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To My Teacher

Dr. Devasenapathi

This book is dzdicated to Dr. Devasenapathi, one of the
greatest living Saiva Siddhantin, He was formerly the Director
of the Dr. Radhakrishnan Institute for advanced Study in
Philosophy. His books ’Saiva siddhanta as expounded in
Sivajiina Siddhiyar and its six Commentaties’ and ‘Of human
hondage and divine grace’ are some of the important works
on Saivasiddhanta. Heis thegrandson of Thiru. V.T. Subramania-
Pillai, who first published the Tiruppugal-






PREFACE

The present publication “Saiva Siddhdnta with special
eference to Sivaprakdsam” was the result of my investi-
gations carried on by me under the guidance of
Dr. V. A. Devasenapathi in the centre for advanced study
1 Philosophy University of Madras during the years April
1868-June 1972.

The SivajfiGna Bodham written by Meykandar is the
sasic work, but is very shoit, The Sivajiiana Siddhiyar,
verse ‘commentary on The Sivajiana Bodham is a rather
lengthy work. The Sivaprakasam written by Umapathi Sivam
s neither too short nor too long as it consists of only
100 verses. | want to bring out in this thesis three impor-
tant ‘points. Firstly, Umapati Sivam has defined the nature
of God clearly in eight verses- Secondly,, Umdpati Sivam
=xplains the nature of soul elaborately in eighty two verses.
Thirdly, Umapati’s skill in explaining things in a few verses
or in many verses can be clearly seen from this: Umapati's
effort to connect the Mevykalda Sastras with the teaching
of the Vedas forms the original contribution of Umapati
Sivam and he explains the concept of advaita with this
sackground in view- | have tried to bring out in simple
Englis“h'these factors clearly in my thesis.

. It is a pleasure to express my sense of gratitude to
sne and all who have helped me in this task. | cannot
adequately thank my esteemed Professor Dr. V-A. Devasena-
sathi for his guidance at every stage of my endeavour.
Nhenever | felt any difficulty, he helped me with his
suggestions. | remember with gratitude the late Prof. TM.P.
Mahadevan, Director of the centre and Dr. R. Balasubra-
“maniam, Reader at the centre (presently chairman, Indian
Council for Philosophical Research at Delhi) for their
woncern and encouragement.
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His Holiness, the 23rd Guru Maha Sannidanam Seer
Vafar Seer Sivaprakasa Panddra Sannidi took special interest
in me and in this work. He has been propogating Saivism
through correspondence course in Tamilnadu and this
gracious help is being appreciated by all people. His Holi-
ness helped me financially to publish this work and | am
obliged to His Holiness. Meyjiiana Valfal Thiru. K- Vaidyanathan,
Director of the Tiruvdvaduturai Adhindm contact classes is
carrying out the wishes of His Holiness in an effective
manner and is giving able and valuable instructions to all
teachers teaching the Tiruvavaduturai Adhinam contact classes
and | am grateful to Mr. K. Vaidyanathan and Mr. Sundaresan,
P.A. to His Holiness for their concern and timely help,
| am thankful to the Tirumalai Tirupati Devasthanam for
their generous financial aid in bringinig out this work.
1 am grateful to Dr. Thomas Thangaraj, Professor of world
Christianity at Emory University who initiated me in the
inter faith dialogue which helps me to understand the
insights of Saiva Siddhanta-

Dr. C. E. Suriyamoorthy, Prof. & Head, of Solar Energy Science,
M. K. University and his wife, my colligues Mrs, Dr. S. R, Goma-
thi ceme from reputed Saivite background and | am grateful
to them for their counsel and advice. | thank my colligues
Dr. Siddhalingiah and Dr. Anandaraj for their help. | am
grateful to Rev. Robinson Levi, People Education Trust,
Madurai and the rain-bow press for helping me in bringing
out this publication. | thank my wife Mrs. D. Thilakavathi,
M.A.B.T. and son G. Azhagan for their encouragement and
support when | am engaged in publishing this work- | am
obliged to His Holiness Thavatiru Kunrakkudi Adigalar for
including me in His band of devotees and inspiring me- Finally
| pay my obeisance to Goddess Angayarkanni and Lord
Sundarar for guiding me in the path of Saiva Siddhanta.

$: GANGADARAN
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FOREWORD

Dr. V. A, Devasenapathi
(Formerly The Director,
The Dr. Radhakrishnan

Institute for advanced Study in Philosophy.
University of Madras)

40, Muthiyalu Chetty Street,
Vepery, Madras - 600 0C7-

After securing a First Class | Rank in B A. degree
(Philosophy) and a First Class in M.A. Degree (Philosophy)
Mr. Gangadharan joined the Research Department in Indian
Philosophy, University of Madras for research in Sivaprakasam,
a Soiva Siddhanta classic. He was awarded the Degree of
Master of Letters (M.litt) for his thesis. Joining the
Madurai Kamaraj University, Mr- Gangadharan continiued his
research in Saiva Siddhanta choosing Jiianamriam, another
classic in Saiva Siddhana. He was awarded the Degree of
Dcctor of philoscphy (Ph.D) for his thesis on Jiiafiamrtam, An
opportunity to study as visiting scholar in the Harvard University

enabled Dr. Gangadharant to widen his perspective in philosophy
and Religion-

The Present Publications '‘Saiva Siddhinta with special
reference to Sivaprakasam” was originally submitted for the
M.Litt. Degree. Sivaprakasam, is based on the §ivajiianabodham
and the sivajiiana Siddhiyar, two basic texts in Saiva Siddharia.
Its author is Umapati Sivacarya credited by saiva Tradition
with eight out of the fourteen major Tamil texts on Sava
Siddhanta, Sx’vaprak&sam may be viewed as the svapaksa
of Saiva siddhants like the seapaksa of sivajiiana siddhiyBr.
The parapaksa of Sivapmkasam is another work of Umapati
sivacaryar known as sankarpanirakaranam. In this work,
mayavada and some schools of Saivism are arranged in
such an order that each succeeding school refutes the previous
school- Finally, Umdpati refers to Sivaprakasam so as ta



Xii

gain a total view of Saiva philosophy- The lesson implicit
in this procedure is that faiva siddhanta must be studied by
each generation in the context of its contemporory religious
and philosophical trends.

| am confident that Dr- Gangadharan will continue his
studies enabling the readers of his works to view Saiva
siddhanta as a living system, vibrant and responsive to
contemporaty needs and trends in philosophy and Religion.
| wish all success to Dr- Gangadharan in his research
Programme.

Madras }

27-7-1992 Dr, Devasenapathi









Sivajiiana Munivar, one of the greatest exponent of Saiva
siddhanta, the sage of the Tiruvavaduturai adhinam. (n his
commentary on ‘3ivajiana Mapadiyam, he explains some of

the salient points of ‘Saiva siddhanta Philosophy as expounded
in Sivaprakasam.
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Accomplished End’. There are two views regarding the origin
of Saiva Siddhanta. According to some, Tamil culture alone
is responsible for the ensrgence of Saiva Siddhanta. They
maintain that the Sz’vajﬁEna Bodham, the basic text of the
school, is an original Tamil work and not a translation o*
the Rauravagame. Others mintain that Saiva Siddhanta is
the result of both Tamil and Sanskrit cultures- It is to be
noted that though the Sivajiana Bodham the first systema-
tic text of the Siddhanta belongs to the thirteenth century
we may find Saiva Siddhanta concepts and doctrines in
earlier philosophical works like the Tiruvundiyar and Tiru-
Rkajirruppadiyar as well asin the Tevaram and Tiruwvicigam
which are the works of Saiva Saints. Traces of Saivism can
be found even in the classical Sangam literature, belonging
to the early centuries of the Christian era For exampIeI
the invocatory song of the Ainkuru niiru observes).

‘The universe demonstrable as of three kinds, (he, she
and it) has sprung under the shade of the two feet of
the one whose form is shared in halves by His jewel-bedecked
consort (8aktt) of the azure hue. Though differences of
opinion regarding the origin of Saiva Siddhanta may be
possible, this much is agreed upon by both sides that
Saiva Siddhanta bears the distinctive marks of the Tami
genius.

