rig Veda is
found in a more developed form in the Swetasvatara Upanisbad and
forms the original to Tirumoclar's Tirumanotiram:

i (B re @ e g e el a,
pa"ﬂiﬁ' & 7ei @i ﬁhﬁﬂﬂ:uﬁ_ S8 D
6 T ey T e @ sl S D ST mEET
Wewand, we. gerav Cup pomerls.

It does not matter if the gérm of the Puranic story of the appearan 1
of Kanda Swami in the form of fiery sparks from Alkasa (Chit Akas or
Sadasiva) and His being reared in the watzr (Saravana PPond)and Hial
possession oi the (weapon shaped like an) eagle with outspread!
wings (Vel) is found in one of the Rig Veda Mantiras. Has no
Sayanar interpreted this Mantiram (—and Sayanar cannot be
wrong—) as referring to the birth of a horse? (—a most wonderful
ass indeed this is |—pardon for the slip,—a wonderful brute ! —Oh B
oo, a horge! a borse |—) It does not matter if the sacred 'Gayatiri®
Mantiram in which Siva is referred to as Bharga is found in the!
Rig Veda. It does ool matter if the ‘Gourirmimaya® Maatiram re-
ferred to in the Siva Maha Puranam as referring to Parvati Deviyar
iz [ound in the Rig Veda, It does not matter il Sanl.arachunyar
bimself addresses Siva as *Giri-Isa' and Sakti as ‘Gourie’. Has not
Sayanar plainly stated (—and Sayanar cannot be wrong,—) that
this Mantiram refers to the rattling of clouds (? thunder) and rain’
spreading once, twice, four times, eight timss, nins times, &c ? What
does it mattec if others take it as clearly referring to Gourie (Daugh=
ter of the Mountain) who is One (Siva and Sakti combined}, wha
appears as twao (Siva and Sakti), who is the giver of the four Purue
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sharthas (Aram, Porol, Inpam and Veedn), who manifests Herzelf as
the eight forms Ashta Moortham 9@ #agyi &c, and as the nins forms
rarag Fusd described in the following wverse of Siva Goana
Siddhi;
Hauw, #55, srsn, ds g, Farfas fappe Fra,
LEE S HON R@ESETE SIS, wre, guad, g S garapiid
LIEHLE 6 Sy S BN (A Rgpais 7 gd B UL e
Fais #mEusn @airsfar s o orew L,

Cf. also the following Venba from Tire-Kalittu-Padiyar of Uyya-
vantha Devar:

ForR pnls gp s ?mym e @)y o

oA (07§ 6 e alem s w0 &l b — 3 el mp

E,J_Erl.l'_r Ema’gw BT Bemlfmg sr-aw..zrm

@ G () i (P T G
It does not matter if the Rig Veda contains the ‘Gananandwa®
Mantiram referred to in the followiog and other stanzas of Vinayaka
Puraoawm;

Gipssngoswiiu Gsdds o porw papss, sa  wlip @,
apigGars aaepbpar aa w@on euCsdie,
A{y,-e"@ @avaanil gwngyae 5 ndFor@n seodalanpa)
Gedpis moaat, alorsf, aar w5 srar, Jyagin

~ & B TP,

What does it matter if among others the very name ‘Ganapati’
{s==uf) occurs in this Mantiram? Has oot SBayanar unequivacally

stated (—and Sayanar cannot be wrong—) that this Mantiram is
addressed to a deity ' called Brahmanaspate (—whoever
that may be—) who is lord of the hosts and most

learned of the learned (? or is it chief of monkeys perhaps, Kavies,
safaar)?—What shall we say of such most amazing annotations of Sa-
yanar and of translatinns into English based on such interpretations?
Astonishingly wonderful and literal indeed they are, reminiscent a
bit of the story of the blind man who imagined that the milk given
to his child was as crooked and solid as his Hand bent in zigzap
form to resemble a swan! and on a par withsuch literally very accurate
but maost ridicolous and parcoflike translations -as the following:
Paramahamsa=pgreat goose, Swetasvatara=white mule, Saktini-
patam=cessatiop of energy, Koduva Katti=give-come-knife, Idi-
uppam=thunder bread, &c.—It does not matter if the = Rig Veda
gpeaks of Him with the Braided Hair (Kaparidin) or of the Drinker
of Poison (Visha). It does not mattzr if the Bodham enjoins con-
templation on the Five Sacred Latters. As peither the Rig Veda nor
the Siva Gonana Bodham mentions Siva Peruman by that particulae
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name or, even assuming that there are some clear references to Hid
in beth of them, as they do not repeat this particular name as fre
quently as other names, they have both to be rejected.. (We ha
confined ourselves here to the Rig Veda as our friends’ criticisms ar|
mainly directed against that Veda and not to the other Vedas).

Having thus rejected both the Rig Veda and the Siva Gnana
Bodham, we next come to the Siva Gpana  Siddhi  which
being the work of an (alleged) imposter who pretended {8
be and was recognised as the foremost of Meaykants
Deva's disciples when as a matter of fact he hated bis Gurl
in his heart of hearts as being a Sudran' and created cock and bull
stories to belittle his Guru's greatness as our friends allege, cannof
be accepted ‘as anthoritative, whatever itz intrinsic value may be
Sivapirakasam and other works Iabour under a similar handicap]
The Agamas and the other Vedas are in Sanskrit and canng
therefore be accepted. The Davaram, Tirovachagam, &c, are alsg
not quite acceptable asthey make frequent references to the Hij
and other Vedas in a reverentinl manner. Thus then by a proces
of elimination our Thani-Thamil-Vada friends are left with ng
Sruti» no Shastras to look up to as authoritative, The obvioul
result when the matter is carried to its logical conclusion is tha
they have to fall into the laps of the Lokayatan (like our oth8
Friends the Ekanma-Vadigs at the opposite pole who try to belittl8
everything Tamilian) and......\We shall say no more and proceed
‘We have digressed a bit too far, But the digression was in

evitable.

We should oot omit to touch here on two more Sanscrit work
of some note, o wit;i—the Vedanta Sutras and the Bhagavat Gita
Veda Viyasar who like Sri Krishnar and Gautama Buddhar
generally reputed to be an Avatar (g=is7s5, incarnation) of Vishnd
and who rearranged the four Vedas in their present form, composeg
among others the Vedanta Sutras as a sort of compendium of thi
Upanishads. He is also the author of the Maha Bharatham,
wards the middle of which great epic is placed the dialogue betweel
Sri Krishnan and Arjusan koown as the Bhagavat Gita, We hay
already bad occasion to say something regarding the greatness ¢
these two great souls, The Gita happened to be the first great Sans
critic work we studied,” Of course it was oot in the original but i
Eoglish translations that we read it like any other ordinary English
educated Tamilian. The burden of Sri Krishpa's song that onj
should do his duty withont looking to the froits thereof mades
great impression on us and was the guiding star of our official lif
extending to a period of close on forty years. This teaching
practically the same as St. Appar's maxim && s vedl Qe
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B du@s and the Irai Pani Nitral (§ep v dpes) of the Siva
Gpana Bodham. :

But unlike the Vedanta Sutras which have a Saiva Bhashiyam
as we had occasion to say in a previous articls, the Gita has no such-
commentary and it basonly bad a mixed reception in Tamilakam,
There are two widely divergent opinions regarding its message and
the occassion on which it was delivered. Sri Krishnan, the great
Yogi and saint that he was was also a great politician and diplomat,
a greater diplomat perhaps than the late Lord Curzon .of Keddleston

who once made an indiscreet sweeping ramark regarding the veracity.

of the Hindus and received a mild rebuke from the mild Hindu the
late Gopala Krishna Gokhale who gently enquired whether hz (Cur-
zon) always spoke the plain untarnished truth and nothing else when
he was in the consular service of His Britapnic Majesty, a much
greater diplomat certainly than the twentieth centory apostles eof
‘scrap of paper’ solemnity the late Kaiser Wilbelm and the present
Fuehrer Hitler, Sri Krishnan bad a set purpose to achieve: £ urrs
suoflel wraverye @B, g ursn Fidss gflisrl Yus mewes,,, ..50
we read in the Tamil Mahabharatam, also...gso wre EBod £r Hme
soi yiG@srda aqpde dar, Pgr dause Gues oap ager Wei s
d@ssamCGar, And he did not scruple to deviate from what to others
appeared to be the straight path when the need arose.
not scruple to suggest that Arjunan was a coward—Arjunan who
was filled with real pity and remorse af the thought of the carnage
he was to cause including the slaughter of some oi his highly res-
pecied and venerable elders, not to speak of other near and deanr
relatives and friends. He did not scruple to handle his favourite
discus (#8s0:) during the war treating his promise to Duriyodhanan
(that he would not touch any weapon) in scrap-of-paper-like
fashion. He did not scruple to prevail upon Yudhistiran the
embodiment of virtue, truth and patience to tell a half-truth though
the lalter protested (G uiriud gme gera s @est yal GarCenr erar g
wasrsm ) He did pot scruple to suggest to Bhiman to hit Duriyodha-
nap below the belt to gain his object. We shall say npo more.
It is no wonder if the Pandavas themselyes with all their love
und reverence for 8ri Krishnan were foreed to exclaim that no one
could equal the subterfuges of Gods like him (GowCuirsa aaa afrs
wri awdvar@r) and it is no wonder certainly if some Siddhanta
writers felt and gave expression to their conviction that the
permon on the battlefield was intended to deceive the Lrave bat
saintly warrior Arjunan and placed it on a par wilh or only a little
higher than the Buddha’s teachings as adumbrated in the Tri-
Pitakas which have a background not acceptable tothe Saivas
though they contain some excellent teachings at the same time,
The verdict may be a correct one or it may be an incorrect wverdict
17
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like that of St Viranmindar against Bt. Sundarar or, better still, like
that of St. Kalikkamer (nw.rﬂ'u- aelsares srugns) who felt that B 3
Bundarar had done an improper thing in employing his God (the
Servant of his servants) as an errand boy and preferred to die rather
than have aoything to do with *‘the sinner” Sundarar
Qur teachers bave never shrunk from giving express
_sion to their convictions in unmistakable terms and calling a spade &
spade if the oceasion demanded it, thooph they were in the van=
guard of the torch-bearers of the ideas of unity in variety and toler<
ance towards other creeds which they considerad to be but different
paths towards the same goal.

A few words by the way regarding the Saiva conception
Avataras (or incarnatious) may not be out of place here. But this
article again has grown a bit too long and we reserve our numment
on this question for another occasion.

As we have alveady stated, the fourteen Siddhanta Shastras to-
gether with the twelve Saiva-Tiru-Murais form the bed-rock of Saiva
Siddbantam in the Tamil language, and they are based on ths Vedas
and Agamas which are in Sanscrit, Besides these there is a large
number of other works such as Saiva Samaya Neri, Olivilodukkam
Goanamirtham, Sivatharumotthiram, Kanda Puranam, Koyil Puras
nam, the works of Arunagirinathar, KumaraGura Parar, Thayumana-
war, &c, &c, which are all very iostructive, Then there are the
many ethical treatises beginning wilh the simple aphoristic sayings of
Auvvaiyar and ending with the Muppal of Tirn-Valluvar,—the famous
Tiru-Kural, in speaking of which Dr. Pope says: “In this great and
ancient langvage there exists, amongst much else that is interesting
and valuable, an ethical treatise not surpassed (as far as 1 know)
by anything uf the kind in apy literatore.”

IX. 2
Siddhiyar and its Author

Amaess suLglarisgn moioad Qurmgerno Gamr o
Bhug e isri Cagr avasalla b Bris aus
sddlefla smard waefl guamelur® adus gis
Qefey affur g dap Fas an Geaaf madurs

The Siva Gnana Siddhi commences with the usual invocation
to Pillaiyar, The second verse which we have quoted above is in
praise of Siva Peruman and is a fitting preface to the treatise as it

gives a brief indication of the subject matter of the whole book, The:

first line shews its catholicity or spirit of toleration towards other
creeds or, shall we say, its all-comprehensive nature. The next lipe
Cagn ghu e am_garis Casrsuasala 58 Fpsm shews its trans-
cendence over all and the incomprehensibility of the Supreme Liord
through Pasa Gnanam or worldly knowledge. The last two [lines
tell us of His immanence in all natore, both animate (Pasu) and in-
animate (Pasam), His Arul or Grace and His Fatherhood & Mother-
hood of the world, implying the Pancha kritiyas or fivefold acts of the
Lord (Pati) designed for the salvation of souls (Pasu). Siva Goana
Muniver dives deeper and shews how the subject matter of Parapak-
shain (other creeds), the Pothu or Thadatha Lakshanam,
o s ggwssemib, relative nature of the Tri-Padarthas (Pati, Pasu
Pasam) described in the first ive Sutras of BSoppaksham, the Siva
Sorupa Lakshnam of the sixth Sutram, the Atma Borupa Lakshnam of
the seventh Sutram, the Gnana Dharsapam (literally kmowledge-
vision) of the eighth Sotram, the knowledge (Gnanam) the knower
{Goathrn) and the known (Gneyam) of the ninth Sutram, the Irai
Pani Nittal (fesp uesfl dppé), action without attachment) of Lhe teoth
Sutram, the attainment of the Goal of the eleventh Butram and the
nature of the Sanctified of the twelfth Sutram are implied in the
phraseology of this verse. He also reads into it the six (or eight)
Divine attributes of Omnipotence, Omniscience, &c.

We may here mention, by the way, that Siddiyar is the most
numerously annotated book in Tamil, There are six recognised
commentaries which have appeared in print. The earliest commen-
tary extant is by Marai Gnana Desikar. Sivagra Yogi's is a long and
learned commentary with copious quotations from the Apamas and
other Shastras, The commentaries of Gnanapragasar (of Jaffna),
Mirambavalagiyar and Siva Gnana Munniver are comparatively
shorter. Subramaniya Desigar’s commentary is2 word for word

Gurs e
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one (ugssjsr ) closely following Siva Gnana Munniver. Several pub-—
lications of Siddhiyar have appedred in recent years with commen-
taries by learned scholars, but these follow BSiva Gnana Munniver
more or less and add their own notes, some of which ar
very copious indeed. and a help to the stndenf in understanding
the sublime traths contained in the text. There is also an Enoglish
translation of Siddhiyar with notes by Nallaswamipillai,

After a few more prefatory verses, in which amongst much else,
our author states that this book is not intended for those spiritually
advanced souls who happen to be reborn in this world for particular
purposes nor for the indolent and the ignorant-(and, shall we add,
the indifferent and the perverse) but for the benefit of the enquiring
studznt anxious to know the Truth and reach the Goal, there follows
a chapter on Alavai (gsr@a) or differen! kinds of proof, logical
methods. Siddhiyer is a logically arranged treatise employing strict=
ly logical proofs to establish the sublime truths that it preaches and
Aruloandi Devar does not want to take things for granted, even in
the matter of the methods of proof he adopts. So he gives a syaop-
sis of these as a preliminary to the study of his main works
Siddhiyar stands almost unique in this respeck, as indeed it does in
many others, in Tamil literature and has but few parallels even in
the Sanserit or, for the matter of that, in any other language,

Siddhiyar is broadly divisible into two parts, Parapaksham (the
other side) and Supaksham (our own side) and to these is prefixed
the chapter on Alavai referced to above, FPdrapaksham contains a
critical review of 14 systems of philosophy beginning with Loka=
yatam and ending with Pancharatiram, and may very well be put
down as a fitting introduction to the main work, Supaksham, which
contains a detailed account of the Saiva Siddhanta religion and
philosophy, And berein lies another great beauty of Siddhiyar,
There is no book on the face of the Eacth buot it bas some statements
to make and others to condemn, opinions to advance ana prejudices
to combat, righteousness to uphold and malpractices to put dowan,
truths to declare and deception to denounce, &c.  Writers generally
prefer the more easy-going process, They are content to meet ob-
jections casunlly as they occur and in a half-hearted manner. Oune
aunthor, on the ather hand, 1s more systematic. He displays more
method. He employs a better plan. To begin with, he deals with
his antagonists one by one. First be takes up Lokayatam,
He first states Lokayata's case in a succinct form, as he
knew him in his day. Then he takes up his (fhe Lokayata’s)
arguments and refotes them one by one regularly, Having
disposed of the Lokayatan, be ascends astep higher and takes up
the €hautthrantika's (Buddhist) case and deals with it similaclys
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and so on, till the end. From our author’s severe criticism
of these =chonls of philosophy, it should not for a
moment be supposed that he would have them swept off
the face of the Earth, Farfrom it. They may not be of use

who may be in need of

to him, but there are hosts of others !
For, isitnot he

them. And our author knows this only too well,
that says:

7 & Fuovissr Gurmer o ewme BT BT

B w® & p geiarng aar UaaD [ b
wirg swwn Guigss T8 wr s @aE o e

fle wGh o8 SawH eTgnw (Temas . Few
£l Goa aannn gi Hosls srow

el DT Wi § FLOWILD 5 49 SO 4w end

Religions and religious books there are many in this wotld differ=
ing from one another, The peerless religion is that which re-
conciles their differences and comprises all and every faith in
its broad folds, What higher ideal could there be of teleration and

religious freedom !

Great is the adoration with which the Siva Gnana Siddhi,
‘the bulkiest and most learned of the Tamil Shastras,” has been
hailed by the wise, asgrafd gra s Worgl aireat gg#éﬂ&n’r{t
@, Gawes ofiCualpsss Geis penr—aaalulis, Garerir Yiroesrio
Qarm FHaF grropo, gariiidler el grib 585 Tmapathiyar,
placing it side by side with guch standard works as Tiruvachagam,
Ticukkural, &c.  wei effigs m@msars urissdos BjFasais, gi o
s ur® Gur i says Goana Sampanther the founder of Tharumapura
Athinum in his Sivabhopasaram, (Half a stanza of Siddhiyar is
enough to understand all the vast lore of this world), And fulEn'wmg
him, says Thayumanavar: ur@ efgéssara Goucd o i 51008 & o emin,
srSisn Quiseapenus srF umlio s erasilerrs ‘Lhere is Hﬂ?th&!.‘
well-known saying PagéaCus Gpiadity: BiEds Cup ergford
@a% (Just as there is no God superior to Sivan, so there 1s na
Shastram greater than the Shiddhi)- Nirambavalagier cnlils it
emwa i ii & aie Femmur @ g e wael poper, s S oL ?au
@rar Bg@asw (the sea of Siva Goana Siddhi to be understood with
the Divine Grace of the Liord with the jet-black throat). a@uwsp
gEsa skwipn HSLFGerarad giarspE B E @i )&
e an §, pap e ysr SUEFU S pY gaarn @ E FTpD Haursiwelt -Eiurr@af
aw gelker eawre, S5 gehai Pogrer BiE ealp @silari says
Sivagra Yogi the commentator. (In the same way that the Vedas are
comprised under the 51 aksharas (letters) and as the tree is contained
in the seed, even sois the gist of all the Agamas brought out by the
excellent teacher in the Siva Gnana Siddhi).

18
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And well are these praises merited, Siddhiyar as Nallaswami=
'[Jﬂ.lﬂl observes ‘stands as the bulkiest and most learned contrlhutma
in the field of philosophy in the vast Tamil, and will I:leur compari=
son in that respect with the best production in Sanscrit,’ Siddhiyag
and its predecessor Siva Gnana Bhdham are ‘two works which haves
been rarely paralleled even in Saascrit’. They have their source im
the Agamas, the original Sanscrit, but the mode of handling of the
subject 1s indeed truly original, Well has it been said of Tamil
writers that “thongh they bave borrowed largely from Sanscrit, the
gubject receives altogetber an independent and original treatment...
Mo doubt guld from Banserit sonrce is taken but before it becomes
curcent coin it receives the stamp or impress of the Tamil writers®
genius,”” In short, the Tamilizn never copies but he adapts. And tod
no work could these words be said to apply with more appropriate-S
ness than to Siddhiyar. The lucidity of expression, the elaboratel
treatment of the subject, the closeness of reasoning and the vastnesss
of erodition displayed herein By our author are indeed something
marvellous, The careful student will notice how intricate and often’
ingenious are the points raised and how nice and to ‘the point arel
the replies given. Innumerable are the puzzling questions in the
problem of life which our author has solved for us.  And
ponent he is indeed a terror and a scourge. In short, as
nary treatice, speaking from a purely logical and hiararj,r point of
view, blt‘ldhl}"ﬂr may safely he zaid to bave but few equals.
spiritually, to the sincere and sympathetic it is a source of the grent'-
est solace. The definitions given, the proofs, and the descriptions,
the paths described and Sadanas unfolded, the Goal aimed at and
those that reach It, all these and else must be duly learnt, carefully’
thought over and truly noderstood. To such indeed the Goal is bys

The author of Siddhiyar is the second of the Saiva Santana
Achariyas (Hereditary Teachers of the Saivas), He lived a8
Tirutthuraiyur in that part of Tamilakam known as Naduo-Nadg
(or middle country) where once appeared the Great - Masters ﬁppa
and Bundarar. He was a Brahmin of the highest order, an -
Saivan, A great philosopher he was and the terror of bis da}"
Deeply learned be was in the Vedas and other Shasiras, and the
number of bis students and disciples was very large, BSo preat in=
deed were his attainments in philosophic and religiovs lors
that he was known as Sakala-Apama-Panditar (most learned in all
the Agamas).

MNow, there lived in the same country in the wvillage of Tirup
pennakadam, a family disciple (Seeshan) of this great Brahmin, @
- Vellalan by the pame of Atchutan(or Atchuta Kalappalar) who bad
gettled down as a householder. Atchutan was blessed with all sorls
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of worldly requirements, he had wealth in ahundance, and lands,
and cattle, and friends, &ci but there was one thing wanting to
male his home happy. He wag childless. Greatly agorieved at his
misfortune, he approached his family Gura (Purohitar) Sakalagama
Panditar and related to him his miserable plight for want of a son.
Sakalagama Panditar having considered the mattar over very care-
fully is said to have comforted his disciple, reading ouk a Davaram
fraom the sacred utterances of the Divine Child (TiruGnana Sam-
panthar) and explainiog the purport to him.  Atchuta Kilappalar
having returned home is said to have gone with his family on a
pilgrimags to the Shrine at Tiruvenkaduo, otherwise koown as
Swethavanam- By the Grace of the Lord, he was blessed wtth a
son, whom he named Swethavanan, The child's maternal uncle
who had heard of the joyous tidings fetched him to his home at
Thiruvennai-Nalloor,—the same place where the great Sundarar
had begun to pour forth to the world his sacred Davarams,—and was
bringing himm up, When the child reached his second year, soch
was the bent of his mind that his very play consisted in making
Sivalingam of sand and worshipping the Most High with flowers,
&c. One day the great Hishi Paranjoti Maha Muniver who hapa-
pened to pass that way siw this and observing the advanced spiri= .
tual condilion of the child initiated him into the Truth, giving him the
name of Meykanda Devar (he who saw the Truoth) and imparting
1o him the Divine Philosophy of Siva Gnana Bodham. Tais Paran-
joti  Munjyer was a disziple of Satthiya "Gnana Darisanigal who
received the Trath at the hands of Binatkumavar who in his torn
received it from Tirunandi Deyar, the first Teacher, who of course
icaent it at the feet of the Lord Himselk,

Meykanda Devar who was dumb from his birth continusd so
till his fifth year, taking lessons in the meantime at the feet of
Polla Pillaiyar, the God with the Pranav: Face, Then he began ta
speak out and, having brought out the Siva Gnana Bodham in Tamil
with a short commentary and illustrations, tanght the Truth contain=
id therein to such disciples as came to him being ripe to recejve the
samie,  Sakalagama Panditar, who had probably heard of the great-
ness of the child-sage, came to Tiruvennai Nallur and, finding that his
voung family disciple (disciple’s son) did not com= ta sza and pay
his respects to him and also, it is said, that his own followers were
gradually deserting. him  being attracted by the teachings
of Meykanda Dewar, he seems to have got eanraged and to have
gone over to the child’s place of abode intending to meet and
vanquish him face to face, The young Teacher was then discours=
ing to his'disciples on the Tri-Padarthas, Pati, Pasu and Pasam and,
just as the great philosopher Sakalagama Panditar was entering tha
hall a disciple, who did not exactly grasp what Anavam was, seems
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to bave raised a quary, in reply to which the child-{eacher pointed
with a smile to the majestically entering massive figure of the
¥anditor, No sooner did the great Brabmin notice this than He
saw and felt the Holy Presence of the Divine Seer, off went his
eash and shawl and all vanity therewith, and he found himself ak
the feet of the young Bage Legging of bim for relief and en
lightenment.

The prayers of Sakalagama Panditar were granted and, from
that day forth, be became the foremost of Meykanda Deva’s digs
iﬂiﬁﬂi&

ciples. The name conferred on our author oo his being

into the Truth was Arulpandi Devar, It was tunder Meykands
Deva's inspiration ~ and direciion that Arulpandi Devag
composed the Siva Gopana Siddhi (as an  authorised
commentary expounding the ftruths contained in the Siye
Gnana Podham) and =zoother work called Trupsh Irupahtug

The date at which these teachers appeared has with more or less

accuracy been fixed at between 1,200 and 1,250 A. C,

. The life stery of these saints affords us some food for thoughf

First and foremost we find that Arulpandi Devar, & brabmin gf
brahmins, occupying a high position even among the bigh castd
brabmins did not copsider it below his dignity to worship Meykanda
Devar, a vellalan, and that too the foundling child of a vellalan
as some writers allage, though in the immature worldly stage of his
career be felt his vanity wounded when he found that the vellala
Loy did not pay him due respect. We note at the same time tha$
our salnt's fall (or we should rather say rise) at the feet of hik
Master when he discovered the holy look and pointed finger of the
Divine Seer was not vcluntary or premeditated, oeither was 18
forced on him by any oulside authority. It was a spontaneous ack
performed quite involuntarily as d result of the mellowing of his
Anavamalam \Malaparipakam) and the descent of Divine Grace
(Saktinipadam), He did not transgress his Varna-asrama-dharma n
(or the prescribed rules of conduct pertaining to a person of his rank
or position in society) as long as he was a worldly man possessed of
his Pasubodham (us@urgm) or T hatbodham (spEurse) or, sball we
say, egolism, but transcended them (—not trapgressed them—) ims
mediately he became ripe to receive the Truth, There is no quess
tion of the exercise of any coercion here, the conversion was pot @
forced conversion imposed on him from outside as som@
of our modern day critics of the Hindu code of Varna-asramas
dharmam would bave it, neither was it falsely assumed by him by
the exercise of his own egotizsm as is dene by some Ashadapoothies
(gerey@sa) or hypocrites some of whom put on yellow robes withy
particular motives and do not besitale to indulge in all sorts of
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vices, expla‘ning their actions away by asserling that they have re-
vounced the world and po sin could therefore attach to them,

Another point worth noting here  is that Meykandan was a
born saint while Arulnandi Devar was a “made” saint if we may
use such an expression. Meykandan belonged to that superior class
of souls known as Punoya Poroshas (ysweofu g@asd) or Samu-
siddhar (#rge@dar), the Cursw Fs5aCsed and o mj:gaj;mﬁ
Gapar A0 Urwlwmdugs vemmw Ggreves of Siddbiyar, great souls
that had attained to a high state of spiritaality by their ‘Tapas’
in previous births, who require no book-learsing for their salvation
and who :ometimes happen to be reborn in this world for particular
purposes, it may be to complete the process of their o vo purification,
it may be to re-reveal the trath and reform mankind, to uphold
righteousness or punish evil-doers, or it may be for some other noble
purposs, In other words he was an  Avabtara-Porushan (sesrr
ymasa), a great soul rebnrn here for a particular purpose. He did
not belong te that inferior class called Prakritar \IraEm ), the
igonorant, indolent, indifferent and perverse, the Gsr5és GLasous
Gs GurgsEGeyd of Siddhiyar, who are incapable of learhing any=-

thing or do not care to learn or are obstinate and unwilling
tolearn or learn with perverse molives. Neither did he
belong to that middle class called Vainaikar (-oafkwsd), nol Ava-

tara Purushas bot inteffgent men eager to learn and know the truth,
the s@iurp Geam ap Grp Tme gur and wifssr sove. gro 58 4@
srgalouad of Siddhiyar. Aroinandi Devar belong.d to this middle

class till be came under the infuence of the Divine Seer, That i3
why we find him with cartloads of boaks, ever studying, ever dis-
surnamed

puting with and vanquishiog his antagonists and being
Sakala-Agama-Pandithar in the earlier part of his life:

Meykanda Devar then was an Avatara-Purushano. And we may
here add a few words regarding the Saiva conception of Avataras
(sevgiswasr) or re-incarnations. We hold that God can never be
born in the flesh, The Supreme Brahman is immaculate, the embo-
diment of Supreme Wisdom and pure Bliss, eternal, beyond the
clutches of Anavam, Karmam and Maya and as such not subject to
the miseries of birth and death, It is sheer blasphemy even to suggest
that Siva Peruman can be jmprisoned within the four walls of a
prison-house by being encased in a mother’s womb or subjected to
the pangs of birth or the horrors of death, It is souls (Pasus) that
are subject to births and deaths and that whirl round apd round as
it were in the ocean of Bamsara till they atiain beatitude, The
Saivas hold that even sools .cannot be born in the flesh after they
realize fioal beatitude (Bayujjiam or Para-mukti) as they become
merged in Bivam, the Haven from which there is no return to Sam=
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"gara. It is Punniya Purushas or great souls that bave attained tos
high stage of existence but have not realized Siva-Sayujjiam that ars
reborn in the world for particular purposes as indicated above and
it is the rebirth of such great souls including so-called Gods (Davasy
that is referred to as avatarasin Purapic and allied literature. 1
may be that the Avatara Purushan posseszes all his previous powe s
in bis new birth or it may be that he displays only szome of hig
powersaccording to the necessities of the case.  Vishnu for instance
was born as 5ri Raman who displayed all the strength (or Kriyas
Bakti) of Vishon and as Bri Krishnan who had not the same
strength or physical prowess but was possessed of unrivalled mental
or intellectual powers (Gnana-Sakti). Varunan is said to have
been born as Bhishman, ¥Yaman as Vidoran, Kuberan as St
nathar, Alala Sundarar as 5t Sundarar, Vakisa Rishi as 5t
the Rishis Naran and Narayanan as Arjunan and Krishoao,
walti as Auvvayar &c.

The Supreme Lord Himself is birthless and deathless as stated
before- He is the Aja (unborn) of the Vedas. Tamil literaturg
teems with references to this unique character of Siva IPeruman
one of the most pre-eminent characteristics which distinguish Him
from otber so-called Gods (Devas), We quole here a few of i
references by way of example:

;_'i'_mam' Q.sﬁmn@m‘ {DE'J'E[I‘B.JII}
Oh! Lord, of Birthless Nature.
apard Womrd @eard Sored  (ibid)
Cheisance to Thee that apest oot nor art born nor diest.
Wraida@lo grengsril §wllrre sordsds e _
{Tiruvachagam]
Father, Mother and Lord of all, but to Himself bas no father ol
mether ot lord. '
CGurem arab yemiaw [eard L s {]bjd}
The Blessed Ooe that does nol pass away nor comes ioto being

nor changes.
Fouwdw Ipadé Fabsin Gsdila

BeosaEer @ pan gl S Bevawr B,
o & mr g olaw gon B pr s Granpds g
.ﬂd&&i’lljp Hadeer e G [Til‘l.'lrlsﬂipp';l:l
Oh) peerless Gem that placed me under Thy bright golden Fee
rescuing me from the confounding paths of petty gods subject 1&g
endless births,
Raanany i SmsyuPal sai BpGedCrrrdo......
LW e s L S SLG S0 gs P s wann e B 0w,
(Tiru-Palland
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We chant blessings to Him wha is beyond all time so as to es-
cape the narrow paths of petty gods that die in a few years
thoclel srsed  (Tirnmantitam)
The Birthless Lord,
Woodal Jererass Curmmerrarsr, _
Gpidaduraiésn Gaue aoera  (ibid)
Birthless, with dressed Head and infinite Grace, Deathless,
He bestows bliss on all.
Ipan@s @grardeyar (Seraman)
Unborn, He appeared.
@ srmpa @soiam nﬁﬁmsaﬂmt.j @l s
@ srmmn IO Farll 5 G o Dops sedgeier  (Pattinathar)
Oh| Bright Effulgencel From Thee everylbing appeared but
Thou didst not o-iginate from anything else.
woswg e Wplilersr (Kanda Puranam)
He who does not die nor is born.
srBzam Wpilpndyd ussbgesE
SO gRal § 56FEN0 E0 000
@ g Fard sroEorms @ o (o R
Wifla) 5 néarp @odsn Qeilon ]
[ 7 e A PO (Thayumanavar)
Caste, lineage, bith, death, bondage, liberation, form, non-form
and pame, without any of these, the Light that energises every-
thing everywhere, being inseparate from them.
Wpllel goidel dosew mosaw
FETIOEGTTT B SEN (Mahabharatam)
Birthless, Deathless, the Lord of the mountain king’s Daughter,
wem st b L 06 5 pé @ wregn @sunds@arrg
TG G LI & (T G GPFOT i aanen
_ (Arunagiri Antati)
The Lord of Aranachalam who is not {o be reckened on a par
with gods that are born on earth and die,
ol sih §odu sie.. . ran Geaa s
Froogae. sres, '
Haran who bas the distingunishing characteristic of not being
subject to birth and death and other limitations.

Kalamegam, the prince of satirists of Tamil IItEI.'E.I‘.'L‘.II'E'., pokes a
little fun at the expense of the god of Kannapuram sayiog:
saryrorfe s_geflgnn a4 8s0
e araf gpGur widgRsw psifsa—agaafla
wardlod@ur ug Feui Fogrds e oo
aarlpiGur eraver 5 @ariaw G s,
Ob! Mal of Eannapuram, you are greater than the great God, bot
I am greater than you, 1f you want to know the reason why,
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please listen, You have ten births while the Supreme Sivan has
pone but my births are incapable of being counted,

#t Sankarar who became a great Siva Bhaktan after his en=
counter with Sri Kantar refers to this same trait of the Lord in one
of his devotional works Here is a verse found in the Tamil redac—
tion of his Sountariya Lahari;

G oy g rgpeaay wiall|rdares
Gosrem— &Euslend

g Fe e Bmsurali B pajin

- pEaEsE Goira® gar

s gt @ e e @ w s

- 5T G L g 0 T L .g;euns'ﬂ

£ alkris e Cursn godme
Falerarw g woallo,

Brahma and Vishou and the presiding Deities of the eight
quariers beginning with Indran, even when all these die the
Beginningless and Edless Lord dies not. How firm, Ohl Ame
bikai, Auspicious Lady, is Thy nuptial cordl......
Not onoly in Saiva literature but in literature of otber creeds
too we find thie transcendent nature of Siva Peruman fully conced
ed, conscionsly or uncansciously. [lankovadigal, a Jain Sanniya=
sin, for instance, describes a Bivan Temple in his greet epic
Bilappadikaram as
Wpar widamsd Dufi@urar Gasnla
The temple of the Gieit One with unborn body.
And Kamba-Nad-Alvar, the prince of epic poets, a Vaishnavite
uses such epithets as the following in his Kamayanam: ]
EAarsr sty
Kayilasam of the Endless One.
aogn Ger @Rl uek e Grer
wen 06 S0 &L Tl UTEEELT
The Supreme Flaming One that has no beginning, middle or
end and. is beyond the reach of the four Vedas of old. '

Guhai Namasivayar puls the whole matier in a nut-shell in beauti-
ful and at the same time easy lapguage in the following verse:

eréiglad Wpogn §plye S noo et gm
Geraarp Gpafis@arne 5o Garlarri—Faala
Wpigsemgys Calarrn Cogaia args p=vd
Epissmayn Calp@aro,

We have heard poets sing of the birth and death of all others
but never heard that our Lord of Sornai was ever boro in an
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bouse or that He died afier living and prospering in the world
for a time.

And in Hiﬁdhiy:r we read:

wi@are Csime Qarewair

HiGsian g8 guls
wr@srm ursagnt sria

amal wips Osieisses
Caalendule Boésn

Ipigie Quaeilarun Grinin
HAra Geoss Foirsrer

a8 p HmeECerias 5&Cp,

Wha.taver God you worship, as such would: the Lord whose
balf is the Gracious Lady appear. The other (si-called) Gods
snffer pain, are subject to birth and death and perform Karmam.
Hence He who is not subjeck to these limitations would appre-
Elate éuur worship and recompense you according fo your

eserts. ' :



X.
‘Alavai’ (senemau) or Methods of Proof (Logic)

Horans srewi e &§@AN el

Auran Gonaer ey gy e
Forema Swgit ey e drese

0 EBsiCerd Puiy orar sram
pereral sreivud, gena ofpl

Cugin geupalf, Seva eTasing
MR, STEE LS &5 86 REOF

e gy Guasa e HSHE@EGn,

Six kinds of ‘Alavai’ (literally measure) or proof are mentioned
by some writers, to wit: (1) Kandal, Anubbavam or Pratiyakshad
(areir @, apuan gieg Jrd@uss), direct or sensuous parception
(2) Karutal, Yukti or Anumanam (s@se), ysE@ HNSE Ew0rer
inference, (3) Urai, Sruti or Agamam (eer, #@S ofies e
revelation, (4) Abhavam or Inmai (sures see s @erenws), negatiol
or no: -cxistence, (5) Porul or Aruthapatti (Qur@gs s s s
ud ), deduction or presumption and (6) Oppu or Upamanam (s i
Mew m suwrerwn), apalopy or comparison. Others add four mof
varieties: (7) Olipu or Parisesham (eufy ade s vrfiGs i), residud
(8) Unmai or Sambavam (eswess g&leis siuaib), co-existence
probability, (9) Aithikam (gfsv), tradition and (10) Iyalpu @
Sahassm (@Puey goel s #ssu), nature. Yet others there are
increase the number further, But all these can be comprised unde
the three main divisions of Kandal, Karutal and Urai. - Theee ag
the three methods ordinarily known as Sruti, Yukti and Anubavaim
(in inverse order).

Four stages are noticed in the process of acquiring the knoW
ledge of anything, namely; Nirvikatpam (§giaicw), Aiyam (e 5)
Tirivu (#fe) and Savikatpam (selspus) which may be traoslated @

undifferentiating, doubtful, erroneous and discriminative .
ception, respectively. Thus, when we see a rope befan
us, the first stage is  the koowledge  that there ©

gomething before us without cognising what the functions and
attributes of the object are or its species or name, the next stage

to recognise some of these gualities, &c, and doubt what the thik
can be, the third stage consists in wrongly thinking that it is a snald
and the final stage is the full comprehension of the object in all il
mspects and arrival at the right conclusion that it is a rope, '

The first kind of proof (Kandal) is divided into four subdi-
visions, The first subdivision fis termed Indriya or Vayitkadchi
(@iBAu sée s mmdp sv ) and is the bare sensory perception of a
thing (Nirvikatpam) without reaching the stages of doubt, error or
diserimioation. Next comes Manasakadchi (ererséan’®) or discri-
minatory perception (Savikatpam) where all the stages of - nen.-
differentiation, doubt, error and discrimination are completed.
Then comes Thanvedanaikadchi (s@Caplaré sri8), koowledge
by actual experience of pleasure and pain, The fourth kind of
direct - perception is called Yogakadehi (@ursisrii@®) where the
spiritually advanced devotee has recourse to Yoga practice and
thus overcomes his Malabandham (esudse) and sees things distant
in time and place remaining where he is.

Anamanam is the inference of things not directly perceived from
known data end is divided into inference for oneself
and inference for others. The ‘terms Pakkam (usaw),
Helu (@ »), &c, used in this mode of proof are best explained by an
example, Smoke is observed over the top of a hill and though we
do not actually see any fire there (this being hidden by rank vege-
tarian, &c), we conclude that thers must be fire as we had invari-
ably observed fire and smoke as cause and effect in the
kitchen, while neither fire nor smoke was found in ihe tank., Here
the hill is the Pakkam or place where the “thing to be proved lies,
the kitchen is the Sapakkam . or analogous place whe e the thing in
question isalready proved or known to exist and the tank is the
Vipakkam or place where the thing in question is known never
to exist. Thera are thus three kinds of Pakkam, the first two .nf
which are locations for affirmative proof while the last is used for
nepative proof. The inference that there must be fire because there
is smoke isthe Hetu or reason, This is koown as Kariys Hetn
{snflw @ &) or reasoniog from causal relation or succession. Two
ather kinds of Hetu are mentioned: Anopalatthi, (seoss8 e} and
Iyalpa or Saka=a Hetun, Anupalatthi is inference from non-existences
as when we infer the  non-existence of dew from
the absence of cold. Sakasa Hetn oc natural canse is the in-
herent power of a word where we gather its meaning from the con-

text asin the expressions “the Tamil race”.and ‘they rana
race” Inference for oneself iz drawn from these Pakkam
& Hetu.