The Vedas and the dgamas are ganerally accepted as
authoritative scriptures. It may be mentioned that the Siita
Samhite. considers the relative importance of the Vedas and
the Agamas and concludes that the Vedas represent a higher
authority than the Agamas and that the latter are meant
only for those who have made less progress.®

The siddhantin does not accept this view and says
that both of them are divinely inspired. Tirumdlar, attaching
equal value to the two sources, explains the different



featurss of the two works”” He draws attention to the
practical valuz of the dgamas for our spiritual life, while
recognising the theoretical importance of both. If the Vedic
doctrines are interpreted in the light of the Agamic principles,
there is no difference between the two literatures the Vedas
and the dgamas.:

Twenty eight Saivagamas are recognized by the Siddhédntin.
The chief among these is the Kamska. Among the Tamil
sources, the devotional works of the Saiva Saints collectively
called as the Panmnmiru Tirumurai and the doctrinal exposition
in the fourteen works known as the Meykanda Sastras are
considered most the authoritative.

The preceptors of Saiva Siddhanta are classified into
two groups: religious preceptors (Samaya Kuravar) and
Spiritual preceptors (Santana Kuravar), This may be compared
with the classification of the Alwars and Acaryas in
Vaisnavism Tirujfiana Sambandhar, Tirunavukkarasar also known
as Appar, Sundarar and Malickav@cagar are the religious
preceptors. The hymns of the first three are called the
Tevaram, while those of the fourth are known as the
Tirwvdcacam, The works of these poets are also referred
to as the Tamil Vedas; for they resemble the Vedic hymns
which are praises and prayers offered to God- We must
also note the point that the doctrinal position of Saiva
Siddhanta was developed from and supported by these
devotional works and the Sawagamas,

The chiet among the Meykanda Sastras is the Sivajﬁ&na
Bodham wntten by Meykahdar. This is the basic text of
Saiva Siddhanta. This book is terse and his disciple
Arulnandi Sivam wrote a vetse commentary on it so that
people could easily understand it- According to tradition
the disciple of Arulnandi. Maraijiana Sambandhar did no;
write any treatise’ He taught the Meykanda Sastras to his



disciple Umapati Sivam who wrote eight important works
in Saiva Siddhdnta which are called as the Siddhania astakha-
The eight works are Swaprakasam Tirwvarutpayon, Ving Vanbu
Nefiju Vidu tddu, Kodikkavi, Popipahrodai, Upmai Neri Vzgakkam
and Senkarpanirakaranam, The four preceptors i e. Meykal.ldar'
Aru nandi Sivam, Maraijiana Sambandhar and Umapati Sivam
are called spiritual preceptors.

We do not have much information about Maraijfiana
Sambandhar The tradition, the invocation made to him by
his disciple Umapati Sivam and Umapati's writings alone
provids some material regarding his life. Maraijfiana Sambandhar
must have studied the Vedas, and this is clear from the
epithet ‘Marai’ given to him- He was born at Marudur and
was initiated into Saiva faith by Arulrandi and this initiation
took place in kadandai Maraijfiyna Sambandhar came to the
world for perpetuating the descent of spiritual wisdom on
earth and for the popularisation of the many sided Sama
Vedas and that of the line of the great Parasara. Maraijiiana
Sambandhar went to Cidambaram, worshipped Lord Nataraja
and settled down at Tirukkal/anj€ri. Umapathi become a
disciple and received the saving knowledge from him.
Maraiji@gna Samandhar who attained release at Tirukkafanjeri,
was referred to by Umapati Sivam, besides the usual name
itself, as Sambandhanadan,' Sambandha ma@muni,'* my Lord,"
Sambandha mamunivan who liberated me from the bonds
and Maruda Sambandha.'

We do not have authentic history of Um3pati Sivam.
We can gather about him from Puluvar Purinam, Saiva
Samtanacarya puranam and the invocatory poems by various
poets who came after Umapati like the Enngt Kanni of
Tayumanavar. These indicate that Umapati was the fourth
and the last of the santanacaryas. Following tradition as
handed down by the Tamil sources we have the following
account of Umapati. Umapati was born in Cidambaram and



5

his father was Nataraia DikSita.”® Umapati was a scholar
both in the Veda-Agamas and Saiva Tirumurai, He was one
of the three thousand Tillaiva] antanar. When Umapati was
going to the temple with temnle honours to do 2dja for
Nataraja, he heard a remark from a passer-by--" One blind
by day was riding on a dead wood' (pattda Kattaiyiy
pakarkirugi  ghkudu) Umapati, on hearing this, realized that
the passer-by was the preceptor for whom he was waiting
all along. Maraijfiagna Sambandhar wanted to test the ripe-
ness of his disciple and drank the rice gruel which was
being used for the warp. Um3pati unhesitatingly drsnk the
gruel which trickled down from his master's fingers. Marai
jiana Sambandhar then initiasted Umdpati into the Saiva
faith and taught him the Swajiiana Bodham, Umapati
was ostracised by the priest community of Chidambaram
for his unconventinal act. When Umapati's turn to do pwja
came, he went to the temple, but was prevented by the
priest community from entering the temple. Umapati returned
to his mutt at Korravangudi and did P#d mentally,
It is said that the priest could not find the linga in the
temple on that day and wefe instructed by God to allow
Umapati, to do #ja. Since Umapati came fo live at
Kopravangudi he came to be known as Korruvangud;
Umapati or Korrangudi Umapati ** Umpali eulogises the
greatness and compassion of preceptor and describes his
encounter, ‘seeing others paying their respects to him, |
also did- By mere look he destroyed all my demerits and
bonds at one stroke and made me realize — the lie (empty
thing) that Is family life and riches’™'” From this account
we may infer that Umapati was first the householder and
he became an escetic. After the 4137, he realized that's
only the sacred ash, the form of Siva and S$iva paja
are of value. There 1s a shrine over the remains of Umapati
in Korrangudi, a few miles away from Cidambaram and
visited by pilgrims even today. It is also said that the
temple flag, which refused to go upwards, was hoisted by
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Umapati- The flag song (Kodikkavi) ends with the refrain
to ths effect thet he hoisted the flag. This may be inter.
preted either literally or esoterically.”” Tradition records
another incident connected with Perran Samban. It is said
that Perrdn, an untouchabie, who was a brahmin in his
previous birth, served Umdpati by providing fuel to the
mutt?® Lord Siva gave a letter of introduction to Perran
asking Umapati to give him immediate release in a dream
Perran Samban preserved the letter and one day he came
late to mutt due to heavy rain. Umapati came to know of
Perran and the letter, and gave him release by performing
Satyonirvana diksa, It is also said that the wife of
Perrdn compalained to the king about her husband'’s
disappearance. When the king ordered an enquiry, Umapati
Sivam made the tree which was watered by the consecrated
water attain release immediately. This incident suggests the
supernatural power of Umapati and there is no reference
to this in Umapati’s writings-

Itis unfortunate that we do not have a good biography
of UmBpati who himself has written the biographies of Saiva
saints in the Tirutiondar purana saram. Consequently we do
not know anything concretely about the life and activities
of Umapati- We are certain of his date. We are in a position
to state that he must have lived between 129G A. D. — 1340
A.D.* This is based on a date mentioned in his work
Sankarpanirakaranam which states that this book was approved
by scholars in the year 1235, Salivahana year (1313 A. D.).
We are able 1o fix the dates of compositions of other,
Siddhanta texts more or less with the help of this date.
Umapati must have studied the Vedas, the Vedangas and the
Saivagamas  traditianally-** Whenever he refers to the
Vedas, and the Agamas, he refers to them as works of God-
The study of the Vedas, the Agamas and the principaj
commentaries on the Brahma Suiras enabled him to criticise
other schools from Saiva Siddhanta point of view. His main
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contribution is to present Saiva Siddhdnta as the essence of
Vedanta.®® That he understood these systems correctly is
evident from his exposition of other systems in The
Sankarpanirakaragam. 1t is to be noted that Umdpatiis also
well - versed in Tamil literature. He wrote the Tiruvarutpayan
in the metre of Tiukkural® He quotes Tirukkural verbatim
in the Nefiju Vidu tidu. He calls Tiruvalluvar ‘the divine
poet’ and his words as® the words speaking the
Truth in couplet 25. Umapati uses the ideas as well as
expressions of Térumurai in his writings. This is evident
from his arrangement of the topics in his Tevara aru] muras
tirattu,, where he classifies the Tevaram under the ten
headings on the basis of the chapters given in the
Tipuvarutpayen. Umapati Sivam  wrote  six  works in
Tamil vizz Kailpuranam, Tiruttondar purana siram, Tirumurdi
kanda purgngm, Sekkipr puranom, Tiruppadibkovai and
Tiruppadikakkovi®®, Eoilpuranam speaks of the history of
Cidambaram and the greatness of Nataraja and of his
grace. This work emphasises the imporatance of the sacred
ash and also deals with caryd, kriya yoga and Jjhana,
Umapati says that formless  Siva assumes-form and
the dance of 8iva signifies the five cosmic  functions.
Umapati was influenced by Sekkllar who emphasised
the greatness of Grace and its functioning in various ways-
Umapati wrote exclusive work Tiruttondar purana saram
on the essence of the Periyapurapam. Tirumuroy Kanda
varalire speaks of the recovery of the Tirumurgi
in the Cidambaram Temple.  Téruppadikkovai  gives
the account of the decads of pvems (padikam) sung by
the Tevgram  authors in praise of the holy centres
mentioned in  Tirdppadikkovai, In these two books
Umapati Sivam follows Sekkilar very closely.”

Sivaprakasam consists ot one hundred stanzas and is
divided into two parts pod% and upmai, The first fifty ver-
ses dealing with podu give an account of the embodied
condition of the soul and the remaining verses explain the
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ugmat part i-e., the released condition of the soul. Uma-
pati first uses the term Saiva Siddhanta in Sivaprakasam.®
Tirumdlar also made use of the term Siddhanta earler,
but he did not use the term 'Saiva’ along with Siddhanta.
Aruluandi also uses this expression {Siddhantam’ in the
sense that it is the essence of, Saivagamas® The term
‘Saiva  Siddhanta’ occurs in the inscriptions of Raja
Simha | (690-715 A.D) who is described as a follower of
Saiva Siddhanta.”® Among the Siddhanta Sastras, Sivaprakasom
is the earliest book that contains the full expression
‘Swiva Siddhanie’.  Umdpati not only first used the
expression, but also called it as “the essence of Vedanta -
Sivaprakisam is the handbook of Saiva Siddhanta explain-
ing the tenets of the system and also meeting the Ccriti-
cisms raised against it by the other schools, both inner
and outer.

We have the following commeataries on Sivaprakasam.

1. llakkatam Cidambaranada Munivar
(edited by K Nagalinga Munivar 1897)

2. Madurai Sivaprakasar.
(edited by Saiva Siddhanta Maha samajam 1940)

3. Cintanai Urai
(edited by Saiva Siddhanta Maha samajam 1934)

4. K. Subramanya Pillai (Paraphrase,
(Reprint, Dharmapura 4dhinam 1862)

5. T.A. Srinivasacaryar (Paraphrase
Tiruvdvadu turai Adhinam 1960)

6. T.S. Meenaksisundaram Pillai
(Paraphrase, Tiruvavadu turai Adhinam 1967)

Tinwvilangam of Ceylon 1918
8. Tiruvurukamamalai Adigal 1908.

9, Jianaprakasa swamigal of Tondaimandala Adhinam 198!,



English renderings

1. Rve. H.R. Hoisington. The Journal of
American Oriental Studies. 1854.

2. K. Subramanya Pilisi (Edited by
Dharmapura Adhinam 1945.

Punkur Sivaprakasar's Sivaprakasa kkattajai deals with the
tenets explained in the Siaprakdsam. Kavai Ambalavana
Munivar, a devotee of Dharmapura Adhinam and a disciple
of Vefliambalavapa Tambiran wrote the gist. koju. Madurai
Sivaprakdsar gives great importance to this gist and men-
tions this under each Sivaprakasam stanza.

Tiruvarutpayan

The term ‘Tiruvarutpayan’ means the fruit of Divine
Grace. Tiuvalluvar does not deal explicitly with Jsiiana or
moksa aspect of the four Hindu ideals, viz; dharmae, artha,
%ma and moksa. Umapati's Tiruvarutpayan secks to expoun
th> jiiana aspect by explaining Divine Grace. Umapati explains
the essence of Saiva Siddhanta in the Tiruvarutpayan, view-
ing it from the characteristic angle of Grace. Umapati has
ten chapters in this bock and they are 1. The nature of
God. 2. The nature of soul. 3. The nature of anava (which
is a principle of darkness) 4. The nature of Grace. 5.The
nature of the Preceptor as the incarnation of Grace. 6. The
way of knowing reality. 7. The manifestation of the essen-
tial nature of the soul. 8. Methods of obtaining bliss-
9. The significance of the five letters (Pancaksara) and
10.The nature of Jivan mukias.

Saiva Siddhanta deals with the three realities viz., Pai:
pasu and pase, Umapati developed these three into six.’'.
They are 1. The one and only God. 2. the many souls
3. Darkness (apave) 4. Kzrma, 5. the Suddha maya, and 6. the
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afuddho may®. On the basis of this couplet Sivajnana
Yogin classifies religions as inner’ and ‘outer’ ones. Those
who accept the six categories, are the innermost schools
and those who do not accept it, form the outer religions
viz, 1. Innermost. 2. Inner. 3- Outerand 4. Outermost.’®
In short, the Tiruwvarutpayen deals in detail with grace
and the importance of the sacred five letter mentioned
briefly in the Sivaprakasam.

Ving Venba consists of 13 verses and the last verse
emphasises the importance of this work. Umapati Sivam
says that if one does not understand the inner
meaning of this book, one will be in the position
of a dumb man who is unable to express the contents of
one’s dream.” In other words this work enables a person
to understand and express clearly the epiritual truths. This
work may be compared to the Irupairupahdu of Arulnand®
Sivam. Some very important questions are raised in the
book. Light and darkness are opposed to each other and
cannot stay together. How do God and ignorance find
place in the individual soul? The first 12 verses which
deal with important questions form the basic teachings of
the school. The eighth and the tenth verses of the Sivajfiana
Bodham and Vina Venba speak of preceptor and advaita respecti-
vely. But this does not mean that the two works expound
the system in the same ordet. It appears that the Ving Venba
is composed for the sake of those who have studied the
three basic texts of the system viz Sivajiana Bodham-
Sivajiiana Siddhiyar and Siwaprakasem. The important contr,
bution of this work is to explain how Saiva Siddhanta
reconciles the various difficulties in philosophic investigation-

Pogripahrodai : Contains ninety five couplets and a
Vepba at the end- This work emphasises the importance
of Grace. Siva performs the five cosmic functions out of
His grace. Grace provides fields of experiences to the soul
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so that the souls may be finally freed from bondage. When
the soul attains spiritual fitness, Grace descends upon the
souls through the preceptor who, according to Saiva Siddhanta
is Siva Hims=lf, Umapati devotes two works viz, Porripab-
rodai and Nefijuvidutidu to stress this peint and attributes all
acts of Siva to Marai jfiana Sambandhar, his preceptor,
This book may be compared to Poritiruvagaval of Téruvicagam
which also glorifies the preceptor and grace.

Kogikkavi : Contains four Verses, one in kattajai
kalitturai and the rest in veybd metres. The first verse
speaks of the inherent Ignorance of the soul. Though light
and darkness reside in the same place, darkness cannot
envelop light. On the other hand. light destroys darkness'*
The real knowledge is within, but because of Impurity the
soul is unable to know it. The second verse speaks
briefly of the nature of God, sakti, soul, the kevale and
sakala avasthas. The third verse explains the odvaita rela-
tionship of God with soul. This verse describes God as
transcending speech and mind and yet He is associated
inseparably with the soul. The last verse deals with the
varities of Paficaksara. This is uttered in three ways.