Inference for others coasists in explaining one's own inference
to others by the use of language, and the words used are of 1wo
kinds: Annuvayam (&ev gwevenn) or positive statement and Vetirakam
(@a@@rmo) or negative statement. ‘'Che words used for an argument
are divisible inta five parts (though the last two are not essential), to
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wit: (1) Metkole or Pratigna (CuwpQarst saeg JrPémss)  the
enunciation of the proposition or assertion, (2) Hetu, the reason
adduced for proving it, (3) Utharanam (e srsesr), the citing of simi=
lar ‘instances or analogies in support of the proof, (4) Upa=
nayam (ewswia), application, and (5) Nigamanam (dawaru) conclusion,
These are best explained by illustrations, Tha followi ng is an Anou=
vaya statement: There is fire on the hill (Pratigna), because there
i5 smoke there (Hetu). Where there is smoke there is fire, as in the
cage of the kitchen (Udaranam). Bimilarly there is smoke on the
hill (Upanayam). Therefore there is fire on the hill (Nigamanam),
It will be noticed here that Upanayam is practically the application
of the Hetu to the Pakkam in the Pratigna, or its repetition with
special reference to the Udaranam and that Nigamanam repeats the
Pratigna with some emphasis as the conclusion (gepiss gonssd),
the Q. E, D, (quod erat demonstrandum = which was to be proved)
of Enclid. An example of a Vetireka statement would run as fol-
lows: There is fire on the bill (Pratigna), because there is smoke
there (Hetu). Where there is no fire there is no smoke, as in the
case of the tapk (Udarapam). The hill is oot without smoke
(Upanayam). Therefore the hill is not without fire (Nigamanam).

There i5 a further subdivision of Anumapam on a different
basis as follows: (1) Purvakadchi Anumanam (Yiasar  Rug oraxo)
as where the existence of a particular flower is inferred from a particu-
lar smell as a result of previous observation, (2) Karuthal Anumanam
(s@maswgyurars) as where a man’s intelligence and erudition are in-
ferred from his words and (3) Agamic Anumanam (gswe gyerari)
as where we infer that a man's present actions will bear their fruik
later on from the statement in the Agamas that our present experi-
ences of pleasure and pain are the result of previous Karmam.

There are said o be 65 varieties of specious argumentation or fal-
_lacious inference made up of four kinds of wrong proposition (ussi
Gured),three of plausible reasoning (& #UGured)which may be sub-divi-
ded into 21 kinds, 18 of incorrect analogy (eaiewi@ured) and two of
defeatist attitude (@sraalgsrari) which are subdivided into 22
kinds,

The third kind of proof, Urai or Agamam, by which we per=
ceive things which are incapable of perception by direct ol servation
or inference, is divided ioto Tantra, Mantra and Upadesa words
(a5 @re, wifrd, eu@sFo). These are the words of the Nirmala
All-Knower and deal, the Tantra portion with ritwals (Sariya and
parts of Kriyai), Manira with the contemplation of God by con=
trolliog the mind, &c., (Kriyai and Yogam) and Upadesa with the
nature of the beginningless and endless One (Goanapatham).

(89)

ure of the obiects (Prameyam, 9r@wwi) known !.r_nt_h
the a?dhzfzzﬁfzse diffarent k{nds of Alavai (Pramanam, Wriereero) ia
of two kinds, Pothu (@urs) and Sirappu (Hpoy). Pothu [yalpn
consists of tha features common to all things of any class bat not to
things of other classes while Birappiyalpu means the EpEfl:a] cha}:?cl;
teristics of any particclar thing or proup of things {ﬁpemchsj whie
distinquish it from other things or groups qf the same class ,genus)
as-well as other classes,

kshanam
A word here as to the terms Pothu or Thadalta La :
l,ﬂ-ﬁ*ﬁﬁ'l-':-?wﬁ-] and Sirappy or Unmai (eeresw) or Sorupa (@eraguin)

Lakshapam wused in Agamic litzrature before we proceed
further, The words generally used 10 tra nslatmgt thes;
words into English are general or common oOrf relative an

special or real or absolute, rl:Fj‘JE“c‘IivEE',?‘ ll?nugh these w:;rd; d.u nu:
exactly convey what is iptended in Iflelﬂrlgln‘.ﬂ_ The words hLeug:-;f
or gommon and special as used ordinarily have reference t.ué.e.gl rll-
butes of genus and species, or classss and subclasses or 1ndivi uais
in the ordinary logical sense as above, The word real hﬁg_am -wm:h
appear to connote unreality in the other camp, whic = ?mh'l =
case. The words lower and higher used by other schaols an h1 u;
saphy in describing the twp slates ar aspecls of the Bupreme f, ra md
do not find favour in our philosophy. The words rfﬂaru:w an{
absolute would seem to be the nearest apprua’&h: the Thadatta '.:.S[ﬂte 0
a thing being its natuie in relation lo other things and its Thﬁﬂ
state being its natare by itself wilhout any reference to anything
else. Thus the Thadatta definition of Grod (Pathi) I'q':}I' His g{ggncﬁ
in Adwaitha (non-dual) relation wilh the wm:ld (o @ g v ion. E,L:g
o gywod to the words of Siddhiyar) and the SBorupa uatm: E Ekam
(aloneness) or Batchitanandam (existence, knowledge an L:;_-,E} Udl'
better still we chould sy His being beyond the reach of worh anh
thought (@i égweyf # gy faops), being lﬂDOEﬂplEhEﬂ}ilb]ﬁ t l'u;.lagII
Pasa Guanam and Pisu Goaoam. [n other words His Soruopa EQ;
can only be comprehended through Pathi Gr!nnfm (;;mlﬂfg X
sem@yas aramar), We can know something of His Pothu Iya im ; ¥
reading and invastigation (growséRuda), while His Sorupi 3;:;5:;
can cnly be compr hended by actual realization (s&us &
with the aid of His Sikti or Arul (Grace).
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XI.
‘Parapaksham’ or the Other Side

SplEnn S0 (108 e sier s oo o eorsm s g,
Srerduflgnn soblormier Gre Sopert @ o5 o s e s
smaiaw Ja serll g gaflGur anin plis parala
ArssEord o gsrasaliens FLUL &S 5
g & Yareewn s%a e i f e eTelan
Qs grefley augd], s wnn gisn Tasrosn,
#@H Parsns gflus Geragia w oo Galm,
Geréiguart swéF smenpdur Gervs eend s,

The Vedas and Agamas are the ‘Muthal-nool’ or original book!
which form the fountain-source of all' Gnanam, parts of which
are taken up by individuals who make investigations to the
best of their lights by the Grace of God and bring out variois
religions and philosophical treatises. The Smritis, Puranas ang
other Shastras are call:d "Vali-nool’ or puide books based or
the Vedas and Agamas, The Angas and Vedangas are ‘Sirpis
nool’ or subsidiary.-books. There are no books not indebtzd 0

the Vedas and Apamas, but il is impos.ible to convince those thal
assert otherwise, ]

GEBR e i glem, @05 B ard o8B
Gew e g Garny Geal & Piema ari

WwE oL [iFal aensmans UTTEE S,
& Eep gegw gaeeu o,

The elephant is one only. The blind describe it. varionsly afteg
seeing (feeling by the hand) its different limbs, some the back
gome the tail, some the tosks, some the ears, some the trunl
and sowe the legs, HEven so are the six forms of religios
preached.

The religions (and philosophies) of India are generally divided
by Siddhanta writers into two main classes, the orthodox or in:]_"
~ circle (wsfFuww) and the heterodox or outer circle (ypssuowe). Eagh
of these is again subdivided into two groups, and in each group an
included six distinef creeds or schools of philosophy, To the last o
foorth gronp, the out and out or extreme heterodox or bereticll
(yopoympe), belong Lokayatam or materialism, the four sects of Boud
dham or Buddhism, viz: Chanttharanticam, Yokacharam, Mathiyaoil
kam and Vypashikam, and Aruhatam Or Jainism. These are

(1)

-atheistic and condemn both the Vedas and the Agamas, Thovgh

exiremely beretical these have books of their own and certain prin-
ciples and settled modes of.reasoning and, as such, are deemed
worthy to be taken notice of by our teachers. The next higher or
third group, the heterodox (yph) consists of (1}  Tharukkam, which
may be subdivided into the Vyseshika and Nyayika systems, (2)
Mimamsai, including Baftachariya’s and Prabahara's systems, (3)
Ekanmavadam, in which there are several subsects, (4) Sankhyam,
(5) Yogam and (6] Papcharatthram or Vaishnavaism, These
accept the Vedas generally, either whelly or in part, each in its own
peculiar way, some have got their owa special authoritative treati-
ses, and all rejact the Bivagamas. The next or Zad group, gjsiiymnis
{the inner heterodox or orthodoxo-heterodox, if we may use such
a term), is reckoned superior to the last in as moch as it generally
accepts both the Veda and the Sivagama, thouzh most of the systems
af this gronp, Pasupatham (or Haokirantha Sama Vadam), Mavira=-
tham (or Utpatthi Sama Vadam), Kapalam (or Avesa Bama Vadam),
Vamam and Vairavam, have also their own special bocks, These
systems beginning with Pasupatham along with Aikkiya-Vada-
Saivam, copstitute this group, and they all agree in denying lne
existence of Anava Malam, There are six kinds of Sajvam, wviz;
Pashanavadam, Bethavadam, Sivasamavadam, Sankirantbavadam,
Iswara Avikara Vadam and Sivadwaitham (or Nimilta Karana
Parinama Vadam), These go to form the first or orthodox group
{(#su) and have a pood deal in common with Saiva Siddhantam,
the diference consisting in the d=lineaticn of the general and special
characteristics of the Tri padarthas and in matters of minor detail,
On the top of these 4x6 (or 24) sysiems, (@b, gslyps, yoo and
ypoyme), and covering all in its broad folds, stands Saiva Siddhan-
tam, the system proved aod finally upheld.

Cf thes= various syslems, thote taken up for examination in
the Patapaksham of Siddhiyar ace ineluded in the third and fouorth
groups, the helerodox and extreme heterodox systems. Our aunthor
beging with the outermost system, the Lokayatam of Bribaspats,
who would accept no proof other than Pratthiyaksham or direct per-
ception and whose g ‘al (or heaven or, shall we say, God) is oaught
but carnal and worldly pleasures, The Lokayatan also knowa as
Charvakan (srfeunss¥) recognises no God, soul or Karmam, there are
only lour tatwas or states of matter (zarth, watzr, fire and air), and
according to him life is nothing but & combination of these, There
are several salisects  of Lokayalas, such  as  Theka-Anma-Vadi
(@ sssmwask) Indriya-Anma-Vadi (@égfuvreaswarg) Prana Anma-
Vadi (Yrrewsrear®) and  Apndakarapa-Anma-Vadi (sd@ssssgmmaw
mn@), who believe in no soul other than the body, the extecnal senses,
{ear, eye, &c), the life-breath and the internal senses (mind, &c),




(92)

respectively, Without wasting more time with the teachings of this
school in its varions phases we shall proceed forther, but one gens
eral remark we may hers make is that Lokayatam has more vu_tarl:a
owing allegiance to it than any other school of thought including 2
goodly number of people who nominally pass as adherents of
other creeds.

 After refuting the arguments of the Lrkayatan, @.he author ass
cends a step higher and deals with the Buddhists with their ideas
of momentary existence (Kana-Banga Vadam, Emumﬁwfm} and
final  annthilation, Arst enumerating and then combating the
views and arpuments of each of the foursects of Buddhists. The
Buddhist admits two kinds of Pramanam [proof), viz; Pratihiaks
sham (or direct perception) and Anumanam (or inference). HE
admits Karmam ¢lso, but ignores the existence of God or soulss
Though in theory he recognizes. no God, in practice be Idemtﬁa hi!
original teacher the Buddha, wiose teachings are embodied in 1
Tri-Bitakas. The Chauttharantican (literally he who zoes to the end
of the Sutras), sometimes called the Buddhist Realist, postulates
two Spmuathayas (Fapsrwuniess) or apgeregiles: the internal or sub=
jective including the mind aad ity wvikaeas (changss) und the ¢ -
ternal or objective  The’latter are formed by tne combination of
the Paramanus {or ultimate atoms) of earth, water, fire and airy
while the former are produced from the Skandas (or L:rtlrllr.ns} which
are five-fold (ugsessamsar): (1) Ropam (forms}, including soundg
&c, perceived through the miad, (2) Gpanam, knowledge of theseg
{(3) Vedana (feeling), pleasure and pain _resulting Ilhereirurﬂ,{#
Kuri or Samgna, names and (5) Bhavanar or Vasanai {fendapclug -:
“Hirvanam {ocr Mukli) consigts in total “annihilation  when all the
Skandas cease to exist, The Yokacharan (literally, h2 that concurs
and raises supplementary que!-ftir;:né]l. also known @s T'I-'I:Lha-,aml::{_
and Buddhist Idealist, has much in commeon with tha Caauntthrantis
can but while admitting intelligence, knowledgs derived through the
senses, he denies the world and says itis all a dream, The Matthis
yatnican (literslly, be who belongs to a wmiddle class) or Buddhist
Nihilist or Suniya Vadi deaies intelligenc: too, as there can be n@s
knowledgs when there is nothing to be known. The Vypashikas
(litera!ly, adverse critics) who are also a sect of Realists dutfer from
these and hold that the world appears as a result of the conjunction
of intelligence and the objects th:reof,

Two sects of Jains, Nikandavadi and Ajivakan, ars nexl
cussed, and the list of the extreme heterodox systems 1s  thus
posed oi. The Jains, ninally known to the Tamil :?tude-:l: ag Bam
nis (#wewrd) and Aruhatas (B@#st), are rigid non-killers as are alse
the Buddhists to a geeat extent, though the latter would freely e
the carcase of what is killed by others. Their Lord is ‘Acuban, the
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original preceptor, also known as Anadi Biddhan (ws@Wiss) who

is possessed of eight supreme atiributes and is free from all bad
qualities, The eight supreme attributes or virtues are: Ananta-
Gnanam and Ananta-Darsanam (both of which may perhaps be tak-

en a5 included in the one word Omniscience), Ananta-Viriam
(asisalfius) or Omnpipotence, Ananta-Sukam (sess@sw) or infinite
Bliss, Nir-namam (éésrws) or namelessness, Nir-Gotram (87i@srj Srun)
NirAyushiyam (& gyafluw) or agelessness and Sammiyata-Apavam
(radwgrunn) or Alivinmai (#yfdfarmw) or endlessness. Mir-Gutram

is said to  be sectlessness  but it may  perhaps be
castelessness or it nmay even be birthlessness (having no
ancestor), [If the latter, the last three attributes wounld appear to be

included in the one word Anadi Nitthiyatuvam (see@dsFus &aw)
or Eternality. Amongz the bad qualities or impurities or dzfects are
Grnana-Avarniyam (@regaviesfws) or ignorance, Darsana-Avarniyam
(sflzgyaieafun) or defective vision, Vedaneeyam (Gasfuwin) or belief
in the Vedas, lust, envy, fear, pride, birth. diszase, death, &c.

The term ‘Nikanda Vadi’ seems to refer to an ecclesiastical
order as they are said to be celebates. Adherents of this sect are
said to wear no clothes (—Nikanda==clcthless—) but put on mat;
and carry peacock feathers with which it is sometimes stated thut
they gently reinove ants and other insects on their way to avoid
trampling them under their feet, Though they are aseetics shonning
family life, they are said to eat as well as anybody else, They pos-
tulate various Padarthas, such as Jivas or souls which are many
and which pervade their respective bodies and are conditioned by
the different states of the bodies they £ll; Kalam (time); Akasam
(space); Putkalam (substances having forms made up of Paramanus
or yltimate atoms) including earth, water, fire; air and embodied
living creatures both static (like trees, grass, &c) and moying (like
insects, birds, animals, &:); Punniyam or good deeds which producs
Dharma-Adikayam or virtuous: bodies; Pabam or evil deeds which
produce Adharma-Adikayam or vicious bodies; Bandham (bond-
age); and Veedu (liberation). Bandham consist: in being subject
ta the various bad qualifies like lust, &c, and WVeedu is liberation
from these after eatiog up the fruits of all Puapiyam and Pabam
and the acquisition of the eight supreme virtuss of Ananta-
Gnanam, dc-

The Ajzevakas assert Gve kinds of Anu (atoms), earth, water,
fire, air and Jiva, which are all eternal. With these may be added
Punniyamw aad Pabam (good and bad Karmam). Jivas are focmless
and intelligent and are borm in accordance with their Karmas inoto
bodies made up of the other four kinds of atoms and partake of
the nature of such bodiess Unlike Nikandavadies, the Adjesvakas

do not seem to have any awersion to clothiong, though they vie with
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the former in the prescription and practice of the uimost compas.
sion to all living creatures and of the severest austerities [qua:‘um]_
like the plucking of one's own hair from the head, &c.

’!

The Jains are sometimes known by the pame of Anckaota,
Vadies (aCsardg awrSsar). When a question such as the following
is asked: ‘Does the Jiva exist before I:r&lng born in the body?
they would reply that in a sense it is in existence, it may also bg

smd that it is not, it is and is not, it is indefinable [1. e., it neither
is nor 15 mot), it is and yet indefinable, it is not and yet
indefinable, it is and 1is not and yet indefinable.
(—This mode of reasoning is  known as Saptabangi-

niyays, (#Osue@fuswis—) The nature of a thing may be described
in any one of these ways or it may not. Such is Apekanta Vadam
and the syastem which postulates it is considered superior to all
others in as much asit includes within itself all the various view
which may be entertained of anything.
|
Having thus formed a rough idea of the extreme heterodox
systems (gooyps), we now proceed to the examination of the hetero-
dox systems (ypa)which are more moderate and which accept more or
less the authority of the Vedas, though some of them sometimes give
forced interpretations to their scriptural quotations, some of their
modern representatives even going to the extent of turning and
twistiog and presenting long accepted and settled facts in incorrect
perspective to suit their purpose. Of the heterodox systems, Tharuk-
kam and Yogam are pot touched upon by our author in bis
Parapaksham.

The two sects of Mimamsakas, Battachariyan (ulrerduer)
and Prabakaran (Jrurassr) are first dealt with, The Mimamsaka
system is generally referred to as Purva (or earlier) Mimamsaij
(gienfwrgrens) to distingnish it from Ekanma Vadem which is
sometimes called Uttara (or later) Mimamsai (s-ssr furgrans).
The word Mimamsai literally means investigation or critical exa-
mination, The Purva Mimamsakas deny God and hold that the
Vedas are Swayampu (#wizy) or self-existent and eternal as is also
the world. Souls are many, eternal, intelligent, Vibhu (or perva-
sive) and subject to birth and death, and they perform Karmam
and eat the fruits thereof. This system admits only the Karma
Kandam (&fw sreni i) of the Vedas enjoining the performance
sacrifices, &, as anthoritative, other parts being considered suabsk
diary and of Jess or no jmportance, Battachariyan holds that Kar-
mam iiself yields its froits and that Muokti consists in Anandam
(m=8s0, bliss), the plzasures of Swargam (#arsisa) or Indra's abede,
Prebakaran thinks that on the annibilation of Karmam a subtle
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form koown as Apurvam (agfao, literally uoussal or miraculous)
is produced and that this Apurvam yields ue the fruits, and alse,
that Mukti consists in being feelingless (like a stone).

After combating the doctrines of these godless sects, our teacher
proceeds a step higher and examines the views of the Ekanma
Vadies or Monists who are also sometimes referred to in modern
times as Pantheists and Hindu Idealists, Three sects are noticed.
The Sabda Brahma Vadi (¢fss0rwar®) thinks thit Brahman the
cause of everything will be found to exist in the form of Sabdam
(sound) in the end and to know thab thisis so and that there can be
no ather entity not caused by Sabdam is Mukti.

We refrain from giving utterance to the distinctive designation
of the next subsect of Ekanma Vadies dealt with in Siddhiyar as
it seems to hort the susceplibilities of some of its local wvotaries
—who, we might mention by the way, seem to labour under the
delusion that they are the repositories of the cnly non-sectarian
creed in the world, rejecting the Agamas and gloating owver their
action in doing so and dubbing those who believe in the Agamas
and in Monotheism as sectarians. They seem to forget that there
are others who not coly deny the authority of the Agamas and the
existence of God bunt also “throw the Vedas into the Bay of
Benpal” as a highly respected and venerable Christian gentleman
apnounced at the Jaffna Hinduo College some 46 years apgo. We
have no desire to deny the distinction to our friends,—if dis-
tinction indeed it is,—if they wish to be regarded as godless, the
Brahman postolated by them being dragged down to the level of the
Jivas or souls snd subjected to births and deaths according to their
theory,—of conrse it isall an illusionl—these birthe and deaths|l—

“juost in the same way that what we now say and what our friends

say and what the Editor says and what all the world says and does
15 all an illusion! and no weight need be attached to all this illu-
sion,—at least ia 8o far asoor friends are concerned no one need
take their words seriously,—We said we would not deny our friends
their coveted distinction, But there are other pgodless creeds like
Purva Mimamsai and Sankhiyam which wonld like to share in the
spoils and be bracketed first as non-seckarian, Nor is this all? There
are other players io the field who would assert even
stronger claims for the championship and  snatch  the
prize  away from  them. More unsectarian  certain-
ly tham ‘all these are the Bouddhas, the =Aruhatas
who make it ' a special point with them to class WVeda.
neeyam (Pas #wi) or beliel in the Vedas as one of their eight
cardinal sins or forms of bondage, and the most distingaished
of them all, the Lokayatas, who easily carry off the palm snd take
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first place by denyiog the festimony of even human teachers lik
@Gautama Buddha.—Well, however that may be, we shall proceed.—
This so.called “non-sectariapn’ subsect holds that Brahman alone
is real, that all else is uoreal being perceived through Avidiya
(ipnorance) like the illusory appearance of the silver in the mother-
of-pearl, the snake in the rope, &c, that Jivas (souls) are but refle
tions of Brahman in wvarions bodies like those of the sun in
different pots of water, that evolution is due to the Maya of the
‘Supreme, that Maya is Anirvachaniyam (s8fasafui, indescribable}
heing neither existent nor non-existent, that Bandham consists in
identifying one's self with the body and its organs both intermal
and external and that Moksham consists in the right knowledge thai
‘T am Brahman' (Aham Brabm Asmi).