1. Siviya namah (five letters)
2. Om ham haum Sivaya namah {eight letters)
3. Om nama Sivayah (six letters)

Tha flag symbolises the starting of something important.
The hoisting of the flag here denotes the making up of
one’s mind to turn to spirituality and persevering steadfastly
till the end. Umapati says that all actions have Jsiana for
their purport. This hoisting of the flag also is designed to
fead the soul to the path of knowledge. The ceremony of
hoisting a flag signifies the initiation of the disciple into
the spirtual path which ends in nirvape diksa, This
diksa  consists in cleaning the dirt of one's past deeds
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through six adhvgs, which is followed by the instruction
of guru, who is none orher than Siva Himself. The
significance of the ceremony consists in the individuat
attaining release through /fiina by preceptor.

Nefiju vide tadu: Tddu is one of the minor literary
forms developed in the meadiaeval period It has for its
theme the sending of a message, usuzlly to one's lover.
Umapati sends his message of devotion to his gurs,
Maraiffiine Sambandhar. In this work he deals with God's
grace and His compassion towards the souls. He says that
grace regulates all events of the world for the benifit of
souls: The lover is compared to a king wheo has ten rega
insignia- Umapati mentions the following ten insignia (39-
79) : rightecusness is His mountain ; bliss is His river ; the
land which cannot be reached by the Agamas is His coun-
try ;Sivagiiana is His city: Grace is His garland; $aki consis-
ting of iccha, jiama and kriya are His horses; knowledge
is His elephant ; His banner is beyond the reach of the six
religions and removes pain; the eternal sound is His
drum; His reign extends beyond the world of Brahma
and Visnu. This work emphasises the difference between
God and soul even though it stresses the eternality of
both It also makes mention of the immanent and transcen-
dent aspects of Siva.

Unmai meri vilakkam : This book deals with the dasakaryas
which means ten steps of the spiritual pregress. They zare
tatiae ripam, tattve dar§amam, tattva §uddhi, atme ripam,
atme darSamam, atma §uddhi, Sivariipam, $iva darganam
Siva yogam ond Siva bhogam, The first verse speaks of fattva
r2pam, tattva darsanam and tative suddhi. The second explains
ama riipam, gima darsanam, and ‘atma §uddhi. The third verse
expounds Siva ripam, the fourth explains $iva darganam. The
Siva yoga is expialned in the fifth verse and the last describes
Siva bhoga,
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When the soul knows thit the thirty six Tativas are
the evolutes of miva, it isi.itva ripam. Afier knowing the
nature of the iatlvas, as jada or wunconscious, when the
soul realizes that it is different from the tattvas, this state
is called taitva dirianam. The two states i.e,, faltva ripam
and tctiva darfanam  culminate in iattve suddhi, When the
soul is purified from its association with the evolutes of
wmayd, it is taltva suddhs. This purification takes place
with the help of Grace.

When the soul destroys the evil effects of &gava and
realizes that he could do so only with the help of Grace,
then the state of atme riipam occurs. Asa result of the
destruction of the evil effects of apava the ‘l-ness’ and
‘my-ness’ (ahankire and memakara) get loosened and this
is atma darsanai, Then his assertive intelligence is destroyed.,
and the soul s asked to practise ‘Soham bhavana ie-,
contemplative 1dentification in the form’i am Swa’. Due .to
the dissolution of paa ahd contemplative identification with
Siva, the soul enjoys bliss. At this stage, the soul must
realize that the bliss which he enjoys belongs to Skt and
the soul knows the basis of Sekti je. Siva. Then the
soul surrenders his independence and action to those of
Siva and this is ama §uddhi.

The soul realizas that all forms of the Lord — Swa,
Sakti, Nad:, Bhindw ara forms Grace, which provides
fields of experiences i.e., body, instruments and worlds to
the soul. Until the soul attains the state of #ruvinaioppu
(the state of being indifferent to the fruits of actions) God
moakes the soul experience his karma so that the Impurity
pertaining to the soul may be removed completely. Thus
the soul realizes that everything — birth and death etc, is
only due to Grace This realization is called SivargZpam.
The soul must understand Siva's feet, His face and His crown.
The understanding of these three constitutes Siva dariana,
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When the soul renounces his claims of ‘l-ness’ and
‘my - ness” with the help of Grace, it sees porai as Siva's
feet. Giving up of claims ‘t' and ‘mine’ he sees Siva
everywhere and he knows Siva’s face as happiness- As the
soul sees Siva everywhete, he einjoys the bliss of Siva
which transcends mind and speech and this is seeing Siva's
crown as blisss Umapati Sivam says that the soul must nog
turn to thirty six fattvas at this stage- He must also avoid
the practice of pasw jiiama, thinking in the from ’l am Siva"
In shert, in Siva darsana, the soul merges so deeply in Siva
that he forgets his separate identity and worships Siva.

when this highest state is disturbed and if the soul in
that condition sees an object, he will think of that object
as astt,, as an object of non - value. The soul must know
the importance of grace and thereby realize or become
aware of the existence of Siva. In this state of Siva yoga,
the soul is one with grace. The consciousness of Siva so
fills the soul that he sees Siva everywhere. The soul realizes
that the individual who forgets Siva. another who remembers
Siva, the consciousness - energy of the soul and the experience
of Karma are under the influence of Siva and nothing wily
act without getting initiative frem Him- The highest
experience that the soul can get is the experience of bliss
which is called Stwa bhoga. This occurs as the culmination
of the previous nine steps when the soul renounces all
his claims and is wholly under the influence of Siva- When
the soul has the true knowledge of Pati, pagu and pagu
the experience of Sivabhoga is possible and in this stage,
all obstacles which stand in the way of the soul unitng
with Siva, are destroyed.

According to tradition, this book also was written by
Umapati Sivam. Some scholars consider upmai neps vijakkam
to be the work of Sikaji Tattavu nadar. This view was
first expounded by the late S. Anavarada vinayakam Pillai in
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the second edition of Siddhants Sastras - milamum wratyam
in 1934. He argues for this on the basis of a verse
“enpum aruinal’, which is found not only in Cimtenai Urai
but also at the end of the Swajfiana Bodha commentary
(of the Govt. MSS Library). This verse according to the
late Pillai, is also found in the copy available with
Tiruvarur Somasundara Desikar of the llakkara Vilakkam
family. But Mr Pillai himself admits that there is no
emphatic proof to maintain this stand except the commentary
of Upmai nepi vijakkam, which maintains that this work
has followed the steps of Tugajaru Bodham written by
Sikali Cirrambala nddigal.

It may be that Tattuvanadar alsc might have written a
work with the same namei. e, ulmai nerivi/.kkam. In those
days, many authors brought out their works under the same
name, For example, we find two Paramarthasare in Sans-
krit ; one belongs to the Advaita school and the other
belongs to the Pratyabijia school. It Tamil also, we
have thres works ‘Dasakaryam’ included in Pandara Sastras
one by Ambalavana Desikar, the other by Daksinamurthi
Desikar and the third by Swaminatha Desikar (all the three
scholars belongs to Tiruvavadu turai Adhinam.) We have to
note that these work were written in palm leaves and
preserved by many generations. There was every Possibility
of one palm leaf getting mixed up with the other- There
is also another ground to argue that this book was written
by Umapati Sivam. Upmai nerivijakkam is placed in the
aditions betwezen Nefiju vidu tidu and Sankarpanirgharapam
both works were written by Umapati If this book
were written by Tattuvanadar, it would not have been
placed between these two works. Thus until centraht
evidence is advanced, we may take Umapati to be tey
author of eight works including Unmai nerivijakkam.

Sankarapanivakarapam : Umapati m-ntions and ctiticises
the following systems in this work- They are 1. m@yavada
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2. dikyavada 3 Pasapavada 4, Bhedviade 5. Sivasamavada
6. Sankarantavada 7. Isvare avikira vada 8. Nimitta Karana
parigama vade and 9. Swiva vade. He has arranged the
systems in such a way that we have not only criti
cism of a former by a latter school in the ordey
mentioned but also an advance by the latter on the
former Arulnendi Sivem dealt with in the parepaksz of the
Sivajiana Siddhiyar the systems which were heterogeneous
in nature- Umapati Sivam following him expounds the innef
schools of Saivism which were homogeneous in nature
except mayavada and aikyavada. Mayavade is so called
because it uses the term ‘Maya’ to account for the appear-
ance of the world We have to note the treatment of maya
in advaita Vedanta of Sankara and in Saiva Siddhanta.
Maya as expounded by Sri Sankara is indescribable (aniryan.
canfyom) whersas in Saiva Siddhanta it is a derivative
power of Siva. It is also one of the three bonds and one
of the categories of the system (TVP 52). Arulnandi explai-
ned mayavidd in parapaksa of the Siddhiyar. Umapat;
also explai s this in Sankarpunirakaranam knowing the impor-
tance of this system and terms Saiva Siddhanta as the
essence of Vedanta.

Apart from these devotional and expositinal work in
Tamil, Umdpati wrote Pouskarabhgsya, Sataratna Sangrah,
Eunjitanguistvam etc. Pauskara bhasya is considered to be
the most outstanding of all the commentaries available
in Sanskrit on Saiva Siddhanta. The introductory part of
this work maintains that the author is one of the santand-

caryas.

There are scholars who question this because it quotes
Nyayamria. (PB P. 519), a Madhava work belonging 'to
the sixteenth century. This was a commentary on one of
the Agamas, which is ‘general’, as dealing with the state of
bondage, according to the Siddhantin’s classification. This
work contains the doctrines explained in the Sivaprakasam
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and the only difference bstween the two is that the
Paushtara bhasyu is polemical in nature

Sataratne Sangrah : |t is an anthology of Agamic texfs
complied by Uméipati. He has also written a iucid comentary
on this called Satarantnollenkhini’™. Umapati selects 100 texts
and this gives the quintessence of A-gamanta.

Kunjitangristvam and Natarajadhavant manirastvam are the
devotional works praising the Lord Nataraja and His raised
foot*s. Potanjala sdlre by Umdpati gives in detail the nitya
and naimattika piija vidhi to be observed in the Nataraja
temple. It is said that Umepati wrote commetnaries on
Sahasranamam, Sri Rudra Comakem and Vayw semhiiz and a
minor commentary ((ika) on Yantra vidanam,

Umapati's jiiana caridai contains five small works: They
are 1, Jhanapijakarnam — This deals with the necessity of
Eriya even for one who has attained the sivasiiana in 30
verses.

1) Jiianapdje — contains 18 stanzas and explains the methods
of worship to be adopted by the Jivan mukias, This is
also called jfidna piija vidhi,

jil) Jiana diksg vidhi — deals with the theme of initiation

in eight verses. This is also known as Jiane dikkai tiruviy.
uttam.

iv) Jiianantiyeli — consists two stanzas. This work is meant
for the householder who also happens to be Jivunmukiss.

v) Bojana vidhi - deals with the following themes — alms
(bhiksB), offering alms to God. eating arecanut after food
and meditation. This jfiana caridei has been commented
upon by catlainadattambiran of Dharmapura Mutt.
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Madurai Sivaprak@sar gives the history of Sivaprakasam
in his introduction to the commentary. Srikantha Parmesvara
taught Pufi, pasw and pase contained in the jiana kapda
of the Seivagamas to Sri Nandi Deva. Sri Nandi Deva
taught this to Sanatkumara who in turn taught this to
Satya jfiana Darsini. Satya jfiana Darsini taught this to
Paranjothi Munivar who again taught this to Meykandar.

Meykabdar wrote the Sivajﬁa'm Bodham, Arulnandi Sivam
studied the Sivojiana Bodham and wrote the Sivajiiana
Siddhwar. a verse commentary on the Sivaifiana Bodham,
Umapati Sivam found that these books were clear only to
persons of tivratara §akiinipate and wrote the éivapmkas’am‘
He wrote this book with the help of the above two books:
Saivagamas and Grace which helped him by giving directions.

Madurai Sivaprakasar takes Suivagamas to be the original
work (mudal nil) and Sivejiiana Bodham and Sivajidne
Siddhiyar to be the vali nil (books based on an original.)
Usually the Sivaifiana Bodham is considered to be the original
work and the Sivajiiana Siddhiyar is termed as the vapi il
and Sivaprakasam is considered to be the carbu nal a work,
drawing from both the original and that depends on the
original: Madurai Sivaprakasar also takes the Sivaprakﬁsam
to be the carbu ##l and he confirms this by quoting a
verse from Jiiana dikkai tirugirutiam, The commentator quates
the verse (Q@meéd Gunmer. &r. grefsr wyy 65) which
states the definition for the original work®. This verse
states that the work of God who has spotless knowledge
due to His transcending Karma, is the original work. Following
this verse, Madurai Sivaprakasar says that Sasvagaams are
the original work, because Lord Siva is their author. He
quotes two verses from Nannil 7, and 8 for the definition
of Vapi nil and carbu nals.

The sitra (Nanniil 7) for Vapi niil states that the work
of a person who, after having studied and accepted the
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original work, adds some important differences which are
accepted by the learned scholars. is called Vafi il The
sitra (Nannul 8) for carbu nil states that the work of a
person who accepts the important teachings of the mudal
nitl and valt nil, and also adds certain significant differences,
is called carbu nal,

Since the Sivaprakasam is considered to be the carb nil,
it is interesting to note the important points contributed by
Umapati to the Saiva Siddhanta system. Umapati clearly says
that Saiva Siddhanta is the essence of Vedanta (SP7). By
Vedanta is meant hers the Upsnisads, not any particular schcol
of thought. It was again Umapati who posited two approaches
general and specific (podu and upmai). This classification
into general and specific helped the later writers to look
at the whole system ina new light and following the lead
given by Umapati, the later writers commented upon the
earlier works like the Sivajiana Bodham, |nspired by the
legacy of Meykalddr, Umdgati was conscious that he was
adding certain new points. In the preface to the Sivaprakasam
he says, whatever is old cannot be deemed good (on
account of its antiquity alone) and whatever book comes
forth today cannot be judged ill because of its newness
(SP 12)# We may remember that it was only Umapati
who gave the whole list of the preceptors of Saiva Siddhanta
(SP 5) and wrote five invocatory verses invoking the grace
of the Lord Vinayaka, Lord Nataraja, Goddess Sivakami and
Lord Subhramanya. Umapati declares that he follows the
elders and on the basis of their teachings and with the
help of Grace that dwells in him, he tries to write the
Sivaprakagam **

Madurai Sivaprakasar holds that Umapati adds certain
significant points in three places and quotes the Namnal
verse 8 in three places in his commentary. Arulnandi Sivam
deals with the treatment of Suddha maya in the fust sitra
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of the Siv.jfigna Siddhiyar, Since the Suddba mays forms the
body of God: Arulnandi Sivam deals with this topic in the first
sutra which expounds God and the cosmological argument.
Umapati Sivam explains $uddha maya in the second s@ira
which deals with the bonds, mala mayd and kerma. Saiva
Siddh3nta speaks of five bonds viz, mala, karma, maya,
mayeya and tirodhana sekti Mayeye is the effect of both
Suddha and asuddha maya. The soul attains maturity of mala,
only by experiencing the fruits of karma which again is
possible by getting the bodies that are made out of mayd
Release consists in transcending the tativas of maya
Since the thirty six taflvas include Suddha tattvas also, the
soul can get release only by transcending even sudda maya,
Then the commentator raises the question why when Arul-
nandi Sivam treats suddhe maya in the first sdfra as the
body of God, Umapati Sivam deals with the Suddha maya
along with other bonds, and answers that this is possible
because the Siwaprakasam is the carbu nul and quotes the
Nunniil verse 8,

Arfnandi Sivam explains the origin of vidya tuitvas begin-
ning from Icﬁla, niyats, kala etc. (S?'vajﬁ&na Siddhiy&r 2,54).
Umapati Sivam explains the origin of idya tattvas peginning
from kala, kala wiyati etc. After stating the differerence in
the treatment of the origin of vidya fattvas, the commenta.
tor says that Arulnandi Sivam explains the evolution of
tuttvas from the point of origin, while Umapati Sivam explains
these from the point of view of instruction to the souls