The third subsect of Ekaoma Vadies are called Patkariyar
(urpsfiwi). They are of opinion that Brahman becomes transformed
into the world of sentient and insentient beings and thag
Bandham consists in pot knowiog this. When one understand
this aright be merges in Brahman and this is Mukti,

(Commentators notice a fourth subsect oi this school of thought
called Kirida Brahma Vadies (Bfisd drw ar@ssr), who identify
the Ego with Brahmap, which they say plays in diverse ways
identifying itself with varions substances which are sabject to
change, To understand ihis correctly is Mukti.

Having disposed of these secls of Ekanma Vadam one by
one, we meet with the Wirichchura-Sankhiyan (8f#srerafua) o
atheistic Sankbiyan (—so called to distinguizh him from the
Yogin who is sometimes referred to as Seswara-Sankhivan, as
the latter acknowledges the existence of an Iswaran or God,—}
whose teachings are very briefly touched upon. The Sankhiyas
postulate two entities, Purushan (ymess) and Prakeiti (Jr8@E)
Prakrili, in which the three Ganas Satvikam (#74 @afsw), Hajasam
(Elenegin) and Tamasam (sowge), generally translated thpogh rather
inaccurately as poodness or serenity, passion or activity and badness
or dullness, respectively, are equipoised, is eternal, insentient an
formless, and from it emanate the 23 tatwas (or elemental princi-
ples of mind and matter) from Buddhbi te Earth, Prakriti itself
being the 24th tatwam and Purushan the 25th. Purushasare manyy
formiess, pure and eterpal and are of the nature of intelligences
They are neither the cause nor the effect of aoything and are
changeless. Ignorance {Avidya) or non-discrimination (Avivekam,
HeiBasim), the result of conjunction with Buddhi and other pros
ducts of Mula-Prakriti (gredd785 &), constitutes bondage, and
liberation consists in right knowledge (Vivekam), differentiatin
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between Muala-Prakeiti and Purushan.
propond the illusion theory, the Sankhiyas are pre-eminent for
their enunciation of the doctrine of BSat Eariya WVadam (sdssfu
arr k) known to the modern scientist as the law of the conserva-
tion of matter. -

Unlike Ekanmavadies whao

Alter examinirg this, the system of Kapilar, we alight upon
Pancharatthram (urgerrd @re) or Vai hnavaism which stands at
the top of the heterodox systems. This system is so called as
Vishnu is said to have revealed the shastras in five nights (—
Pancha—=five, and Ratri=night—) According ta this creed,
Mayan (wnusa) or Vichnu is the original, formless, omnipresent
Being whose nature is pure Intellizence, He standsat the top of
the 24 fatwas and assunies forms oot of His own free will, He
is the God of Gods who first begot Brabma to create the world,
Himself assumed the role of Protector and had Harman created to
to fill the office of Destroyets There are ten Avatars or incarnations
ascribed to 1 im, all intended for the protection of the world,
for upholding righteousness and destroying evil. As a Fish He bore
the seven seas on His gills, as a Tortoise H= supported on His back
the mouodtain that was nied for the churning of the ocean o pet
Ambrosia for the gods, as a Boar He lifted up the Earth al the tine
af the deluge, as 7 Man-lion (Fr@ssm) He killed the Asoran (demon)
Hitaniyan, asa Dwarl He measured up the three worlds and chasten-
ed the emperor Mahabali, as the three Ramas (ursrses pof pows, oo
greosr} He punished evil-desrs and becams= king of kings and as
Krishnan He mancenvred to free the world of the burden of the
wicked. His tenth incarnation in the form of a Horse for pro-
tecting the world is yet to come. From His manifestations pro=
ceeds all the Universe of santient and insentient bzings, which
he pervades. Mayan Himself is of the form of Maya, which
fetters the soul and this bondage cannct be got rid of except
with His belp. If one conforms bimself to the teachings of the
Panchiratra Shostras and worships Vishau to the exclosion of all
other Gods with true devotion, he wounld get rid of his Maya
and become pure and reach Vaiguntam the abode of Vishnu,

With the refutation of the Pancharatthri's system the Para-
paksham of Siddhiyar com=s to a close. We have not here en:
tered into the eriticism of thess systems but merely attempted
to give a skeleton idea of their teachings to ths best of our
koowledge for the benefit of our readers, ths objsct of our
articles being, as stited before, that they are to serve as a
sort of introduction only to the study of Siddhiyar and not as a
substitute for the study of that master-piece of Saiva lilerature in
the Tamil language, :
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XII,
More ‘Purvapakshams’ or Prior Sides

There is general]ly more than one view to every question, and
this is particularly so in the realms of philo ophy and religion. There
is generally an original side, the wview taken at first sight or after
the bestowal of some thought to it, but on more mature considera-
tion after the exercise of one's powers of observation and reasoning
the first view is often found to be wrong and discarded and a’
better view follows. This is quite natural, man being limited in
his intelligence but always striving alter something better, This
is indeed the method of the modern scientizt, but it i3 only the ever='
lasting method resorted to by man from the earliest times, which
the modern scienti t has adopted to advantige, The first or original
view that issubsequently refuted is kpnown as Purvapaksham (liter-
ally the previous or first side) and the view finally proved and’
upheld i5 known as Biddhantam as we said in a previous article§
A large nomber of Purvapaksha views of the riddle of life dealt with®
in the Parapakiham — of - Siddhiyar were  brictfly _
ed in the last article and we proceed now togive a rough idea of
other Purvapaksha wiews which we meetl with in Saiva literature.

Of the heterodox systems, which are not reviewed in Parapak
sham, Tharukkam has twa sub-divisions: Vyssshikam and Naiyayi=S
kam. ‘I'he Vyseshikas postulate seven Padarthas; Draviyam (sob-
stance), Guoam (quality), Karmam {action), Jathi (fommon natuce)y
Visesham (special nature), Samavayam (1he inseparable rélation bet=
ween a thing and its constituents or qualities) and Apavam op
Inmai {non-being). Draviyam is of nine kinds: Earth, Water, Fireg
Air, Akssam, Kalam (time), Thisai (place or direction), Alma
(soul) and Manas (mind). The first four of these are transicnts
Their Paramanus {or ultinate atoms) with Akasaw and the rest a
elernal. Akasam isone and pervading as are also Kalam - and
Thisai. Atmas are pervadiog an | of two kinds, Paramarma (God}

g

who is one, omniscient and omnipotent and Jivatmas (souls) which
are many and subject to pleasure and pain and which have no
knpwledge except when in eonjunction with Manas, Manasis af
mic and separate in each Atma, Gunas are of 24 kinds: shape
{Bopam), taste, smell, intelligence (Buddhi), &c., ending with tens
dencies (Vasanai), being qualities cf substances (Draviyam). Kars
mam is 8aid to be of five kipds: Contracting, expanding and pros
ceeding in upward, downward and horizontal directions, Apaiam I8
of four kinds: prior non-being, later non-heing, ever noon-being  and
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non-being of one in another, When these wvarious Padarthas, their
reneral, special and distinctive characteristics, &c. are cleacly under-
stood, the nature of Atma which is different from the body, &z, will
be duly perceived, false notions will disappear, and with them all
aclion and the results thereof, Birth and death ceasz to bs, there
is no suffering of misery and, there being no resson (sr@) to associate
with the mind, the soul lies {dormant) like a stone. This is the state
of Mukti (liberation).

Aczording to the Naiyayvikas there is Anandam (bliss) in Mukti.
They postulate 16 Padarthast Pramanam (proof), Prameyam (ob-
jects proved), Aiyam (gww, doubt), Prayosanam (Jsfessern, re-
sult or produce), Drishtantham (#m=i-risw, eximple), Siddhantam
(conclusion), Avayavam {@smwens, members or premises), Tharukkam
(reasoning and disproving the existence of a Vyapaka or pervader
by disproving the existence of Vyapyas or whatiare to be pervaded.)
Nirnayam (#fasvwers, ascertainment). Vadam (@vs@, argumentation
with a view to arrive at the truth), Setpam (@spuws, sophistical
wrangling or argumentation for the mere pleasore of winning when
really satisfied that the opponznt's view is correst), Vitandal (o saw
s, cavilling or purposeless disputation). Hetupoli (@md@ured,
plausible reasoning), Salam (a0, quib:ling or equivoecation!, Jati
{#r@, plausible reply) and Taolvitthapam (@srevalssrare, defeatist
attitude). A formidable arriy of Padarthas indeed this is, a molley
crawd of real substances and empty words of rhetorical warlare,
They are certainly not all of them Padacthas in the ordinarily ac-
cepted sense of the word,

As we have remarked more than onee, no word should be taken
as having an inflexible cast-iron significance only, immutable like
the laws of the Mades and th: Persians. Every word (and expres-
sion) has to be understood and interpreted according to the com-
text.. Whep forinstance the Parvapakshin and the Biddhanii both
speak of the impermanency of the wotld using the same sets of words
s Fowslasr Cura gés ue (the world is transient like a mirage)
or saying that il is the result of Maya, the former (1« Vivarta Vadi,
dafdgan®) means that it is all an illosion or illusory appearance
while the idea which the latter (a 5t Kariya Vadi, edsrdloang)
means to convey is that it lasts in its preseot form for a time only
and then disappears being resolved into its primordial cause which
itzelf is eternal, in other words that the world in its manitestad form
15 non-eternal, Similarly this word Padartha (literally the idea con-
veyel by words, from Pada=word, and Artha=—meaning) as used by
the Naiyayikas seews to indicate the various) Vishayas: (Seailans 7okl 5 10

topies of discussion or subject headings of the contgats of the book,

and not entities or categories as understood in the Saiva Biddban-

ta'n and other systems of philosophy. ; 24
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Thus then we find that there are 16 Padarthas or subjects discuss
ged in Niyava Shastram, It seems unnecessary to tax the minds of oug
readers with detailed explanations of all these Padarthas, thoug
the principles of reasoning of the Tharkikas are ;
great use generally in philosophical argumentation.
ourselves bere with just touching en one or two points only, P
manam (oc proof) is of four kinds: Prafthiyaksham (or direct pers
cepticn), Anumanam (or inference), Upamanam (or analogy) and
Sabdam or Apta Vakkiyam (gésarsdud, the word of God or of a
trostwarthy person). These we have dealt with at sone length in @
previous article. Prameyas or objects of knowledge are said to
of 12 kinds beginning with Atma {(or soul), body, &c. and ending
with Apavargam |or Veedu, liberation). Aiyam (or doub!?) is said tg
be of three kinds, Avayavam of five, and so on. E

The Yoga system of Patapjali has. much in common ' with
Sankhiyam, its chiel distinguishing featuces being the ackoows
ledgment of an Iswaran (or God) in addition to Prakeiti and
Purushan and the elaboration of the spiritual exesrcises known a§
the eght-stepped Yoga practices (a-ir@wsCGursn, Astangayogamh
The 5 tatwas of Kapila's system (Sinkhiyam) are readily admitted
and over and above these is Iswaran forming the 26th tatwam
Isvaran is ominscient, reveals Shastras and  imparts Guoanams
(knowledge) 1o souls, being different from them. The eight steps
prescribed for the practice of Yogam aret Iyamam (guws, ubstention
from killing stealing and other vices), Niyamam (5w, observance
of virtues like pority, contentment, ‘Tapas’ or austerities, learning
the Shastras, &c), Asanam (@#=w, postures or modes of sitting)y
Pranayamam (Sergmyuaid, regalation of the breath), Pratiyakarais
(Jorgmurssro, ab traction of the mind, restraining 1t frow roam
about with the external senses), Dharanai (e, fixing the mind
firmly in one place), Daiyanam (Huraa@, concentratian’ of the mind
or contemplation on the Deity to the exclusion of all  ofthég
thoughts) and Bamadhi (#or 3, perfest rest or absorption inoto  bhe
Deity). 'The goal of Yogam is Samadhi or Kaivaliygw (sosmavaluis
literally aloneness). This completes the list of the heterodox sy:tems)

Proceeding to the next group, the inner heterodox ( H&L pib)
wa may observe that according to Pasupatham, Maviratham and
Kapalam souls are many eternal and pervadiog. They enjay
pleasure and pain, being under the bondage of Pasam which i
of two kinds, Maya and Karmam. When abhorrence of th
appears aod Dikshai in accordance with the Bhasiras is obtain
the Pasupathas béld, lsan imports Gnanam and, like the fath@
who transfers all his worldly responpsibilities to his son and retir@
into the forest; He imparts all His powers to the DMuktap
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Maviratham enjoins Dikshai and the pecformance of Sariyas such
as the wearing of parlands of bones, &c, to attain Mukti, Tn
Muktas arise all the attributes ascribed to God, The follower
of Kapalam gets Dikshai in due course, eats of Pikshai (offerings)
received in human skulls and is ‘mad,’ being possessed with
the Lord, all whose atfributes he imbibes, Pasupatham is said
to be a very ancient Saiva sect prevailing ‘in some parts of
Bombay, and some people assert, on what grounds we do not
know, that it iz one of the parents of Saiva Siddhantam which,
these wiseacres aver or rather theorize, is of very recent origia,
The wish perhaps is father to the thought.

Vamam. like Patkariyam, postulates the transformation theory
(Parinama Vadam). According to this seet, all the world of
sentient and insentient bzings is a transformation of Sakti and
Mukti consists in merging into Sakti by liviog in the manner
prescribed in Vama Shastiram. This creed in its practical aspects
seems to have much in common with the pleasure-loying Loka-
yatam, but seems to be placed here in the inaoer heterodox group
(ssdyme) as, unlike Lokayatam, it accepts the existence of God,
sonls and Karmam in addition to the material world wheh alone
is accepted by the Lokayatan. WVairavam bhas much in common
with Vamam and 1ts Lord is Vairavaao.

Aikkiyavada-Saivam, which completes this group (apsdymps)
postulates Pathi (God) who is Ekam (one), Pasu (soul) which js
Anekam (many) and Pasam (bond) which is of two kinds: Maya
and Earmam. God endues the soul with a body, &e, fashioned out
of Maya, in accardance with its previons good and bad Karmam.
And the gounl is ensheonded by these like the Bun hidden by clouds.
Irovinai Oppa and Baktinipadam lead on to Mukti, in which  there
is complete union with God like the mixing of water in water.

One of the subsects of Ekanmavadam (heterodox group), Aik=
kivavadam (inner heterodox group) and the six sects ol the ortho-
dox group (gysw) together with Baiva Vadam are reviewed in the
last of the 14 Siddbanta Bhastras known as Saokatpa-Nirakaranarm.
This iz a very useful treatisz and may very properly be regarded asa
fit supplement to the Parapaksham of Siddhiyar, Ia this work, Uma=
pathiyar ths fourth  of the Santana Achariyas versifies a religia-
philosophizal conference that is satd to bave taken place at a meet=
ing of learned men at Chidambaram, [t was in the year 1235 of
the Saka Hra (corrcsponding to the Ohristian year 1313)%in the
month of Ani'(June-July} on the sixth day of the annuil Grand  Ani
Festival of the Temple. The meetiog was held in the car stind
hall, There were tea speakers at the m:etinog, An enquiring stud-
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ent, a seeker after truth, ascends the stage and sets the ball rolling by
greeting the learned savants and asking for enlightenment regards
ing the nature of God and His mysterious ways. The irrepressible
exponent of the so.called “non-sectarian’ subsect of Ekanmavadam
gets up immediately as is his wont and delivers a discourse on his

system of thought, which after all appears to be aims
less (as far as wecan gsee  with our limited intelligence
being an errand of | mercy which benefits  neithel
‘him  that preaches who is noother than the Suprem

Brahman nor him that hears who too is naught but the self-saméy
identical, immaculate Brahman that does not stand in need of
being lectured to. The Aikkiya Vadi then comes forth criticising
the “non-zectarian’s” system and his arguments in detail and malks
ing a statement of his own case, The Pashanavadi follows, cris
- ticising his predecessor and stating his case and so on till the chdg
Saiva Vadam being examined by the Saiva Siddhanti, for whoss
teaching, the proved conclusion, the student is referred to the
Bivaprakasam. '

The work begins in characteristic vein wilh the following linest
Fums s 6 agan sgn a0 arols .
SESTS 0 AE0nSs HESD B &L aar,
urcleny i g pw Geaay Guras,
CGasl Cunri gjarmad Gavul Gurmersa
ey sbuss Helg S g6, s
LGV ool TeT e n g men @ m.,

Like teachers who teach children different sets of books in
difierent classes to =uit their varying degrees of maturity, (8
Endless Lord with the Poison-throat caused innumerablf
Shastras to be brought out with teachings varyirg accordin
to the varying standpoints of differzat people, and hence rely
gions are of many many kinds.

The spbstance of the lectures of the first two speakers afb il
confercnce referred to above, we have already given when speakin
of the beterodox and the inper heterodox systems, And it remaif
for us to give & brief resume of the teachings of the remaining eigh

_speakers only, who are all treated as “orthodox." '

The Pashana Vadi, unlike the Aikkia Vadi, postulates such
entitys as Anave-malam, which necessitates birth in a bady,
acknowledging the [ull complement of Padarthas enunciated
the Baiva ‘Siddbantam. God gives the souls bodies in accordang
with tLeir previous Karmas, The souls thus undergo births
deaths repeatedly, reapiog and sowing, experienciog pleasure a
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pain, This is the state of bondage. In Mukti, like the Vaiseshikan

.and the Prabakaran, the Pashanavada-Saivan holds that the soul
llies (dormant) like a stooe, the senses and objects of knowledge and

all enjoyment, whether of happiness or misery, ceasing to exist,

The Betha Vadi has much in common with bis predecessor, but

differs from him in his conception of Mukti. Just as the rust in

copper is destroyed by the alchemist and the copper is torned into
pure god, even so he says ars the three kinds of Pasam annihilated
by God's Grace. and Mukti pure and aternal is attained.

According to the Bivssama Vadi, there are three kinds of

‘Gnapam corresponding fo the three Padarthas, Pathi, Pasn and

Pasam. The sensalions derived through the senses form Pasa-
Gnanam, and these are perceived and enjoyed by Pasu-Gonanam,
In the absence of these two kinds of Gmanam, the soul rtesembles
red-bot fuel without the flame and lies dormant knowing nothing.
This soul, the Lord takeg up as does the wasp the worm, and the
soul, meditating on Him, 1. clothed with powers similar to His,

becomes omniscient and-enters the assemblage of Muktas.