After considering the nature of Jliana (jfiane viymai)
Umapati deals with the effects of sfiana under three topics
atma dargana, Gma §uddhi and amo labha. Atma darsana
deals with the eighth sitra, aima, §uddhi explains the ninth
sitra and atma Ilgbha expounds the tenth s#re of the
Sivajfiana Bodham. |n Sivajfiane Bodham and Sivasfiane
Siddhwyar the treatment of Pancaksara comes under the
ninth sutra while Umapati deals with the topic after the
tenth sié#re, Madurai Sivaprakasar says that the fenth siira
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deals with the nature of Sivajilint who enjoys the bliss

of Sivajfiana, Even if the highest state is to be disturbed
ie., if the Sivajnani happens to see the objéc%s‘wgngyﬂl”
not be affected by the residual impressions of the mala to

the extent of being engrossed in the objects. Reciting

Pancaksara is prescribed for him to remain in the state of

purity. Thus according to Madurai Sivaprakasar the recitation

of Pancgksara is explaired after the tenth siiza and quotes

the Nannfil verse which defines the carbu nul feor justification

of Umapati's treatment. Commenting on the third adhikasana

of the ninth sitra of the Sivajiiina Bodham (cirurai),

Sivajnana Yogin says that the word ‘@i s’ in the

phrase ‘@af, @eael g5 ub uerFrdsrsamg oIFluy.

o &efés’ implies that the recitation of Panciksura is pr-s-

cribed for the jlvanmukias*

It was UmBpati who noticed the importance of dasakaryas
sirst and dealt with it in Unmai neri viflakkam As some
scholars dispute the authorship of this book, we may note
that the treatment of ‘dasekaryas’ is found in the Siva-
prakasam though in &an indirect manner. Following the
commentary of Cintanai urai, we may say that taltva ripam
is described in the second sitra of Sivaprakasem which
desctibes among other aspects the nature of sakalavasthd.
When Umdpati deals with the nature of God, he also
explains fativa darsanam in two verses |63 & 64 SPj, When
Umdpati deals with the nature of Sal and asat in verse 68
he describes tattva suddhi. When Umapati describes the
nature of jiana (jiiana vaymasi) in two verses (69 & 70 8P),
he deals with @ma ripam. The author of Cintanai uras
makes the above observation regarding lattva ripam, tattva
dar§anem iattve §uddhi and atme rdpam on the basis of
Swaminatha Desikar's ‘Dasakaryam’, Umapati includes the
remaining six in the three aspects viz, afmae darsanam, zima
§uddhi and atma 1gbham. Umapati himself mentions these
three in (8P 7I) and explains these in the verses 72 - 89.



22

Thus according to the author of Cintanai Urai, Disakaryam
is the content (wJjurai) of Sivaprakasam.** According 10 this
commentator, Meykaldar explains the three important aspects
of dasokaryam i.e., aime dar§anam, aima Suddhi and alma
Iabham in the eighth verse of the Swajiigna Bodham,
According to him, the phrase’ gawbrje Gour fer syt fgener
suerh FOSaT deals with dima darsanam, the phrase’ Sib pS&
ool susdafed 2 eawissal® denotes atma Suddhi
and the phrase %iffuwid @erenwuisr Sper s GeguCu’
explains atma labham, In the same way Arulnandi Sivam’s
vhrases’ gismafw esubLe Seur it &pefPUlBF Sienent
aumaTuh SPwng swio_pp Ggned o ufemy. ‘webrauh
IBLGwurd g eufsr Féf wewsPr ‘Srearnad
wergddp eeuius’ deal with the same three aspects
mentioned above respectively.

Umapati must have expanded the seven aspects viz.,
tattva ripam, tattva darganam, tattva suddhi, atma ripam, aima
darsanam, atma suddhi, and atma labham into ten aspects by
expanding atma labham into Siva ripa, Siva darsane, Siva yoga
and Siva bhoga in upmainert vilakkam, \Nhether Umapati is
regarded as the author of upmdinerivijakkam or not, this
much is certain that he is the first preceptor who gives
importance to dasekaryas in his works in explaining the
spiritual progress of the soul.

Umapati has a unique place in the spiritual line of
preceptors. Umapati’s disciple was Aru/namaccivayar, whose
disciple in turn was siddar Sivaprakasar. His disciple
Namaccivaya midrtigal was the founder of the Tiruvavadi turai
adhlnam. Another disciple of Maraijfiana Sambandhar was
Maccuccettiyar. The eighth generation of his disciple was
Guru jnana Sambandhar, who was the founder of the
Dharmapura Adhinam. The tradition gets institutionalized at
this stage of development. The doctrine is preserved and
propogated by these institutions., These two adhinams mark
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the beginning of what is called the Tradition of Initiate
(Abhiseka paramparat).

We have to note that Meykaldar was the link between
the celestial chain (ahaccandanam) and exterior chain
(puraccandanam). In the same way Umapati was the link
who connected the exterior chain and the institutional One.
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the beginning of what is called the Tradition of Inifate
(dBhistha paramparci)

We have to note that Meykaldar was the link between
the celestial chain (dhoccandinam) and exterior chain
(puratcandnan). In the same way Umapati was the link
who connected the exterior chain and the insttutional Ore.



answers that Pat s not touched by the Impurity (realg)
and is one, while the souls are many and are affected by
the Impurity. Then another question arises, when God is
one and eternal, pisa is also one (understood in a collective
sense for the three bonds) and eternal, what is the
superiority of Pati over Pasa? Unapati Sivam replies that
when pase obstructs the intelligence of the souls, Pati
removes the obstruction and manifests knowledge. Patt is
changeless and formless; its formis bliss and is indispensi-
ble for the world of soulsas well as of objects.” (Cefana
prapafice and acetana prapancdl, Pati is the final goal of
the right-minded and manifests itself in the smallest of the
small and is the biggest of the big® Here we are reminded
of the passage of the Katha upanisad which records,

anor anlyan mahato mahlyan, atmasya

jdntor nihito guhayam:

tam ekratuh pasyati vita-soko

dhatu prasadan mahimanam atmahzh

S. Radhakrishnan gives the following translation :

'Smaller than the small, greater than the great, the
self is set in the heart of every creature. The unstriving
man beholds Him, freed from sorrow Through tranqguillity
of the mind and the senses (he sees) the greatness of the
self. Pati is self-efful-gent and-is named Sivam by men
of clear wisdom.

It is the notion of God as endowed with will that
contains the answer to the question how God who s
essentially transcendent, could yet be conceivably the Lord
that performs the cosmic function i.e. Pafr God considered
with reference to creatures with whcm. He is related
intimately (advaita) is will (Sakt1) The essence of God not only
being but also will , so that numetically specking, God is both
one and not oae’. This is one of the important points about the
nature on Godhead introduced by Meykandar. It is because
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of the fact that dynamic element of will is in the being
of God, God could be conceived as performing cosimic
functions While Meykandar and Arulnandi Sivam following
him explain the concept of Sakti at some length, Umapati
Sivam brings in Sakti in the context of explaining how God
who is transcendent, assumss personality out of His own
freedom and performs the offices of creation, maintenance
etc. Umapati explains the concept of Sakii in the seventy-
fifth verse of the Unmai (Special) chapter, dealing with the
free state of the soul after the impurities are removed,
He says that the light of pure knowledge in God is called
His power i.e., Sokti. Without God that power does not
stand alone. Just as the sunlight dispels darkness and shows
the sun to us, so the light of Divine grace dissolves the
base bonds of darkness and delightfully shows the supreme
Being to the freed souls.

Following the Sivajiiana Sidahiyar, speaking from the
perspective of the world, we may state the truth in the
following manner: there can be no life in the world (bhoga)
or life of spirit (moksa) for souls without Divine will."’
There are eternal ‘precesses’ in the Divine Reality traceable
as differentiation of one Divine power. Divine will like the
authority of the state is central. It is freely differentiated
according to the different activities for which it is required,
Likewise in the reality of God, there is one Central Divine
Function which is ultimate (parai) in nature.* This function
is differentiated as affection (icck2) knowledge (/fiana) and
action (kriya) in response to specific requirements. God in
contact with these powers of sak# takes up the holy forms
of grace, and initiates the five - fold - cosmic functions in
a sequence.'”