The Sankirantha Vadi holds that the soul, Ihough sentiznt, has
oo chjective  consciousness. In its presence Prapnavayu works the
body in the same manner that the iron moves in the presence of
the magnet, the five sentes (external organs) receive the sensations,
and the Antaklkaranas (internal organs) perceive them. In the
absence of the Antakkaranas the ive senses do not act, and when
Pranavayu disappears the body lies motionless.  When the time for
liberation comes, God’s Grace alights on the soul and then, Iike the
foel in the fire ‘and the prass in the salt-field, the ideatity of the
soul iz lost, Pazo-kardnam turns into Siva-karapam, one-ness is
reached, and 1" and "mine" cease to cxist,

The Iswaravavikara Vadi thinks that the soull is' sentient and
resides in a /body with various gateways like a lamp in a pol with
many holes, and through the gateways called the semses it enjoys
their respective objects. O the advent of Malaparipakdm the soul
obtains threugh Divine Grace the light of Gpanam wherewilh Lo
dispzl the darkness of Anavam and reaches the [eet' of the charipe-
less Lord, who may be compared to a stream of cold wuter or a
large and shady tree in the middle of a dreary wildernesz giving
relief and shelter to'a way-worn, weary teaveller in the midday heat
of the tropical sun, :

The Nimitthakarana-parinama=Vadam (alsp koown a@s Sivad-
vaitham) holds, as the name implies, that all the world is a form
of Bivaperaman, though it accepts, with some reservations, the Tri-
padarthas, the five Avasthas, the 36 tatwas, &c, of the Saiva
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Siddhantam. Duoality should give place to unity, and this
is Sayujjiam, Until this is attained through right understanding,
one should act righteously as bhe thinks best and dedicate every-
thing to the Lord. The state of Thuriyathitham, when all tatwag
are extinct and there is no manifestation of intelligence is -known
as Kevalam. When tbrough Divine Grace the talwas appear the
power of Apavam is reduced and there is limited intellipence dis=
played. This is Sakalam, When in Sakram (waking state] whers
the 36 tatwas are present Thuriyathitham is simultansously at=
tained, such state is Sutta<Avastha and, when permanent, constitutes
Mukti. This completes the list of the orthodox syatems. -

The Saiva Vadam (also called Suddha Saivam) is generally in==
cluded under the Saiva Siddantam, from which it differs only in 508
far as it is unable to realise the most mystic concepts The Baiva
Vadi affirms that the soul in its essential nature is senlients
though in Kevalun there is no display of intelligence, the
soul being in communion with Anavam, God provides the soul with
the necessavy instruments wherewith to think, know and act in thes
shape of the tatwas which serve like a latop to one In darknessy.

. With these, Praraptha-Karmam is eaten wps and in such act 1s sowd
what is called Akamiya-Karmam, Ia this way inmpumerable births
are undergone, and many and varied are the bodies assumed and
deserted. Iravinayoppu (the state in which likes and dislikes diss
appear, when happiness end misery are looked at equally), Mala=
paripakam (the mellowing of Anava Malam when it is fit as it were
to be plucked) and Saktinipatham (the implanting of Divine Grace)y
when at last the time arrives for thess to grow one after another the
Lord appears as Guru and after instructing the student in Sariyay
Kriya and Yogam imparis Gnanam,—Gunanam which was ever pre-
sent in him though latent,—putting an end to Sakalam and Keva-
lam, Then when the soul perceives true Gnanam, all differentiation
of Goathru (knower), Gnanam (knowledge) and Gaeyam (the known)
disappears, the soul unites with Sivam and oneness iz reached, oo
difference heing perceived belween the enjoyer and the enjoyéd.

And thisis Sayujjiam.

Thus have we tried to form a general idea,—very meagre and
superficial it has been though—of the 24 systems of religion noticeds
by Siddhanta writers, Seventeen of these together with a few subs
sects are noticed and critically examined in the Parapaksham of
Siddhiyar and the sankdtpa Nirakaranam, 14 systems all told heing
reviewed in the former work and 9 in the latter, one of the subsecls
of Ekanmavadam recgiving attention in both works We have nal
here entered into the eriticisms as wo said before but merely attemps
ted a very bare outline of the systems themselves. ]
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Before proceeding to Supaksham, it seems desirable to clear
certain misconceptions regarding the Siddhantic view of Porva-
pakshams and their classification. We have sometimes heard it
said that the Ssiva Biddhantam confuses religion with philosophy
and philosophy with logic, over-emphasises the necessity for philos
sophy to be lopical, makes very fine and hair-splitting distinctions
and is too punctilicos in its classification of other systems and their
nomenclature. It is even suggested that logic has more to do with
theology than with philosophy, Some of our critics seem to be
obsessed with the idea that philosophy and religion shovld be kept
apart in watertight compartmen!s, the ope having nothing to do
with the other as in the West. Well have some oriental scholars
remarked that if the word “philosophy™ is taken in the Ruropean
sense there would be nothinz corresponding to it in Indis: The
Indian conception of philosophy is quite différent.  Religion aad
Iphflﬂsrphly are 5o much intertwined hers, one with the other, that it
15 impozsible to separate themn, As regards logical exactitude, if it is
a crime !ﬂt‘ 1 philosopher to be logical tha Saiva Siddhanti has to
plead guilty to the charge. He has no loophole to escape. And
after sentence is propounced against him, ons can only plead for
the exercise of the sovereign's prerogative of mercy,  But oncs the
royal clemency is exercised and.the sentence set aside he would re-
tarn to the charge. He is such a stickler to logical coansistency and
hatas hypocrisy.

The question is sometimes asked as to why soms= at least of the
heterodox creed:, especially the Yoga system, should he clissed by
Siddbanta writers as heterodox and not as orthodox, These are
relative terms and what from one point of view appears to be
orthadox would be beterodox when viewed from  another angle.
It 15 something like our saying that the Shrine of Chidambaram is
at a great distance from Jaffna, but this Bhrine is clos: by as
camparyd with the holy city of Bznares which we say 15 at a wery
great distance. The criterion adopted by our writers in making
their ::J&s?l!icat'cm i, as we stated in a previous article, ths digrea
of recognition accorded by the different systems to Vedic and
Agamic authority, Lokayatam and other creeds which repudiate
the Vedas and Agamas in toto are classed as extreme heterodox
those that appeal to the Vedas only either wholly or in part and:
reject the Apamas are treated as nearer to our system  of philuvuphf
and classed as heterodox, whil: those that accept bath the Vedas
and Agamas are classed as inoer beterodox or orthodox according
to the degree of sanctity they assign to these hooks which are
treated as Scuti or revelation. Yogam and Pancharatram are
placed at the head of the outer groups in the ascending s-ale as,

unlike mnstzgf the other systems included therein which are more or
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less atheistic, these two systems are distinctly theistic
Tharukkam, though theistic, has some affinity to the Buddhistic and
Jaina systems in that it promulgates what is called Paramaoo
Vadam (urergweirsa) or theory of ultimate atoms and is hence
placed just above them but in the higher group as, uonlike them, it
appeals to the authority of the Vedas here and there The Tharki=t
kas share yet another feature in eommon with the Baunddbas as they
entertain the ideas of momentary existence and decay thovgh toa
small extent only and are therefore sometimes duobbed with the ap-
pella.ion of Atta (or semi) Kana Banga Vadies (#455ew Jms e Sasi)

Our classification of the Purvapaksha creeds is assailed on yet
another, and that a novel ground, to wit: the ground of expediencys
Diplomacy and expediency and other doubtful virtues may have their
use in political and other mundane affairs. But they certainly
can have no place in religion. - It is seriously urged that all creeds
that look up to the Vedas as authoritative should be classed
orthodox and should be onited so as to present & comman Ir
to the enemy from cutside, the reference obviously being to Ch
tianity and other creeds of foreign otigin, oot indigenous to Ind
Common front indeel! and common enemy! No man of relijios
is considered an enemy by the Saiva Siddhanti. Every religion
its place is a necessily and serves its clientele in its own way
according to their capacity and their environments, aswe have
repeatedly stated.  All truth is one, whether it originated (or rather
we should say, found expression) in lndia or elsewhere. Even
granting for the sake of argument that the foreigner is our enemy
an open ensmy from oulside isto be preferred to a secret enem
from within. A live lion islessto be dreaded than a wolf in
gheep's clothing. A godly man wilo believes in God th-ugh not in
the Vedas is certainly to be prelerred to an atheist or one wha
blaspbemes God and drags Him down from His high pedestal and
places Him on a par wilh erring Jivas, even though these latte
profess to believe in the Vedas and often misinterpret them to suit
their fancy. Even the devii they say sometimes quotes scripture.
People who profess to be Suivas ([ollowers of Sivan) but belittls
Siveperuman should be avoided at all costs, (—It is indeed at
irony of fate that the Hindu Organ foinded and managed by the
Saiva Paripalana Sabhai whose first and foremost object accordin]
to its articles of association is “fto promote and propagate the Sorvl
Religion"—vide § 3(a) of Ordinance No. 17 of 1931, cap, 240,
should at times lend its columns to give publicity, unconscious
of course, to propaganda containing half teuths which tend to undé
mine .the fajth of unsophisticated Saiva readers in the SaiM
Religion.)
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e RSk Bof s i n ,Hlii.lg aEU S RO,

weg s eogda Csrad sRaRBG o e Fuof,

cafmis wimn g7, eagn g dFpa goar,

wwBafld gmad sraut, o malle earrni & daw,
(Siddhiyar)

They know not that Hara's Form transcends the world (Visva-

dhikan, e fse), they know not that the world or'ginates
and merges into His Form (in other words, that He is the
Author of the world, Visvakaranan, af®asrsewa), tney know
not that He is the Life (or Energisec) of the world (Visvandari-
yami, éfsa g#afiwnd) they koow not that He manifeats Himself
iu the form of all the world (Visvar-pi, efsamd), they under-
stand not His nalure and say that He is onoe of (the crdinary
Jivas or souls in) the world.

Qaura omas aaut A omé Ralr g, Csai

e S 0 BIAT, QoSS BFU LT E ST

Bagn e, 38 afl suis siu oo

Cuay p.@ Evys GITT, e o @l ey Sani. (Ibid}

They say that Sivan is one of the (so-called) Gods, they know
pot that the three Gods (Tri-Murihies) bad their source in Him,
they know not that the Lady (of Grace) is part of His Form,
they know not that His Great Form was beyond the ken of
Hari (Vishou) and Ayan (Brabma), they know not what came
out of His (great) Form,

Gurd g Buig erlisgo Gursgengls yflger gaad,

Guid go Curagodl e saysd g yas ganr,

Gad plenp Cuis Grigadim Gler dic @ grir,

pEFLT AT ETeAITE Bl &y e T L. {Ibid.)

They know not that He appears as Enjoyer (Bhogi) to give
enjoyment to souls, they know not that He appears asa Yopgi
{silent, unpurturbed Ascetic) to enzble the souls to (imitate
Him and) attain Mukti (liberation), they know oot that He
appears as Destroyer to destroy the evil performed (by them),
¢he und,scerning lools say that He is one of the Celestials,

240 rar Qaai, gai Csai, eag Humdr

Guriis G s CuRd yaibySarp avil s,

wils mn Haci@gas vppp, s1a upd s p,

Quiis Canur Csaiils Orap vmandy, Corg gl

(Tiruvachagam)
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In this world that talks and talks of gods that are falsas
(subject to births and deaths) sayiog that god is the true God

and this god is the true God, go and sing Ob! King-beetle, ta'
the true (birthless and deathless) God of gods on whom I re-
pose so as to get rid of all attachment external as well as:
internal,

yp@H arer gran gapesa, Gurdod g Quiyn 550 sa
& DER DEVT T FEDle G Sy e ol S e G Se) LTS § e all
whpw g @ siansd ke @ ar Blars @, sraboearae
g'@;ﬂmlﬁﬁ 0 05 T L 80 e0ID §TiD .ﬂ.ﬂ&tﬁﬁmlﬂl_ (Ibid}

T lear oot the snake in the hole, neither do [ fear the truth
spoken by liars. Bul we greatly dread even the sight of those
who, after (hearing and) nearing the Feet of our Lord with the
long malted hair and the uppe- eye, conjure up visions of yetb
other gods (Jivas) and learn not the greatoess of our Lord.
i
We contentrourselves with citing these typical quotations from
Siddhiyar, which some of our friends take a- plezsure in describing
as a ‘zeclarian” Saiva treatise—something like the pot ealling the
kettle blacky—and from Tiruvachagam, which however they ares
unahla-to muster up sufficient courage to brand similarly. It seems
unpecessary to laboor the point further by making more quotations
from other standard works, The reference in the last verse quoted
above iz obviously to deserters from the Saiva fold as much as to
Polytheisis and to atheists that render lip-service to religion, in=
dulging in what the Tharkikas would call Setpam (@spus) or pers
verse talk and Vitandai (ffsewerl) or purposeless talk Further
comment is needless, We shall now proce=d to the main work that
we have taken up for study, the Suopaksham of Siddkiyar.

XIIL

‘Supaksham’ or Our Own Side: Proofs and
‘Lakshanas’ or Descriptions

The ‘Supaksham® (suésad) of Siddhiyar, following its predeces-
sor the Siva (3nana Bodham, is divided into two parts Fotho Afi-
karam (@urs #Bsrmn) and Unmai Atikaram (eevee g8srro).
These parts are again sub-divided into two chapters each and each
chapter contains three Sutras or groups of propositions, Thus there
are twelve Sotras in all, the first three of which form the first chap-
ter entitled Pramana Iyal (Jguwrer Fw&) or chapter on Proofs,
establishing by logical arguments the existence of the Tripadarthas
or three entities Pati or God (lst Sutram), Pasam or bondage
{2nd Sutram) and Pasu or soul (3rd Sutram), The sscond chapter.
called Lakshana Iyal (fésswr @uwa) or chapter of attributes deals
with the further attributes (—some of the essential attributes having
found a place in the first chapter when proving the existence of these
entities—) of Pasu (4th Sutram), Fasam .(5th Sotram) and Pati
(6th Sutram). The next chapter is known as BSadaoa Iyal (#7s%ar
@uwd) or chapter on religions practices (7th, 8th and 9th Sutras)
and the concluding chapter is designated Payan Iyal (uwsr gus)
or chapter dealing with the result of these Sadanas or, in other
words, the Goal (10th, 11th and 12th Sutras). Each Sutram con-

tains  several Atikaranas (gj@srewma&) or  propositions,
which are grouped , together as  being inter-related
and on  the same subject,.  and s0me of theze

propositions are further divisible into sub-propositions,  The first
verse of every Sutram of Siddhiyar is practically a paraphrase or® ye-
production in a slightly expanded form of the corresponding Sutram
of Siva Gnana Botham and briefly states all the propositions con-
stituting that Sateam, which are dealt with in greater detail in the
succeeding verses, :

Thus there are three propositions in the first Sutram, which are
briefly stated in the first verse and elaborated in 69 subsequent
verses. ‘These propositions are:

(1) As the world is subject to the threefold changes of
appearance, endurance and disappearance; it must have a
Maker (or change.producer).

(2) The eternal, free, intelligent Being that forms the

End produces it.
26

|
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(3) He alone is the Frri:r;c Being.

made up of that two simpler propositions (1) that the world is sub=l
ject'to change and (b) that it has a Maker, Ip fact it is the first
part of this proposition that is given as the first

roposition in  Siva Gnapa Botham and the second part

ie tacked on to the second proposition., However, we shall bere fol==

fow the division as in Siddhiyar whose author seems to make such
slight deviations for convenience aof treatment. :

That the world 1is subject to change is a truth
arrived at by direct ohservation and  inference. First
of all' we note that - the waorld consists . of three
categories of objects which are denoted by the words he (masculine
gender), she (feminine gender) and it (neoter gender). The second’
phase of the changes referred to above (endurance or existencel
-is & matter of direct observation (Pratisksham). The first and
third phases (appearance or beginning and disappearance or end)
are also observed in individual objects or classes of objects
each cf the catepcries he, she and it. We note that Raman
born at one point of time and dies later on. We note the same
with Gopalan, Kandany, WVelan, &c, and with Ramasi, Anna,
Podranam, d&c. We also note that objects denoted DLy the word
it, both animate and inanimats, appear and disappear. From th
known data, by applyiog the method of logic called inductives
reasoning 'we arrive at the genmeral conclusion that every one of
these categories is subject to all these changes, and it follows as &
matter of course that the composite whele which is known as the
world ' i5 subject’ to these changes. How beautifully our authas
logically refutes the arguments of those who make such ass&rtin:
‘as that the world is eternal or, though subjsct to change, that the
chaoges are natural, &c, and establishes the necessity of a" Makee
can only be realized, appreciated and enjoyed by a careful and
‘detailed study of the text in the otiginal Tamil with its commens
taries. These remarks apply with equal force to the olher propositions
too, not only of this Sutram but of the other Sutras as well.

After establishing the existence of God (Pati) and proving Hi§
omeness (Ekam), refuting among others the doctrine of a plurality
of Gods as all other so-called Gods are subject to birth and death
like any of us mortals and referring incidentally to the existe
of cosmic matier (Maya) out of which the world is brought 1
being, Arulnandi Devar proceeds io the next Butram to descrilie
-God's relation to the world and by way of explaining how thi
world is reproduced after dissoluticn, establishes the existence ol
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the different forms of bondage (Pasam). There are five® proposi-
dions in the second Sutram, bricfly told in one stanza and elaborated
in 95 additional stanzss. These propositions are;

I. God is all the world and different from it and in
association with it (Ananniyam or Adwaitam).

2. Actions (Karmam) yield their [ruits with the aid of
‘God’s Sakti (or Power).

3. Enul_s (which are innumerable) are subject to hir.th
and death, i, e., they take on and leave bodies formed of
cosmic matter (Maya).

~ 4. Cod is omnipresent and one with His Sakti (Tatan-
miya relation.)

_ 5. God is Amalan, i. e. free and pure unlike souls
{Pasu) which are subject to Anava Malam (pristine impurity).

The theory of Karma receives moct expert treatment in the
second proposition and we are told how even such acts of
the Fountain of all Mercy apd Grace which appear cruel
are acts of Grace really, meant for the reformation of erring
sounls, the similes of the parent chastising the wayward child,
the king puniching the criminal and the physician administering
bitter aud caustic remedies to the patient being most appropriate.
Good and meritorious acts are ‘mentioned and we hear how the
birthless and deathless All-Knower bestows blessings on devotees in ,
the guoise of their favourite deities.  So beautiful and appealing to
both the head and the beart are the ideas and the form of language
used to give expression to taem that the recital and contemplation
of some of these verses in times of adversity would be a real
solace and source of comfort to the afflicted and the dying.

We bave a defipition of Maya, the material cause of the Uni-
verse, 1o the next proposition where the order of evolution of the
various Tatwas (producis of Maya) ending with the gross elements
{Bhutas), Akasam, air, fire, water and earth is briefly described.
'Lhe different ‘manifestations of the Bupreme are = briefly told
in the next proposition and lastwe have & deflnition
and proof of the existence of Anava Malam, quite
distinct and separate from Maya Malam. Toe Sutram
concludes with a sort of peroration dwelling oo the rarity or,
shall we say, the difficulty or next to impossibility of being bora in
buman form avoiding the hundreds of thousands of othar orders of
creation (Yonies, Gurefissit) which souls are bora inte, and ex-
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horting on the reader the necessity of profiting by this birth by
making use of it to do the right thing and reach the goal of Mok~
sham or liberation from bondage, A careful atudy of _!ha first and
second Sutras of Siddhiyar gives ns a clear understanding as to the:
purpose and object of creation or evolution, a most rational expla=:

nation quite foreign to some plausible systems of Philua?pi?y which:
beat about the bush and dismiss such questions a3 inadmissible,

The third and fourth Butras treat about the sounl (Pasul ‘:I-‘hg:-
former of these consists of one long proposition with one subject
and seven predicates which are in refutation nf' SEVED:
different theories regarding the soul and may therefore bes
regarded as seven simple propositions. These are: d

(1) The soul exists: This is in refutation of t!‘lc theo_:_‘-]g?
that itis a negation of everything (@=fuwid, Suniyam), ass
there is a subconscious reality which denies or rejects every-
thing else as not being the soul.

(2) It joins the body and gets egotistic, saying this
my body, &c. Henee it is different from the body, which
inert in deep sleep or when it becomes a corpse-

(3) It has the faculties of ]r;hl;hai. Gnanam e!nd Kriya#
(volition, notion and action), as distinet from the five senzes
which are organs of knowledge only- -

(4) It cogitates over dreams. This is in repudiatinn‘ of
theory that the coul is identical with the Hulkshnma .":E.r:rltn
{mdm= #f7m) or subtle body, the vehicle assumed by the ﬂDt[lL in th
dream state with which it roams abouat and undergoes varyiog exs
periences in rapid succession, The araument 15 that if the SIuksbm_
Sariram were the principal it should clearly recollect everything thats
took place during dreams in the subsequent waking state, which
not the case. However much one may tey, he is able to recolle
fragmentary bits only of his dream _Experiences“and forgets much of
it though the waking state follows within a few moments after the:

experiences.

(5) It experiences pleasure and pain in the wan
state but not in deep sleep: This is to shew that the soul I8
different from Prana-Vayu (life-breath) which is fully active
in both states: _

(6) It is subject to the five Avastas (aagmss<) of
states of existence ranging from utter inertia (@hor? s
Turiyatitam) to full wakefulness (#7585, Sakram). This i

1..:.
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in proof of the fact that the soul is not God, who is self-
luminous and not subject to any limitations of knowledge or
inertia at any time.

(7) It exists even in the Turiyatita condition where the
senses and other bodily organs including Chittam (#5s5)
and Prana Vayu (dsrewary) do not function. This is in
answer to those who assert that the soul is nothing but a
conglomeration of the bodily senses and organs.

There are three propositions in the fourth Sutram, namely:

(1) The soul is dilferent from the
(misisrawmsa) or inner senses of Chittam, Manas,

karam and Buddhi.

(2) It is in conjunction with Anava Malam which is the
cause ol self-conceipt.

(3) It undergoes different Avastas by confracting and
expanding its bodily organs.

Antakkaranas
Alkan-

These (7+5=) ten propositions are briefly told in two verses
and elaborated in 42 additional verses. It shoaold be noted here
that the 6th and 7th propositions of the Srd Sotram and the 3id pro-
position of the 4th Sutram are not repetitions though they appear
sim‘lar. The former two occur in Pramana Iyal and are intended
as proof of the existence of tbe soul as distinct from God and the
bodily organs, respectively, while the last appsars in Lakshana Iyal
and gives some of the further attribotes or qualities of the soul.

The next Sutram describes the manper in which the Lord’s
Sakti acts and enables the fettered sonls and the fetters themselves
(Pasam) to act. This S5akti is called Tirotana Saktl (E3rrsrar #48,
literally Hiding Power) and is reckoned aleng with Apavam,
Karmam, Maya and Mayeyam (or products of Maya) as one of the
PanchaMalas {fvesfold varieties of bondage) as it torms a sort of
veil and lets the soul get immersed in the pleasures (and pains)
of the world This, of course, is with a view to the poising of
likes and dislikes (eyeing them equally, @maflr Jwriy) and the
mellowing of Apava Malam (wsuflursm) and, when this matuore
stage is reached, the Tirotana Bakti socalled at the eaclier stage
of the soul's progress. becomes the Arul Sakti (Grace} which
illumines the sonl and leads it to Balvation, There are two
propositions in this, the fifth Sutram, aod three propositions in the
following, the sixth Sutram, which deals with the special charactee-

istics of Sivam. They are as follows;
a7
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5 (1)} The senses can only .-knnw with the aid of the souly
‘but they cannot know the soul-

(2) Similarly, the soul can {m]}r know with the aide
God (His Tirotana Sakti) and it is the all.knowing Sivan thal:
knows and makes the souls to know.

6 (1) Whatever we perceive is Achit [:wfﬁﬁﬂ, insentient)
and Asat (wesdw, unstable).

(2) Whatever cannot be known in any way is Suniyam _
(@efwib, non-existent).

(3) The all—pcw&dmg Sivam is neither the one nor
the other but is Chit (84 &, pure Intelligence) and Sat (=&,
Existence).

The last of these propositions though! inserted here really”
belongs to the second part of the Supaksham of Siddhiyar,
Ummai Atikaram, as it describes the Scrupa Lakshanam t:'}
the Buprems Being. This is perhaps the reason why it is
placed at the very end of Pothu Atikaram and serves asa sont of
prelude to what follows, After enumerating and expatiating on
these propositions in 18 verses, our Achariyar p-aceeds to give us
an idea of the Sadanas prescribed for the attainment of the goal
of Maksbam or l‘riber&tiun.

Thus we see that there are three main or principal propositions
in the first Sutral:m five in the secand, seven in the third, thres i&
the fourth, two in the fifth and three in the sixth, making a total of
23 propositions in the Pothu Atikaram of hlddhl}"ﬂl‘. It would be
as well if we recapitulale these propositions in the words of
Arolnandi Devar himself, The Hrest three propositions as we said
before are briefly told in the first of the seventy staizas which

constitute his first Butram, It rung asfollows:

(1) spelal spsif oop oo o sEln Lasd s
aGugien e dep Sura gu gearle

Apuee gaad Casw@u, (3) sreagas, (2) Bow g
woale fard ass Biom waafl dalp,

The corresponding Sutram of Siva Goana Bodham reads:

(1) s sau e Tgyn moon pped o,
(2) Carpdm FEAGL aBEE (nags) warar,
(8) wdpn gB syt ysiad,
It i5 this terse Sutram of three lines of the Siva Goanos
Bodham with our Lord Meykandan's short commentary in prose
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giving each proposition in the form nf Pratigna or Metkole
(Jrggms ada e CuiGsra enunciation of the proposifion) and
Hetu (a.#), the reason therefor, along with Utharanam (e goreea)
in five verses of Venba metre, that iz elaborated in 'sevenly verses
of Viruttham metre in Siddhivar, and it will ba seen that the frst
of these seventy verses which we have quoted above 75 nothing but
a parapirase of the original Sutram. Tt will alse be szen that the

first three propositions as given by us earlier in this article are but

a free rendering or reproduction in. English of the same terse and

concise SButram. Similar remarks apply to tbe other Butras as

well, the opening verses of which we give below along with the

corresponding Sutras of Siva Goana Bodham, Their purport in

English has already been given in the form of propositions earlier

in this article.

2, (1) eovg owrie g Cap gi o gio gi, (4 seflurg goB)
(2) pelar eulisa sarws o ghwda, (3) guit p Gramg
Swasr gui, (9) Dapdss gdaemn sarbs Tosa Heads solar
el geas g8, (4) daperar fisrg eragn, (Siddhiyar)

(1) memaGu srlar .EH‘J (2) @@mﬁ%ﬂfﬂh
(3) Curag ara yiw, (1) gl
fézn Gey dpgn 8l p, (Siva Ginana Bodham)

Out readers will notice here that there are only four proposi-
tions io the second Sutram of Siva Gnana Bodham but that we
bave divided the Siddhiyar verse inte five, Commentators
generally prefer to call our last proposition an Olipu (sy) or resi-
due proposition as it is not found in the original. As we said be-
fore when speaking of the first and second propositions of the
first Butram, our author makes stight deviations from the original in
his method of treatment of the subj=ct here and there, and this addi-
tional proposition here is one of such deviakions,

3. edi srardupape Gis coala Cagp (1) aersrd, (2) apms
Grdli wgri, (3) @fer grars Frbglsa wmewm E0,
(4. wldig e piz) (5) Geus garuld LuaEsEro Zs@n urisBe,
(4) wda g@i, (b) ags gefmsou@e, (T) earean glerf sib_
(Biddhiyar)

(1) carp @op vapile, (2) var g e o palar,

(3) & (4) guymer, GR&a; g gelss, (5) sawupa

eey of o Beraeds, (§) cowigs wowisalar,

(V) wrwr Guifr sgyaligae, gewr, (Siva Gnana Bodham)
The fourth proposition here (in the 3rd Sutram) is: (e ererd

uBa p) gila g@d vdaig o pe or gRsse yPdsila (ppawr oo ), i. e,
there is a soul (other than the Bukshuma Saritam) as it cogitates
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ing state (Gerdusrid) and not for deep sleep (#@p58),
4, (1) sewricer srawib wevalld g@ampssp eexrr(3) Gadfam

Sl s Grudss orargn sPE e Sou Ui g8

e @ elsmed gl ypisgaldgrn Curss, _

(2) @lomamu (1. Bople Cagrd) wrd o 5 a&up, 4w,
{(Siddhiyar)

(1) sias sroeric apder gam H& .,
(2) ama sEPsse s FaFond 5 0w Irg,
(3) awesn ors Twou Sarp ag* ojmsosiCs,
(Siva Gonana Bodham)

The first proposition here (in the 4th Sutram, is; sexfosr soewe
sTev et i G En D GET G RS LT SRERET Hapda Gagw, the soul is dif-
ferent from the Antakarapas (Chittam, Manas, Buddhi and Ahan-
karam) as each of these performs a differeat function (like the five
external senses). And the second proposition is goer wrsr s gy
sérum @%msas®, the soul is in copjunction with (Anavam) the
cause of I’-making, and ‘mine-making’ (or egotism).

(1) Gurd ysiah sremn saarn Yo |06 5 g orem
afarr, (2) amalu Cure giurdsa %05 gu aDgw
Gedsmio Pad seyiel adi@@n Pals ssrem,

sfsme Fala eaank gdi s ofalss divas (Siddhiyark

(1) daredw ecrar s o Gud and sev apds

awi e pdi g glur, (2) giy e Corag -

Anth g new ey gid o)mer, el

SIF Al seivL. LUFTES 8 D)o, (Riva Goana Bodham})

5 faype Gurglar Bed giamsale a7 e el &0,

(1) adQurgs aFfis arfs g0 (2) yPdurse Gago,
(3) eBguw

5

6,

Gl Bann g)rew @ Berds BaGsrn 5sami # g,
Grdsm sagir gpaat ajFs o Tarn s drCa, IiLSid_dhij?ﬂr-‘F
(1) vemieg A% erafley o ewron g Hdvencalear, |
(2) im Bos ade g Farss gu e
Greah emsla Fasizn wa aals. b -
(Siva Gnapa Bodham)

Here again (in the 6th Sutram) there is a slight difference in
the division of the Sutram into propositions. The first proposition
in the original (eewi &@ Hed & sraflar pewir s Gemedar) i5 sube
divisible into two and it isso divided in Siddhiyar, and the Sutram
is taken as coosisting of three main propositions and dealt wi h

accordingly by our author so as to dispel any doubts that may lurk
in the minds of comparatively less advanced students.

Xiv.

‘Supaksham’ (Continued) : The Means and the
End (‘Sadanai’ and ‘Payan’)

Sadanai Tyal commences with a brief exposition of that pecu.
liar characteristic of the Atma which enables it to profit by ingse
truction and by the practice of Sadanas, to- wit: its capacity of as.
similating the qualities of whatsver it is attached to, even asa
crystal assumes the colours of adjacent objects, (wr@erarp vi far
Bam Buiund hgh valsy alkvw Fis) or 95 So 3548 in the
words of our Lord Meykandan, which we discussed .at some length
in a previons article, It is essential that,.this disticguishinz nature
of the soul should be elearly nnderstood at tne very beginning be-
fore one is instructed to start with Sadapas or religions practlices
and thus attempt to reach the Goal (or Payan) of Moksham as, if
the Sadakan (#resex, practiser) were Brahman' or God Himself as
some Purvapakshins assert, there would be no need to practise
Sadanas or attempt to attain Brahmanhood, If on the other hand
the Sadakan were identical with insentient matter cr merely the
product of various forms of such matter mingling togetber in dif-
ferent prupurtio:ﬁ of permutations and combinatians as some other
Purvapakshins assert, then too the practice of Sadanas becomes
meaningless. Too far west they say is east, and it is nothing to be
wondered at if thesa two extrems views meet on comimon ground as
the logical conclusion im either case is that the prescription of even
the most elementary Sadanas like absteation from- evil-doing and
adherence to rightecusness is purposeless, let alone the more advanced
forms of Sadanai like the contemplation of the ¥ahavakiyas ‘Aham.
Brahm-Asmi’, &c, or Bivohambhavanai,

The view taken by tha Siddhanti is the middle path, the jodi=
cious and balanced view that the soul occupiesa middle position
being neither God who is Bat-Chit-Anandam, pure Existeace, Intel-
ligence and Bliss, nor impure inect matter which teo is existence
but of a lower order (##s.8, Asat) and is bliss too bot hete apaio of
a lower transitory |natise (Bodeum, limited pleascre)in  which
pleasure and pain are mingled together. Though it is azither God
nor matter, the soul’s distinguishing feature is its assimilative cha-
racter, In the temporal plane it is so much immersed in worldly
affairs  that it practically identifies itself. with the world.
and the various Badanas prescribed to be practised by the seeker
after truth are intended to wean it of its worldly tendencies and
make it to acquire godly qaalities and ultimately attain Brabman-
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hood or pure unalloyed Bliss. We have zaid all this and more be=
fore, but the point we wish to drive home into the minds of our
readers is so important that it has to be alluded to in every possible
ﬁﬂntEXh 5

The seventh Sutram contains three propesitions told in four
verses only in Siddhiyar, but the whole of Unmai Atikaram teems
with reverberations of this central doctrine of Saiva Siddhantam
which, by the way, seems to be purposely placed here towards the
middle of the Fook in the same manner that the Sri Panchaksharam
is placed in the centre of the central Veda. These propositions are:

(1) WA EnENLE ek £8 5 o @i Jseler
#iCs gilur g, (2) asdp Gop sfur g,

(3) B fps afaw g Bres® K7 ZT 6. |
(Siva Gnapa Bodham)

(1) alrsmn sdm aacis gaamp gfifLre asisra maafal

el SPLr g nrsef riBampa Goe @roges Gurd),

(2) éfwiivg Bag pests aaalla sifa g Saraourgre

H0nECar® G o pem XD srer HFEH vowrr g Go 3
(Siddhiyar),

(1) Sat (Sivam) does not know (objectively) and enjoy
Asat (Pasam), because the latter cannot protrude itself
before the former even as darkness cannot stand befare
fight.

(2) Asat which is insentient and non-apparent in the
presence of Sat cannot know or enjoy Sat,

(3) Atma which is neither the one nor the other identi=
fies itsell with Sat and Asat and enjoys them and is hence
called Satasat (#8555).

Qur readers may notice that the third proposition here is nos
expressly stated in the Siddhiyar verss quoted -above, but it i
implied there and follows 8s a sort o. corrollary to the first fwao
propositions which are expressly siated therein and is so deduce
by the methed of reaspning called Olipu (s4y) or Parisesham
{urfi@sw) or residue, And our author expands it in subsequen
verses. We should also caution our readers against interpretin
the werds @=flws (Suniyam) and »s#s= (Asat) here as nothingnes
or non-existence, complete negation of all existence. As we hav
often stated aod as our readers are aware, words have more tha
one meaning more often than oot and they bave to be understoo
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according to the context. Here these words merely mean non-
.apparent or non-findable or non-luminous (WoWrsrswrd §pps), and
Araloandhi Devar makes this quite clear when he uses the words
@l d Bt 5 oFd pf FéR@wgex (Asat cannot profrude itself before
Sat). Yet another word regarding whose use we shonld caution our
weaders is the word Arivu (gfa) or knowledge. The worl as psed
‘here refers to heartfelt knowledge or knowledge by enjoyment or
actual -experience or redlization (segruser ma) and oot to mere
intellection or intellectual knowledge.

There are fcur proposifions in the eigbth Sutram,

(3) mugs Cada guiislr awiig oars
(2) sugesd @man gus (1) sasBafla saviss (4) Slp
- gesfun Saands pra spa G pafo
(Siva Gnana Bodham)
(3. wasmrads ga wser Gaiod Gsls ami@
weris g paks gdure cua® §pus)
(4, I pomo e wsa § oan gafb OFE g0
Cumene gEw srear 3 E80 Gugmior Gurean)
(3) ssefu goya Car f saalp o @4
pimralnun gdorm sor o go e oulan
(2) wargye ame (1) 5@ 48 ai g (1) gada £i8
wald yepols arex g8 weid ojp sl eadiusr,
= (Siddhiyar}
(1) It is Sivan that appears in the garb ot the Guru
and imparts true knowledge to the soul.

(2) The soul attains true knowledge as a result of the
practice of religious austerities (Tapas).

(3) The soul suflers when it is in association with the
-senses, &c, not knowing (its true nature or) its Lord, even
as a prince (kidnapped by woodmen in his infancy and)
brought up by woodmen (considers himself to be one of
them and) does not know (his true nature or) his father.

(4) Like the king who separates the prince from the
woodmen, tells him that he is his (the king's) son, brings
him up with all kingly dignity and makes him as majestical
as himself, God separates the soul fiom the senses, &c,
removes the Malam, and takes it under (the protection of)
His Gracious Feet, making it indistinquishable from Himself
{Ananniyam or Adwaitham).
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It will be noticed that the order of the first and second pro=
ns shown in the original Sutram and in the Siddhiyar verse:
is interchanged, This is dopne to conform to the .urder of their
treatment in the two books. The words targys s@sr appearing 1
the Siddhivar verse, literally abiding Grace, which follows as a
necessary sequence or ~result of prior austerities or Tapas, 15 _ts:‘I;;q
as indicating Tapas, thus conformiog with the words #oFe s
aewiga (to instruct in accordance with or asa result of the practice
of relipious austerities) appearing 10 the urlgl‘[‘lal Sutram, The:
language ussd by our an hor to enunciate these two
propositions is the very soul oracme of brevity, being briefer
even than the words in the original, But the next two propositions:
would appear to be rather lavishly worded. It should be noted
however that fully one-half of the verse elaborates an aqa_lug:f and. .
that too a most beautiful analogy, The latter propositions read!
thus: (3) waarmer s wsea Cad :@l_:i{u';.;.-m@ suaris g5 .mlm‘ﬁm ..IQSIHJT_#:F
wnsd §ouf 8Gura), Fevafu mioge Said fmﬂ?r,m ug.@,aaﬁﬁ'm}-mh?qm..
afurm gui eph Gera edi, (1) wilar pys e n:'rrarlma-m [ mEn g
dp I g 50 Guagsne R grew ZFE0 Ghlugmmr: 3 e, .‘qmnﬁ'w‘ Faim oD
syspis sree JaE wad ojpady ewelusr, The words meyg Par i
dencte the five senses (pa@urdsa) and these are particalarly men-;IU, |
tioned as they are the most prominent and easily re:ogmaed of the =
foes that drag man into the mire of misery. The words may be t.‘:-l-l'[Eﬂ_

asimplying the inclusion of the other Tatwas and pmdtjmts of -Maﬁ".
known as Mayeyam (wiGuwi) and the other forms of Pazam az well-

positio

This Sutram is very important and should be EET\?[I}”}'. stu?hed g
as it gives us a peneral idea of the different forms of Dikshai (Bdms,
jnitiation into the Truth) by which lh‘e Dl:.ru;m Guru c_iaauses the
soul of its impurities and of the principal bL:.dana_s prescribed for the
soul's salvation. Here occurs our Achariya’s definition of what a
true religion and philosophy should be. The exquisite ladder Ff’
spiritual progress piztured by bim in sweet melodious language, in
which all religions and religious practices (begioning from the uost™
heretical Lokayatam or materialism and ending with the most oSy
thodox Saivaism) and a long array of religious and ethical literature
find a place, is something very unique 1{1dced, Hera too occuts thﬂr;_
famons verse, of which the author of Sivabhogasaram says ‘one-half
only is enough to equal the teachings c:untafl_ned in all the literature
of all ihe world (wrr Sifgs sra eraiamie LnTg afusBsE safls, $#§-
s urf CGur o) and which Thayumanaver Says sets _uut_t_h._
“Truth whereby he logt sll the delusive wur!d [U_u,u-l' ﬂﬂ_@ﬁ;ﬁﬁn_t ﬁluurrl
al @5 ginrd w e 20, srgant Gurer pypsoarg greay uﬂ:ﬂ'}.ﬂjﬁ ﬂ.ﬂi}w;
No greater testiunony 1s needed toimpress on the mind of the readers
the 1nvaluable nature of the treasures, gems of - th?ug_ht, inculcated™
berein and it is needless to add that it'is the writer's firm convictions
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that a2 careful study of this and the following Sutras of Siddhiyar

and their reading &and re-reading with rapt atlention
and in the  proper spirit is certain to give the
enquiring  student occasional glimpses at least of the BShining
Light.

‘The principal Badanas prascribed to a Siddbanti are four in
number viz: Sariya, Kriya, Yogam and Gnanan. There are sub-
divisions of these and several intermediate grades and a host of
preliminary stages. Bariya as explained in a previons article con-
siats mainly of temple worship with personal services to God and
His devotees and is generally referred to as Dasa-margam (sr#
wrissio literally servant’s path), thé relationship to God at this
%tage being similar to that of a servant to his master In Kriya
which is also called Satputira-margam (Fpy#@rwridsw cr. son's path)
there is in addition the performance of Pujas with the aid of Man.
tras, flowers, &c.- Yopam is meditation and internal worship with-
ont external work, controlling ths breath, senses, mind, &c and is
also styled Saha-margam (#swrisso or friend’s path). Goanam or
San-margam (Fevwrigaw literally the good or right path) is the
knowledge-path which culmipates in God-realization. Sariya is
directed towards God in His Rupa or Sakala (#s&) cr Saguna
(#z=n) or personal aspect; Yoeam aims at His Arupa or Nishkala
(8 sa) or Nirguna (#idzexr) or formless aspect, the intermediata
path of Kriya has reference to His intermediate aspect of Rupa-
rupam (e5uresua), while Goanam deals with His Supreme nature
which is beyond all these three aspects. The goal of Goana
padham (@revurss) is Sayujjiyam (srysfas) or ParaMuokti (urges 2)
Supreme Bliss, from which there iz no return to births and deaths,
The votaries of the other paths Sariya, Kriya and Yogam reach
what are called Apara or Pada-Muktiee (sur SV9e vagedBsar,
literally lower or regional beavens), Salokam, Bameepam and
Sarupam (literally God's world, God’s proximity and God's likeness,
respectively), and are wltimately led into Bayujjiyam either direct or
after one more birth in which the stage of Gnana-padham is pone
through, :

Beven stages of Goanam or enlightenment are noticed, to wik:
(1) Othal (g#=) reading the Goana-Nool or sacred books (2) Othu-
vitthal (g salgsea), learniog them from one's elders, (3) Kertpitthal
(@s dsse) teaching and explaining their meaning to one's juniors,
(4) Kertal (Basa), hearing Gnana-Upadesam (@reareuCsss) from
the Gnana Guru, (3) Siothitthal (¥#@ss4), pondering over what is
so heard, (6) Thalithal (dg=flsa), clearly understanding what is so
heard and pondered over und (7) Nishdai or Bamadhi (f = gas gz
#wr ), attainment of final peace, becoming one with God, or God-
realization (from which there is no return to births).
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After giving a general idea of the different Sadanas and expatis
ating at some length on Gnana Margam in the eighth Sutram
in 39 verses, our author proceeds in the pext Sotram fo  explain
how one should perform his Badansi. Not that this (lhe eighth)
Sutram is silent as regards the Modus Operandi, The subject mat-
ter not only of the ninth Sutram but of the ru'sequent Hutras as
well which form the last chapter or Payan Iyal is all anticipated
here. But it is all done ratber briefly and itis expressly stated
that those who conform to the iostructions berein given aod
take refoge with all homility aod true love under the Gracious
Feet of the All-Bestower will remain there in peace while the waverers
will be tossed about hither and thither owing to the remnants of
Pasam (Vesapa Malam, elrsey wsis) being still there, and it is for
these latter that the subsequent detailed instructions are given.