This ‘thegonic’ process of divine manifestation s
described in the Sivafiiana  siddhiyar ag divine genesis and
divine drama. “As one actor plays the part of many
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characters such as Ravana, Rama etc., so the Supreme
one works in all these forms and vyet remains one and
unchanged. All these forms are His Sakti- He and His
Sakti are related as the tree and its inner sclid core.”
Swajfigna Siddhiyar also explains this by giving an analogy.
Just as the crystal appeers as the various coloursreflected
in it, yet remains unchanged, so God manifests Himsels
as variously as His Sakti forms and remains pure and one.
He cannot be perceived except when He manifests Himself
as His Arul Sakti. Concrste operations of different levels
and orders are the concretisations of this divine drama, in
which the mono - actor asstm3s the different roles and
names, embodying differences of the f{unctions of Sakti.
We have to note the important point here that Godhead,
in itself beyond all distinctions of personality freely assumes
personality. This is indicated by saying that His assuming
personality is through nothing other than His own power.

In view of the fast that Saiva Siddhanta does not
accept the doctrine of incarnation, how are we to unders-
and the manifestation of Siva as gur# to the matured
souls ? Since God is omniscient and omnipotent, He can
take any form He pleases and the substance which constitutes
His form is His own ¢it-sakti, Sivajfiana Siddhivar (1-47) says!
‘His form is love; His attributes and knowledge are love:
His five functions are love ; His organs like arms and feet
etc. and His ornaments like the crescent moon, are also
love. These things are assumed by th: ever-pure God, not
for His own benefits but for the benefit of mankind™.

The essential nature of God consists in freedom and that God
is totally unlike the things of the world. All things of the world
are either with form, or without form, or conceivably having and
not having form. Objects like earth which have form (ripa)
cannot become objects which have no form (ariipa). Akase
has no form. If it comes to have form, il ceases to be
akase, Ertities like moon which are characterized as form-
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formless i.e., (riipiriipa) cannot become an entity which has
no form (aripa) only or an entity which has form (rdpay
only. If it does so, it ceases to b= an entity characterized
as rdparipa.’* The point to be noted here is that none of
the objects in the world can change its own nature and
assume the nature of another. Formless things cannot have
form and vice versa, This is what we come across in
experience. Whatever 1s experienced as this or that, is
determinate. When we predicate one quality of a thing, we
exclude the possibility of a different quality being predicated
of that thing. To know a thing in experience is to limit
its nature. If God were formless, He also becomes limited
like any formless object of experience like akasa and will
cease to be God by becoming one object of experience
among others. Saiva Siddhanta is very careful in defining
the nature of Siva. The definition does not in any way
limit the reality of God. Saiva Siddhanta admits that God
is a person, but maintains at the same time that His personality
is not conditioned by any factor, and that it is constituted
by its own freedom. It holds that God performs comic
functions, but maintains at the same time, thatin performing
them, He is formless, with form and both. It implies that
the kind of form He assumes as required by His function
is a case of freely assuming personality. It is this freedom
to assme any and every form and no form that stands out
as the differntia in the definition of the nature of God.
We have to note here that this is not the case with souls.
Souls are given forms by God in accordance with their
karma, The karmic necessity is not to be found in God,
who comes to help the souls out of His own Grace. Thus
it is said that when He performs the five - fold activities,
He takes the saka/a from He is free to take any and every
form that is required for the purpose.

Now the doubt arises whether God will not be affected
by the forms He takes. Umapati explains God's existence
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as Freedom by distinguishing God as spirit from what is
non - spirit i.e., Pasa and secondly God as Freedom is
distinguished from what is not fres, viz., p&s#. At the level
of pasq, there is no freedom. At the level of pasu there
's freedom but that freedom is limited by the soul's previous
karma. Atthe level of Pati only, we have supreme autonomy,
The distinguishing characteristic of spirit is its transcendence.'®
Spirit transcends the finite structures of human experience,
which is subject to the categories of space, time and thing~
hood.”” What is given to human experience, is by definition
ilmi‘ed to the forins and categories of human experience-
if it is here, it cannot be elsswhere; if it is this, it can.

not also be that. This is the epistemological side of_ the
finitude.

We may consider the finitude from the side of ontology
also. What is given to human knowledge as its object by
definition, is again what has a beginning, middle and an
end. Whatever is known as an object to a subject is sub.
ject to the limitation of temporality.’® Conversely we may
say what is universal or eternal cannot be an object in
demonstrative knowledge to a knowing subject. This is
exactly the characteristic of spirit.- God is all pervasive and
eternal. He has all forms, at the same time having no form
in particular. God is unique in being beyond the compre-
hension of all others.'’ God is the sole Lord whom over-
whelming likes and dislikes cannot reach.” In other words
God cannot be attained by human beings who have strong
likes and dislikess They are carried away by their likes and
dislikee with the result that lacking spiritual poise, they
become incapable of attaining God.** God is the life inse-
parable from all that lives. These characteristics clearly dis-
tinguish God from soulss The souls have the wmala vinal
which is the cause of the thr.e bonds, and which cause
apetition and aversion for the souls, thus involving the
souls in the tedious circle of births and deaths. This wmilla
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vinei does not affect God and therefore He can take up and
energise for Himself any form He wills.

This characterisation brings out God’s transcedence. God.
free from any thing empirical or phenomenal i.e, Ninalan,
is not a thing but Being ltself. But another characteristic
viz., His [reedom to do or undo or do it otherwise is also
equally evident from His nature as the agent performing all
cosmic functions. It is this characteristic that explains how
God unlike the creature can freely assume a personality as
required by the offices of cosmic functions.”

Umapati does not deal with the arguments for the
existence of God elaborately, while Arulnandi Sivam deals
with the question in a detailed manner in the first and
second s#@lras.  Umapati however, gives the essence of
these arguments in the verse beginning with Ulagamelam',
He says that God, the everfree (Nimalam)® js the causal
agent of the universe. Though He is the causal agent, He
is not affected by the universe, for He stands as the
non-different ground of its existence. The world is a world
of male, female and neuter, or to be more specific of
he, she and it. Because the world is presented as an
object, it follows that it cannot be its own cause, but it
must have been created at a time, conserved and absorbed
at appropriate levels by one that transcends the objectified
wotld.* The universe endures and undergoes involution in
due process of time. Subsequently it evolves again on
account of bonds from which souls have to be freed.
Forms change, appear, move and disappear. There must be
a cause for these changes. Umapati rejects nature, maya,
karma and the individual souls as the ground of the universe.
These are the species of bonds (pdse) or bound souls
(pasu). The cause of the world can only be the Lord i e
Pati who wholly transcends the sphere of bondage and
bound. God and only God can be such world-ground-
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Umapati Sivam discusses whether the werld is its own
cause, or Mmgya, individual soul or karma can be its cause
and rejects all these factors. The world is subject to the
three process of creation, preservation and destruction and
these process occur periodically and purposefully and not
automatically and capriciously, for the sake of individual
souls. These process are repetitive so that after the resolution
of the world back to its cause, there is again creation. It
is assumed here that the soul is from the beginning of
time defiled by a connate spiritual Impuritly The mala js
made fit for removal and this is called maleparipaga. By
majaparipdaga, it is meant the progressive decrease of the
capacities of the mala to bind the soul. Umapati says that
re-creation after its resolution by God is occasioned by this
factor of Impurity.” It may be asked how by these changes
of the non-intelligent universe, the impure nature of the
intelligent souls can be removed in due course? It is anserwed
in this way that by these natural processes, the impure
souls are made to pass through a variety of births and
deaths, ftransmingrating from one form of life to another so
that karma fructifies and is removed by experiencing the
fruits. The fructification and removal of karma is part of the
wider process of the fructification and removal of the original
Impurity i.e, male, Nature and its processes are therefore
brought to pass and utilized for the purpose of liberation
of souls by a gracious and omniscient. God- Maya is not
intelligent and is jada ie, unconscious. It is said to be
the assumptive Energy of the Lord because He uses it in
the evolution of the world The individual also cannot be
considered to be the causal agent of the world. Individual
souls though intelligent, cannot exercise their intelligence
independently before taking on bodies and therefore they
cannot be the initial crea‘ive agent that cause the embodied
existence.”® Because of the beginningless defilement the
individual souls though they are infinite, become monadic
and rendered beginninglessly ignorant and impotent. In short,
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they are fettared. One of the bound souls cannot be the
cause of the world, any more than one of the bonds could

be such a cause.