: The nioth Sutram which completes the chapter on Sadanas
may be said to be supplementary to the eighth Butram asit puts
the coping stone as it were, if we may :ay 8o, to the nuge edifice
of Sadanas built up in that Sutram. There are three kinds of
Gnanam: (1) Pasa-Goanam (ure @rend), knowledge acquired with
the help of Pasa or worldly agencies, books of knowledge, the senses,
&cy (2) Pasu-Goanam (u# @red) or Abam-Brahma-Goanam (gs0
S @uavie), egotistic koowledge which springs forth suddenly when
one discovers that Pasam and its products are inferior to him
and of no use, and (3) Pati-Gnanam (w2 e s} or Godly knowledge,
realization through Divine Grace (amsr@err@ea svewa), Thers are
three propositions in the nioth Sutram, which are briefly told in
one verse and explained in more detail in 11 subsequent verses: '

(1) suewdseir urzic eeword uBsu
@ d sevadiaiie) Fiagsriy,
(2 egrd plws Qaidp oard ursd pEeld
pwn yani ug, (3) 8 e o aGs awsiCa.
(Siva Goana Bodham)
(1) ure @resargns Us G ssTgis
verdudfin Lrourierd u g g0l
Corw gBw edawdls srml Lns
Ewn Bp (2) dwen Gy Fads Cun s
D EE p@u": oelsw GTEEND gans ¥ @ aorin sTa gy
it g s pEEGy agn (8) Jagiw
GUEF s HErE Sagdms o Jiug pFedds
e A0S B0 .5 Hall U poerd eTare L.
(Siddhiyar)

(1) Know with Pati~Gnanam. the Supreme Lord in
accessible to Pasu and Pasa-Gnanam. ‘
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(2) Relinquish the world which is of a transitory nature
fike a mirage.

(3) Contemplate with the Sri Panchaksharam in the
prescribed manner,

We have sometimes heard it said that science clashes with reli-
gion and religion with science. Science is a religion and religion
a science, Physical science, mental science, moral science, every
-one of them is good and uvseful in itsown way, The specialist who
dives deep into any particular branch of knowledge eaunlts ower it
and enjoys it to  the fulll The soul's nature is that. It
bevomes that to which it isattached (#1iss s e awer dudyen & 5).
The achievements of modern science, physical science; the science
of nature in its external aspects, are very great indeed and its dis-
coveries and inventions are of the preatest use to man where they
are put to theic proper use. But put them into the hands of the
cynic, the gangster and the barbarian, They become the deadliest
scourge to man when used in hitlerian fashion, more to be corsed
and shunned than the worst form of plague or cholera.  As in  the
physical o in the mental apd spiritual planes. Psychic powers
manifest themselves io the course of Yoga practice for instance,
most miraculous powers, which when not controlled or propeily
used prove themselves to be even worse calamities than explosive or
incendiary bombs, mognetic mines and poison gas, not only to one's
adversaries, but also to the doer himself and to the world
at large, .

It is not modern-day scientists and their admirers only that
gloat and glory over their intellectual attainments in the realms of
Pasu and Pasa-Gnanam. This sell-sati-faction is there apnd has .
been there throuzhout the ages dating from the earliest pre-historic
times, and the Saiva Siddhanti is as loud in its praise as anybody
else. If there is one system of philosophy or religion that is
scientific or logical in its concepts and teachings it is the Saiva
Siddhantam, as we have already seen. What more scientific con-
ception can there be for instance than the principle of Sat-Kariya-
Vadam? Dut the Siddhanti takes quite a sane, comprehensive, all-
round view of things., He gives every system of thought and every
concept its due, That he does not despise Pasa-Gnanam will be
self-evident to even the most casoal observer who notes
with what veneration he looks up to the Vedas and Apamas. But
PasarGoanam is clear y infetior to Pati-Goanam, and when he comes
to speak of the latter in its proper place the Siddhanoti does not
mince words when he speaks of the Vedas and other Shastras as
Pasa-Goanam in this Butram and sweeps them aside as of secondary
importance, let alone the materialistic sciences and arts, ancient or
modern.
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Pati-Gnanam alone is Para-Gnanam, supreme knowledge; evem

the highest knowledge which falls short of it including all Vedic'
and Apamiz lore is Apara-Gnanam, knowledge of a lower order.
word of aution here before we proceed further. No word, no
phrase, no clause, no sentence, no passage from such observations
as the above should be taken out of their context and turped and
twisted into absolute or unqualified statements, All knowledge, of
whatever kind it may be, all science, all art, al[ philosa~
phy, all relision,’ all* the
world hawve their use. c.f. the ladder of the pilgrim's progress
pictured by our author in the last (eightb) Sutram. If all these

are useful as preparatory stages, how much more useful is Vedic &

learning though it is termed Apara-Gnanam when viewed from the
highest pinnacle of Pati-Gnanam?

In this Sutram too appears the true import of the famous
Maha-Vakyas Tat-twam-asi (That thou art), Abam-Brahm-Asmi
(I am Brahm), &c, and of the principle of Sivoham-bhavanais
These are meant for Sadanai only, religions practices, means to ag
¢nd, and are not the end itself, the Payan or Goal as some Purva=
pakshins would bave if,

The tenth and elventh Sutras which deal, respectively, with:
Pasa-Neckam (ursfési) and Sivapperu (Fad@up), removal of dirts
and attainment of Sivahood or Supreme Bliss, contain five pro=
positions told in 18 verses:

10, (1) pate srls gfu g:bsd
aser g8 |2) @epusd §os
waln wreow F6& 0B awdlin Gl p,
(Riva Gnana Bodham)

11, [1] argwﬁ: lﬂl‘rﬂp&ﬁj ariliBe o arw Fura
STERr R arar S gs aew@ srili ol
(2) sywrr e Ter grey sws BGepGuw,  (Ibid)

10, (2. B awba Gsb n@s0 Geig saeann
Haw s&s0 Gomiss Qrigrd urs §enFyn)
(1) sud Pagi dapoomp asey®
(2) s vefide daodo g (3) sjspre oo,
(1. Ragme Paes @pid crasrn ear Qg srar pio)
(2. Gribs o warig Gagiigs Crusm eapo
vah gao e 5@ dor g Carenada uflard
ursssess GrbBp o vedlgid apCn).
[Slﬂdhiyar} N

different religions of  thedy

"
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11. (srwn ofliste #455en) (1) geror

Sl & S ipAh Sa¥EDD Banl L 8o oo s
eyl el arind seiwp@uor Gura

Fraw alidgs srilms swon@asd, (2) Gdams
Sujie o de e el wenl gery G

(SFdcmn Gifnls oo s goepurda
wrwp erairs Fa8) gree war awifp Hmlus

wims Ba gayuas woals Qsrex @l (Ihid)

30 (1) Identify yourself with God. If you so identify
yoursell even as God idzntifies Himself with you (Adwaitha
relation), He will father all your actions.

(2) Dedicate all your actions to Him. If you do so (i.e,
do your duty without attachment), God will act as joint or
substitute recipient of everything that others do unto you
and retribute them adding the effects of your bodily actions,
good and bad, to theirs,

(3) All impurities, (the remnants of Anavam, Karmam
and Maya) will then vanish. '

11 (1) When the soul is so putified, God leads and
knows (enjoys in Adwaitha relation with the soul) so that
the soul may know (enjoy) in the same manner that the soul
sees and enables thz eye to see.

(2) Unceasing knowledge (cealization) of such gracious
action of the Lord as above generates undying love, which
leads the soul to the enjoyment of endless Supreme Bliss des-
cribed as Siva's lotus-like Feet.

It will be noticed that the 2nd proposition of the original 10th
Sutram as given in Siva Gnana Bodham is divisible into two parts
@enp vl S and weh wraw sE@en® wadier GarCp and we have
so divided it following the division of the Siddhiyar verse. This
third proposition of the Siddhiyar verse sysgue @ pps is re-emphasized
in the words «rue sllisra  Shdsen®, Heawmo Gidkda
s is gompur@al wrws ereis foF in the first verse of the 11lth
Sutram and expanded by Arulnandi Devar in five varses before
dealing with the two main propositions of that Sufra n.

It might also appear at first sight that the first proposition
in the 1lth Sutram is practically the same as the second proposition
of the oth Sutram, But a reference to the context in which the
respective propositicns appsar would show that they are not identi=

30
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cal, The indispensability of God's energising Power to enable the
soul to function (solkw Gad srauapn gosurg) is clearly brought
out in both places, but it is God's Piratana Sakti (or Hiding Power) -
that acts in the earlier fettered state of the soul while it is
the Arnl Sakti (or ‘Grace) that acts in the later puified state.
In the one case the soul protrudes itself with its egotism and
ignoring God’s help it presumes that it itself knows, while in the
ather all vanity has vanithed and the soul has resigned itszlf
completely into the hands of God and it is God that leads, knows,
feels and acts for the sake of the sonl, waiers Garev Cars &
wior #%mCw (Thiok so that I Thy servant may think of Thee),
alarduyor ewiw@u (Peaise so that I may praise Thee), wagir FEr
(Enjoy so that I may enjoy), thus we read in Tirovisaippa (5ts
Thirumalikai Devar). Here the saul does not pull in a wrong
direction. There is co-operation with God, but it is co-operation
founded on subordination asan enlightened Christian divine wounld
put it. eravaler vesi@sd w B0uGs, my duty is to carry out Thine
WWill (Devaram),

A hurried perusal of the different propositions in the 8th to 11th
Sufras would seem to indicate that they all relate practically to'
one and the same subject,—In the 8th Sutram itself the final goal®
of findiog refuge under the Lord’s Feet is reached, and even in
the 11th Sutram thers are the Sadapas of unceasiog knowledpe
and undying love to be practised.—This observation (that the
four Suteas relate to the same subject) is certainly trus to some’
extent. The whole book of Siva Gnana Siddbiyar deals with one™
subjrct  only and the division of tbe buook into four ©
chapters does not mean that the chapters arz to be treated
as water-tight compartments, every one of which is wholly inde=?
pendent of the rest. The first chapter Piramana Iyal for instance is
primarily devoted to the proof of the existznce of ths Tripadarthas,
but some of the most essential attributes of these Padarthas which =
should properly find a place in he 2od chapter Lakshana Iyal are
incidentally m2ntioned 4n the first chapter. No proof is possible
without meation of attributes to a certain extent. Some items ofS
proof again are to be found in the second chapter. Similacly in®
giving 1s & general idea of the different Sadanas and th: method of
performing them in the 8th and 9th Suteas which occur in Sadana
Iyal, mention is incidentally made of the Payan or Goal as no.
amount of exhortation to perform Sidanas will be of any avail un-
less we have at least a rough idea of the Goal aimed at to serve ag
an incentive during the earlier stages at least of the performance o
Sadanas. The goal which is broadly divisible inte remaoval of
Malam and attainment of Supreme Bliss is described in greater de
tail in the 10th and 11th Sutras which are classified under Payaa:
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Iyal along with the 12th Sutram  which deals with the nature of
the Sanctified,

- Mention has already been made of szeven stapes of Gnanam
or enlightenment begioning with ‘Othal’ or reading the Gnana
Shastras and ending with, ‘Nishdai' or God-realization. The
first three of these sta ges, reading, learning from one's elders aod
teaching to one's juniors, are preliminary stages that oceur prioe to
the advent of the Goapa Guru. The 8th Shtram primarily deals
with the advent of the Gnana-Guru and hearing Goana-Upadesim
(literally teaching of Gnanam) from Him (@sZi &) though the ear-
lier and later stages are also mentioned, The later stages of pon-
dering over what i; heard (Fs@4s4), understanding the same clearly
(@aeflza) and God-realization (fer) are generally taken as recei-
ving detailed treatment in the 9th, 10th and 11th Sukras, respectively.
These latter stages follow the hearing of Gnana-Upad:sam in rapid
gnccession as a matter of cours: in the case of souls that have rea-
ched the highest stage of Bakti-Nipatam (literally the descent  of
God's Grace), but there are otbers in whose case the pace from one
stage to the next is comparatively slow and itis for the b:pefit of
these that the detailed iostructions are given.

Commentators draw a line of distinction between these four
Sutras in yet another way, by stating that they deal respectively
with Siva-Rupam (Baimwie), Siva-Darsanamn (Pegdsad), Siva-Yogam
(Ra@uwraw) and Siva-Bhogam (FaCuraw), (literally  God-form, God-
vision, God-union and God-enjoyment, respectively), Meikanda
Deva's own exposition is that the 8th. Sutvam deals with Goana-
Darsanam (e sdieans, liteially koowledgs-vision)., With the dawn
of Gnanam, the soul gets [aint glimpses of Godhead and this

roughly is what is called Siva:Rupam.  Bimultansously
with Siva-Hupam occurs Atma-Darcapam  (gew  aifiears, soul-
vision). Pondering over  what is heard from the Gnana-
Guru. biings in  Siva-Darsanam (G:d vision) and along

with it Atma-Suddhi {g®wsg#, soul-purifica’ion). These are dealt
with in the 9th Sutram. Then follows Biva Yopam, Ged-union,
@sey® &ppd, described in the 10th, Sutram and the process of
Atma-Suddhi (soul-purification or removal of Pusam) commenced
in the previous Butram is completed here, The final stage of
Siva-Bhogam or God-realization, enjoyment of iofinite Blisss with
unceasing koowledge and undying love, is then reached and this
forms the subject-matter of the 11th Satram,

The attainment of the final Goal of Siva Bhogamy is reached
even when one is still in the flesh, and some time may olten lapse
before he casts off his mortal coils, The Muktan (liberated soul)
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who is still in his earthly body is cal'ed a Jivao-Muklan (Pass
aegsa), The nature of such Jivan-Muktas or sanctified souls is
described in the twelfth Sutram in seven verses. There are three
propositions here:

(1) Geiowar Csrargrar Gerat glir
Huwan 5155 (2) aaubra@ of g
{3] 0T a0 @ muwnp wel s gair Fay_oto

fetwn sreutd prer wer g GarapPw,  (Siva Gnana Bodham)

(1) Grie swng sred Ghwaser Crre gilerg
Eflwadsa ojp i g, (2) Brer CarGrimn Bedi SEE,
(3) aeg gaiso folam LSS 67 Slel b
sre srala Qap o Borsh ged urip
TEFD U goaiéige aaiGurd saleard
wrarégw Cud 30t raop Fourly ails
Easer gepari pppund goCure eev o
Bfi g §0arf Pagiaé @i ea Cuils, (Siddhiyar)
(1) Siva-Gnanies (Ragpreflss) uproot the three Malas
which tend to keep them away from the Lord’s Feet.

(2) They associate with Siva-Bhaktas (Fawgsiser
Souwg Famyurise, literally God-lovers or God’s Servants).

(3) They worship the holy forms of Siva-Bhaktas and
Temples as God Himself, sing and dance in joy, fear no
mortals and roam about saying that they are the servants of
God’s servants.

il

T

These propositions are put in narrative form and not as
injunctions as they relate matter-of-fact observation of what
Jivan-Muktas do as a matter of course wilhout effort on theie
part, Put in injuncticnal form (in the imperative mood), they
wonld read:

(1) Uprocot the Malas.
(2) Associate with Siva-Bhaktas.

(3) Worship Siva - Bhaktas and Temples as Sivan
Himself.

(4) Worship the Gnana-Guru as Sivan Himself,
This last proposition -is added here as it is elaborated in the three
copcluding verses of Biddhiyar, thosgh it is not expressly stated
in the opening verses of the Sutram. i

The Malas referred to here are the last vestipes of the
remoants of Karmam, Maya aod Apavam which subsist as long
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~'as the body Ilasts, thorgh without affecting the Jiven-Mukian

in any way, but lurkiog and lyiog in wait as it were, looking
for an opportunity to re-invest the soul in case it sbould falter
in its steadfastness in clinging to the Lord's Feet with unceasing
knowledge and undying love; for, is it not the soul's nature that
it becomes that to wkich it is attached (sriésssy aeremorge)?
We have already had occasion to write at some length on this
characteristic of the soul in previous articles and ‘it is unnecessary
to dilate on it here again. The 3rd and 4th propositions here
follow the second almost as corollaries, as intense association with
our betters (or those whom we regard as our bettersj in the right
spirit generally ripens from respect to reverence and finally into
worship. These propositions are often referred to briefly as Guruo-
Linga-Sangama-Servai (5@ «'ws sosw Crear), service to the Teach-
er, the Temple and the Siva-Bhaktas,

It is the idea underlying these propositions that is elaborated at
yery great length in toe Periya Puranam, Here we are told in most
incisive language, which is exceediogly beautiful and at the same
time convincing, solema and love-iospiring, what Jivan-Muktas do
in actual practice and the desceiption is put in such a way ‘that it
excites io us a desire to emulate their example and do as they do,
which after all is nothing very difficult if only we make up our minds
to do so. The very sight of a temple-tower or the outward symbol
of a Biva-Bbaktan finds them prostrate on the ground spontaneously.
What, for iostance, did the King-Saiat Seraman do when he saw a
washerman deenched in white? He could discern in that appearance
nothing else but the holy form of a godly 'man besmeared with Tiru-
Neeru (8@é s, literally holy ashes).

Tiru-Neeru as is well-known is the ash obtained by burning cow-
dung (or Pasu-Malam, ussewc) and is worn by all Baivas as em-
blematic of the destruction (or buroing) of the Malam that binds
the soul Pasu) by the Grace of God. Westerners, particularly the
women-folk, and—following them,—many of our own people of the
present day, the comparatively richer folk especially, use toilet pow=
ders to adorn their faces and to keep away such small ailments as a
cold from their children after a bath, &c. Ouor friends little realize
that such powders are but a costly imitation of our ag:old Ticu=
Neeru used by our ancestors from time immemorial both as a pre-
ventive and as a healiog remedy against. diseases, whether bodily,
mental or spiritual. Without taking up too much of the time of our
readers by expatiatirg on this theme, we shall merely remind them
bere of the holy Tiru-Neetru-Patipam (BmfopduBss)in the Deva-
ram beginning with the words ws@re geaso fp chanted by the
great Child-Saint Saw bander to cure the Pandyan King of his deadly

.diggase and proceed.
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What the appearance of a godly manis and what feelings of®
love and reverence they inspire in our hearts cannot be said in bet=3
ter language than those of our Lord Sekklar in his Periya Puranam.
The following verses among others descrive  tha  frst meeting  bet-
ween the divine Child-Saint Sambander and the venerable old Saiab
Appar: i '

4 Aiang P um gayn FnCas sofla smsas
siemy Wanswrd sms @i @3 BRPQITO UL LD
wiE g @ serenli wangyn eugadp Qurel Bafob
Asgi Garg Folfaris ores o @i b g g%

astl. saenfud ampa a@iFn ure Quilisrsp

Gaewt Balacs CsCr Caradun oap Garap@s
Sie L mw Curg p Hiaw d 5 58S DT D O ST e E LS pET
werpw graw Guss war Guid gra Gsiisrr,

How beautiful and true to nature is the picture of the Godly Appar =
painted here in words by Sekklar who had never seen him io the.
flesh even as accurate and true to original as the thought-pictore
drawn in the mind of the Godly Child who too had not seen him bea =8
fore, We would rather refrain from translating such verses as these
into English as we fear we cannot reproduce in another lapguage
even a fraction of the feelings of love and reverence which the

chanting of the verses in the original Tamil would produces
But as these articles are primarily  intended for  the =8
benefit of readers with not much knowledze of TamillS8

literature, we give below their substance in English.

When therc appeared in front of him the lord of uniathomable
saintly form (Tiru-Nayuk-Arazer), noceasing love in the heart, =
majestic motion of the body, thought of the superfluity (even)ss
of rags (his only worldly possession), grass-szraper in the hand, &
rain of tears rolling down the eyes and sacred ashes sparkling =
all over the bady, the Gouniya child (Tiru-Gnana-Sambander)
who sew him  sealized that he had come face
to face with the sacred personality of the Saint of trie
love whose image he had been reverently picturing in his mind
and worshipped him......

Elsewhere we read:

sw Qame £p grsis QuraCosflye argagob

srwas Graig oosame; i fyn oS B GgEo

uriba 5 Curel gravy B Gurl asrgnw ugss begGrra

Cuou FraaTyn s Ygssai o § aa@Ear

(Periya Puranam)

There entered the courtyard (of the Temple) the master pos=
gessed with the tawny body besmeared with pure white nsl:l_ll__iF_.
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hanging beads, mind constantly massaging (cancenfrated on)

the Sacred Feet of the Lord, eves sheddine tears of love as if

his whole body was melting and streaming down and ruddy
lips ever muttering words of praise of crystalline purity (Deva-
ram) to the Lord.

G g il CGurergyd segarme @k fys o pars s B

el T S ‘ﬁ‘@-iaarﬁﬂeﬁ ﬁﬂ@u@.nnﬂ:' ﬁ'@ Hpils uEs 'Gﬁ.ﬁ.ﬁﬂ!

s g Gumii 5 pae B e Qurﬁ FEDE ST @#Eﬂ'i:ruﬁl_'ﬁj

Garmi s Graarys FaCacd Guridy guze $8is argara,

(Kanchi Puranim)

Let us prosper by praising the unceasing great love, the paic of

eyes raining down tears, the sacred band ever grasping the

forntidable grass-scraping weapon, the heart fixed on the Sac-
red Feet of Sivaperuman, the never-failing pgreat asceticism,
the ruoddy lips incessantly weaving gaclands of hymns of wis-

~ dom and the resplendeat beauty of the Godly personality of
the great Vakeesar,

As we said on a previous occasion, the Gnana-Guru is to be
regarded and worshipped as no other than the Lord [imszlf, We
have seen how Arul Nandi Davar regarded Meikanda Devar and
bow Arjunar regarded Krishnar and how both worshipped their
Guras as Sivaperuman Himself, We shall just guote one ather
instance before proceeding further. The followinog lines of exquis
site heauty appear in the Pottipahrodai of Umapathi Sivachariar:

whe mA aas wesl EAEEEILID

aaaflar g Ffosré seaifis maf Fura
gpiw o geaene §isa g Usiaras—Jwveara s s
57 geve paBen®, 40 Has @ sl ain;
G weofl A pp# séssapn, — urGurs
uFaF Glpaw, Unlwsd Baesaon @ o

emeddF S0 wEs Garapd ge, — HFFOH0
_R@JEJ grelh, sws pif Beg msd el

P ema el Sria sargp s, — Case auns
Sl @i gumsgie—Tara aral s epnL,

LB orad sFsm il o8 o5, — & =B SRvg
Gadgws s sypsFdan sraligin geund
edardBamu dilur gerBaeyn, — &6 aallr
Oasmp ol apdssd Frgfu Sfosd s g,

g poegs Carapud aa g8, — aapw
Spars GeEruga aan Gomss $aeriad,

Jpair apasdad dpis, — spsy goe

Sril D ereyn Yid E1F FUOUGES B g60 6T N

Gui Galr srge gm Fud Ylard g, — waCrodsw
RO R @i W (e uiD 688 eipTs
Garsn®d wdipss e Gurpd,
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As it is His Gracions Natore to grant salvation by appearing
like them and removing the three kinds of impurity from souls
of the Sakala (#sa7) class in this world, He hid within Him-
self His sicred Danc=, the resplendent beauty of His Throat,
His green left Half (Umai), the river and the cresceat moon in
His braided Hair, (the garland of) the fearless hooded snake,
the elongated Eye of uprising Fire on the Forehead, the sound-
ing Damarukam (drum) and the pat of fire (in the Hands), the
securely tied snake and t'ger skin worn (round the Waist), the
tinkling Silampu-rings adorning His Gracions Feet as well as
the hearts of His devotees, His knee-ornament indicative of His
war agaiost all evil,—hidiog all theze without allowing any
trace of them to be seen, the Birthless On= appearsd on earth
to implant us in immo tal Bliss, the nameless Liord assumed the
name of Sambandanadhan whose shoulders are bedecked with
garlands of fragrant flowers and conformed to the ways of the
world by eating, sleeping and enjoying pleasure aod pain,—
praise be to His Gracious Nature thus displayed!

This article has grown to unwieldy proportions and we refrain
from dilating on temple worship here lest we be charged again with
persisting in writing long-winded articles, We shall only say this,
that we have sometimes heard it remarked that temple worship is
intended for the ignorant and illiterate masses only. If ]ivan-
Muktas, souls that have reached the highest stage of libsration short
only of the throwing off of their earthly bodies, find 1t necessary and
if the holy saints beginning with the great Tira Goana Sambander
did not consider it infra dig to attend temples and worsbip therein,

(—pilgrimages and temple worship were practically their only
hobby with many of them,—) how presumptuous it
is on the part of us poor erring souls to  im-
agine that we  are past that stage? Temple warship

and association with holy men therefore are the most elementary
Sadanas  that can be prescribed for practice. by the beginner,
they form the first course in the menu of the spiritual dil:mel-talrle,
they form esssntial ingredients in the second course, the:third course,
&c, and they form the last course as well.

We would therefare II.'E:pHEI.t and re-emphasise the golden ruoles:

(1) Extirpate all- impurities (and avoid association with
the impure),

(2) Associate with the pure, and

(3) Worship God as represented in the Guru.Linga-

Sangnmam [@:’mﬂﬂéﬁ&ﬁ‘]ﬁmla}' th: Tcaﬂhﬂl’.r the Tﬂmple ﬂnd |

the Siva-Bhaktas:

& .._.,.-_. — iy

XV.
Concluding Remarks

[These concluding remarks were written some three
or four months ago but were held over as the permission
granted to terminate the articles at a particular stage
was on second thoughts withdrawn and we were ins-
tructed to continue the series as originally intended.
Now that the work has come to a close according ta
the original programme, we release this article for
publication,]

We have so far dwelt on some of the .main features of our
most precious national heritage known as the Saiva Siddhanta phi-
losonhy to the best of our lights, and if we have gone wrong in our
interpretation or if our views on any parcticular point run coonter to
the views of any of our readers we beg of them to forgive us. It is
oot and it never was our intention to force our views on anybody
else, We areonly too aware of our limitations and incompetence
and of the futility of engaging in controversy on religious and phi-

losophical subjects with our present limited knowledge. One
of the triplets of the earliest of the 14 Siddhanta Shastras
teaches us;
Uipasn el upEmal g ol
l.,_dpi:.rqnl_ﬂ oT e Wi ey m.i,ﬁ'up‘..,..
What use is there, Ob| Sister, in aoisy talk if we do oot

practise (or act in such a way as) to shed our (evil) practices?

And it was much against our will that we agreed to write thesa
articles, DBut having once male a start it was our intention to
complete the series with a few more articles summarising to the
best of our ability, and giviog an abstract of ths contents of the
Siva Gnana Siddhi, more especially as we had intended these
articles to serve asan introduction to the study of that master=

piece cf Baiva literature in the Tamil langnage, Owinog how=
ever to a variety of caunses on which it is unnecessary
to dilate here, we consider it desirable to stop at this
stage and ith the kind permission of the Secretary

of the Saiyva Paripalans Sabh:i on whose insiructions we undertook
the job we bring the series to a close with the following concluding

remarks.
3l
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~ We commenced these articles with an appeal to such of our
English-educated young men as have not had the opportunity to
.learn Tamil in their boyhood to do so now at least and to acquire
a working knowledge of their langunage- and literature both literary

and religious, and we conclude our srticles with the same appeals

ur words are addressed to them not in a carping or fault-finding
gpirit but asa friend and brother 'add‘ressitig his friends and brothers
ia a spirit of humility and pure love. We made it quite clear
from the very start that some of our young men, especially those
‘whose home-training does not put a spoke on {h: material tenden=
cies of the present age are a victim of circumstances for which the
_ fpresent system of education imparted in our schools is mainly
responsible. 'We are glad that our words have not altogether
‘fallen oo deaf ears and thata few at least of our co-religionists

have been set athinking aod there is a little stir in the matter.

Oa the other hand there has also been some misunderstanding
of the position we took up. One question that has been raised is
why we should address some of the Eoglish-educated young men
particularly and not all our young men, whether English-educated
-or otherwise. The reply is obvions. Young men educated in
Tamil only cannot obviously be reached by articles writtea in
‘English, while those not literate in aay language have to be reached
by direct oral preaching and not through writteo articles ia any
Jdanguage. As we said at the very start it is Eaglish education that
pays nowadays and it is English-educated men that are looked up to
as leaders and hence the suggestion made to and adopted by us to try
and reach our English-educated brethren. we b eriLig. we gyl UL
is an old Tamil proverb. Asis the King so are the subjects or, put
in more modern language, as are the leaders so are the rank and file,
" Qur appeal to our Enghsh-educated brethren therefore should be ree
garded (and actually is) more a compliment to them than anything
derogatory, We too have bad a little education in Eopglish and can
“claim to be counted amongst their number and there need be no sus-
picion that we have any feeling of disrespect to others educated in

that language. All that we plead for is that we should give our
grey-haired mother-tongue and mother-religion also a chance to live.
We cannot expect other people to nourish or resoect our mother if
- we do not do soourselves. Our appeal is to the natioaal, racial and
teligious instinct of our brethren to allow our mother also a chance
" to occupy a corner of their hearts, Oance this is done in the true
spirit we feel certain that she would reassert her parental affection
and authority, captivate her children’s thoughts and regain ber right-
ful place in a central position in their mindsand in their hearts de-
_ throning all usurpers, '

Another misconception, and that 8 most uvawarranted “one, is
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tthat we expect our young men to eschew everthing non.Tamil. No
.one who has actually read through our articles would accuse us of
"being exclusive or trying to dictate to our youag men as to what and
what books they may read and what they should not. It is unneces-
:sary to repeat here what we have said over and over again quoting
.chapter and verse to prove our contention that the Tamilian as a rule
is never exclusive but is ever all-inclusive. If we have criticised any
school of writers more than otbers it is the so-called Thani-Thamil-
Vadies who would decry everything Sanscritic and would even go to
the extent of fabricating stories of non-existent Vedas and Agamas
ia ancient Tamil, '

It is idle to pretend that general reading of diverse books setting
forth views of various shades and schools of thoucht does not expand
one’s mental outlook. Man as he is is an imperfect being. Unless
and until it comes to a matter of actual realization of the Truth
{Pati-Gnapam), his vision is circumscribed and bhe is possessed of
Qimited or what’is called localized knowledge only (es Css oda)
:and this localized knowledge is incceased and broadened by exten-
sive reading and hearing from others. The basic concept of the
Siddhanta teaching of Tri-Padarthas for iastance is to be found in
the Rig Veda Mantiram regarding two birds seated on a tree of
which one eats the fruits while the other merely looks on without
eating. No one will say that the study of this Mantiram“alone or
of the Sri Panchakshara Mantiram or even of the whole Sata Rudri-
yam which appears about the centre of the central (or Yajur) Veda

"is enough for our spiritual uplift, All the fundamental principles of

the Saiva Siddbanta system of religion and philosophy again ‘are to
be found in a nutshell in the twelve short Sutras of Siva Goana
Bodham which occupies a ccatral position in the Agamas. A study
of these no doubt forms an intellectual and spiritual treat to the en=
quiring student, but no S ddhanti would say that their study aloae is
sufficient and that the Siva Gnana Siddhi (which was written on
the express instructions of Meykandan) and other Shastras or, for
the matter of that, any other books are redundant.  Siddhiyar itself
gives on the whole a more detailed id:a of the same teachings as
are taught in the Siva Gnana Bodham together .with brief codified
accounts of various Purvapaksha (i, e. non-Siddhantic) systems of
religion and philosophy as known to Arulnandi Devar in his day,

commencing from Lokayatam or materialism and different sects of

Buddhism and ending with different phases of EkanmaVadam
Sankhyam and Pancharatram. This again is no reason for any one
to presume that the reading of other books whether they bhe in Tamil
or Sanskrit or English or in any other language is of no use, o

An eminent jurist who was the first Editor of the *Hindu Or-
gan” and a quendam President cf the Saiva Paripalana Sabbai



(136)

which owned the Hindu College slsoduring its infancy and
hood (—perhaps we should say girlhood,—) used to advocate the
teaching of all the principal religions of the world including Bud-
dhism and even Christianity and Mohamedanism to our children in
the Hindu College, his only proviso being that our own Saiva form
of religion and philosophy should be tauzht first from their infancy
and that the rest should follow when the children grew a bit olderc
and reached a comparatively more discriminatory stage in their
intellectual development, His idea was that it was then only that
the children ceuld understand and appreciate the excellence of their
own national beritage. His judicially weighed words giving ex-
pression to his well-balanced views on this questicn from the presi-
dential chair at the mammoth gathering that assembled in the
Hindu College premises to greet’ Swami Vivakananda oo his way
back from America some 45 years ago made a deep impression on
ths minds of the andience in which we too had the good fortone to
be present and which had already been roused to rapturous heights
by the impassioned address of the illustrious Swamiji. And we can
endors= that great main's advocacy by a-tual personal practical ex-
perience. We have made a careful study of the Bhagavat Gita
with the commentaries of Sankara and Ramannja (in Eoglish trani=

lations of course) aod of the Taitriya and some other
Upaniskads  clothed in Sinkara-Sayana garh (la Eog-
lish again), having been’ a repular member of classes
held or rather pgroups of stodents that met together  ra-

regularly, for the stody of these works as well az of Siva Gnana
Siadbiyar and other Bhastras at the Colombo Vivekananda Saociety
rooms long ago.
Vivekananda, Prof. Max Muller and others on the one band and of
Swami Vedachalam and others at the other extreme end, besides
the reading at intervals of the Bible and other Christiun and other
literature. We had the good fortune however of having the neces-
sary home trainiogin a Saiva atmosphere first into the practical
and then the theoretical aspscts of the Saiva system of religion and
philosophy during our infapcy and boyhood,, We had read some
of the simple prose works of the great Navalar written in elegant
and chaste and atthe same time easy Tamil for the uvse of
beg'nners, his first, second and third readers, his first and second
Saiva catechisms and his Periya Purana Vachanam among others,
and we were a regular reader from almost its very ioception of
the Indo-Sadanam which contained illuminating articles on

religion and philosophy from the pan of its first Editor and other

Tamil scholars, All this stood us in good stead in later years and
all our later reading of various books both in ‘Famil and English
(—we bad not the good fortune to learn Banscrit, and what litile
we bave come to koow of the treasures of thought in that

N,
—

boy-- :

We have also read lectures and writings of Swami

N
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langvage we could only glean from their sometimes incorrect
translations and reproductions in English—) only confirmed us in
our convicticn regarding the excellence and pre-eminent position
of our own Saiva Siddhanta system of religion and philosophy.
(—We are sorry we have hbad to indulge in this personal note but
the reference was unavoidable for onr purpose).

Before conclnding we would reiterate once again the all-
inclusive nature of the Saiva Biddhantam, Just as in speaking of
God we say that he is all the world (Visvarupi, efsamd) and still
above all (Visvadhikan, ef®ain@ear), even so may we say of the
Saiva Siddhentam that thoogh it transcends by far the various
systems expounded by various teachers, yet it embraces them all
underneath its spreading wings. All that is best and noblest,
wherever it may be found, we may be sure of finding it in the
Saiva Siddhantam in some form or other,—only it may appear in
a better or more improved (ar we should rather say, ondeteriorated)
form, Apd we may well take to heart the dicta already quoted,
(1t seems unnecessary to repeat the quotations here,) Hence it is
that many scholars of the present day, both Indian and Western —
and some of them buatlittle disposed to speak of Indian philosophy
with much regard,—bave pronocunced the Siddhanta philosophy ta
be an eclectic system, one formed by sslectiog and adopting from

- warious systems of philosophy and religion whatever is good and

valuable in them, Of tuch intrinsic value it isand its position sa
upnassailable tkat they are unable to account for its existence in
any other way. And well may they say so, Inthe Sankhivam for
iostance, the best trait that can be noficed is the principle of
Sat-Kariya-Vadam; and nawbhere is this principle more emphatical-
ly declared than in the Saiva Siddbantam. The modern scientist
is simply stricken with awe to find that his much wvaunted dis-
covery of the laws of 'conservation of energy’ and ‘conservation of
matter' was anticipated by these Indian philosaphers thousands of
years ago. The spirit of independence of the Lokayatan insisting

on the production of conclusive evidence in proof of the
truth of any fact before he could accept it, the ideals
of the annibilation of egoism (MNirvanam) of the Buddha

and of compassion to all living creatures (Ahimsa) of the Jains, the
principles of reasoning ol the 'Tarkikas and Mimamsakas, the doctri-
nes of the realization of Brahmanhood and onenessin bliss of the
Ekanmavadies, the conception of Sat-Kariya-Vadam (carar@s
Qaropie) and spirit of research and investipation into the tatwas
(elemental principles of mind and matter) of the Sankhbiyas, the
eight-stepped Yogam of Patanjali's system and the tenets of mono-
theism and devotion to God of the Vaisbnavas, not to speak of the

notions of the Fatherhood of God and the brotherhood of man of the
3z
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foreign (not indigenous to this country) creeds of Christianity and
Islam, and a host of other features of these and other systems and
gteeds,—all find & place in the Saiva Siddhantam,

As f{or the contention, however, that the Saiva Siddhantam is
an eclectic system and therefore new, we have no desirs to discuss
the matter here. Suffice it tosay that it is a system as old as the
Himalayas, Nay, if is older yet, It is eternal, immeasurable in
time, Well does Professor Max Muller say in his "“Six systems of
Indian Philosophy in respect of certain so-called later systems
that *it is difficult to decide whether such ideas were actually bor-
rowed from these systems in their finished state or whether they
were originally common property which in later tim=s only had be-
come restricted to one or the other of the six systems.” And again
%t cannot be urged too strongly that there existed in India

a large common fund of philosophical thought  which,
like language, belonged to no ope in particular
but was like the air breathed by every living and thinkiog

man. Thus only can it be explained that we find =&
number of ideas in all, or nearly all, the systems of Indian phila-
sophy which all philosophers seem Lo take simply for granted, and
which belong to no one schoel in. particular,” These words from
the pen of a European scholar who had no knowiedge of Tamil and
who certainly bad not read the Siva Gnana Siddhi seem to be bat
faint echoes of the following and other words of Arul Nandi Devats
& LoD JEL0n A e BEwdEe earsoslegdl, gyor Ll g 0
Guamisr Ars [EaTs FoNsse SEEaTaar s geflgaal 2y sro gles
saels) s@ish 9B o gsrasaligyy Fuwd F1S5%.....(The Vedas and
Agamas are the prime books as they form the substratum of all
knowledge, from which immeasurable source men morsel out por-
tions and formulate religious and philosophical theories by makiog
investigations to the best of their ability by the Grace of God...)
Ta say that the Saiva Siddhantam, the system of Nandi Devar, Sa-
pakar and Sanatkomarar, of Acastivar and Upamaniyar, of
Krishnar and Arjonar, of Tirumoolar, Tiruvalluyar and Nakkirar, of
Ammaiyar and Auvaiyar, of Tiru Goana Sampandar, Appar,
Sundacar and Manickavachagar,—to say that it isa concoction of
today or yesterday or thst it was invented in the Tamil country 1m

the thirteenth century or that it drifted to our land from Cashmere

or Bombay or from Mysore after the ninth, tenth or eleventh cen-
tury of the Christian era, is but to make an exhibition ol one’s own
ignoranze. It isthe one system which is finally upheld in all the
Shastras, the Azamas and the Vedas, forming as it does the cream
of the Vedantam (CavprigsiGsallars asalssrégn), and it bas come

34412 |
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down to usin a most perfect and concise form from the earliest

:Lmss in the Siva Gnana Bodbam and the Swetaswatara Upani-
=Y .

Praise be tp Bivaperuman,
Praise Uma, Ganaraja,
Praise Suddha-Brabhman-Iya,
Praise all praise Aum,

Blessed be the Ved'Vedantas,
Blessed be the Ag'mas holy,

Blessed Adwaita Siddhantam,
Blessed all blessed Aum.

Prosper mother-Tam'l and Saivam,
Prosper T'ru-Murais aad Shastras,
Prosper Readers and Jivas all,
Prosper all prosper Aum,

Praise be to the blessed name
of Saint Arul Nandi Sivam.

=
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