Umapati considers the view of those who consider karma
to be the causal agent of the world. He says that karma
has its being only as generated by the thought that one
thinks and the word that one speaks and the action that
ensues as one acts®” These are possible only after assuming
embodiment and not before it. Action depends on embodied
existence and cannet b: prior to it. Moreover there is a
reciprocal dependence bstween becoming embodied and doing
of deeds so that the cause has to be known from some-
thing more basic than these two.*® It has been shown that
individual souls also are not the causal agent becaune souls
cannot act before they get bodies, instruments etc., The
individual's intelligence cannot be exercised independently
of embodiment. The result of the entire discussion is that
the cause of the world can only be one that tranecends the
bound souls and the bonds while at the same time standing
non-different from them.

Hindu theology assigns the three cosmic functions to the
three Gods® After speaking of God, Umapati speaks of
His fnnctions as uniquely connotative of His supremacy.”
This is done by showing the relative superiority of the
functions of universal destruction In relatioe to other functions
of creation and protection. We have to note the point that
this lead is given by Meykandar when he says ‘Andamid:’
in the first s#tra of the Sivajiiana Bodham. The function of
universal destruction shows the transcendent rature or
supremacy of the Lord. Arulnandi Sivam also refers to this
aspect of God when he says that they call Him as one
of the devas, but they know not that Siva acts through the
three Gods, the half of His body is Uma and that neither
Visnu nor Brahma was able to fathom the great Jyoti or
Light- And they neither know what form arose out of this
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great Jyoti-*' The episode of Brahma and Visnu searching
fyr His crown and fest and not finding them, proves thet
God is Visvadhika. The same story which further states that
the gods appeared from ths great Light shows that God
is Visvakaraps, The story which further states that the great
Light subsided into the Linga form shows that God is
antarygmin. The puranic episode that Uma became half of
His body shows that God is Vigvariipi. In this context we
must note the distinction between guni Rudra, who is one
among the Tvimdrits and the Mahi Rudra who is the creator
of the universe as shown by Sivajnana Munivar.** Gugi Rudra
cannot destroy the worlds above Prakrii mays. The states
of laya, bhoga and adhikara are attributed to Siva and He
is called Siva, Sadasiva and Mahasvara. There is no difference
between these forms of the Lord- The saivagamas hold that
Srikanthe Rudra is the matured soul among the pratayakalas,
People mistake guni Rudra for Maha Rudra, Sivajnana Munivar
gives a long list of quotations along with the Siddhiyar
which we have quoted already®. All these quotations are
imoortant to the extent that Siva in His transendent aspect
is not affected by the changes in the Universe, while at
the same time. Siva is the support for all the deities who
carry out the command of Siva. The Siddhantin's pointis
that Siva is supreme unlike other gods who desired to
live long by drinking nectar churned from the ocean and,
when, poison came first, ran to Siva and b2gged Him to
save them. Siva took poison and, as ever, is birthless and
deathless- It is ths lesser Gods who are subject to births
and deaths- It is this aspsct of compassion i. e., drinking
poison to save all living beings from deaths shows for all
time both the power and love of Siva.

The idea of power associated with God is sometimes
misundarstood to mean only destructive power and hence
Siva, the benevolent is equated with Rudra, the destroyer.
So the critics say that the Siddhantin's conception of Siva
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is aesthetically unsatisfactory and morally unedifying- A god,
wearing garland of skulls and hissing snakes, dancing at
midnight on the cremation ground, surrounded by evil
spirits, no doubt, is not likely to call forthrelijious fervour.
The saints ask us to ponder over the significance of the e
features. There is again the idea that God has control over
the destructive forces. The story of kali dancing with the
Lord, illustrates the fact that God conquers the destructive
forces which other wise would overwhelm the world.
Manikkavacagar brings this out in the form of questions
and answers. Question: The Lord of Tillai's court, by cool
palms girt, whence honey drips, there entering does
mystic dance perform : what's that my dear ?

Answer : Had he notentered there, all the wide earth had
quick become Abode of demons armed with flesh transfixing
spears.”* The Lord is said to have danced Kali into refine-
ment of character.

Nicol  Macnicol, after quoting from Maniakavacagar'-s
Tiruvgeagam says, ‘It is hardly necessary to multiply illustras
tions of the fervent spirit of this worshipper of Siva®. It
is constant marvel to note how the heat of his devotion
is able to transmute for its purpose of adoration even the
repellent aspects of God. His descripticns of Him seem at
times to touch the very brink of all we hate. This is he
who ‘wears the chaplet' of skull's, he is the maniac.

A dancing snake his jewel, tiger - skin his robe,
A form with ashes smeared he wears ?

Though these aspects are repellent, we must also note
the description of Siva as the beautiful one, the one of
ravising beauty. He is described as the Beautiful one who
conquered Yama, (the king of death) ; the Beauti{ul one who
drank poison; the Beautiful one who moves about the
universe ; the Beautiful one who goes out to beg; the Beauti-
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ful one who overcame Ravana; the Beautiful one who rides
the bull** We have to see the beauty of spirit in overcom-
ing death, the beauty of love that suffers for others in
drinking poison®’, the beauty of accepting the offerings of
people with all therir sins in going out to beg;the beauty
of divine might overcoming conceit in crushing Ravana with-
out destroying him - and as soon as worship takes the place
of Conceit giving him boons ; the beauty of divine governance
of the moral relm in riding the bull of rightecusness.

What is really implied by this distinction between mahi
Rudra and gupi Rudra and beween mahe Rudra and the
Trimariis, is that Siva, the destroyer God stands distinguis-
hed in terms of His function of destruction. Creation and
protection are not coordinate with the function of destruc-
tion. They are subordinated to destruction i.e. what is
creation and destruction have their destiny in destruction
while destruction is not consummated by yet another residual
process. Even though the creative process ensuses again after
dissolution. it is not by subordinating destruction. From the
very sequence of recreation of the world after its dissolu-
tion, the Saiva Siddhantin asserts the intrinsic pricrity of
destruction over creation and protection. Destruction is the
condition of the possibility of recreation i-e- what is not
destroyed cannot be created.

The question may arise as to what happens to Brahama
and Visnu at the time of destruction ? The answer is that
they are also destroyed at the time of destruction. If they
are destroyed, how can they be real creator and protector ?
Siva is the only supteme Being and He confers His sovereign
power and manifests on them the requiste ominipotence
and omniprsence to perform cosmic operation’. The know
|edge, and power exercised by them are, therefore, only
operative aspects of the knowledge and power that belong
to one central knowledge. For once they achieve omniscience
nad omnipotence they become muktas (The liberated) and
cease to function as creator and preserver repectively.
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It may be asked why Siva should be said to be
responsible for all these activities, when itis usual to speak
of Brahma, Visnu and Rudra as responsible for the three
actsi e.» creation, protection and destruction. The Siddhanntin
replies that Brahma and Visnu, on account of their merit,
have been given the high authority of Siva to carry to out
His mandate. Sivanjfiana Yogin in his commentary on the
Sivajiana  Siddhiyar quotes the line from Porripatroda
written by Umapati. ‘Béefewerd seir eurenrnafier woneonul
Swartd’ and claims that the Caturveds tatpurya Samgraha
shows this to be the view of the Vedas, Puranas and
ltihdsas- Sivagra Yogin, another communictator on the Siddhiyar
quotes the Siddhivar fine ‘poupsm Gusw &5 sCer
Bi3ueT’ and expresses a different view. He says that the
conative Energy of the Lord settles in Brahma, ceusing the
predominance of activity. Contative and cognitive activity
settle equally in Visnu causing a condition where intelligence
and activity are equal to one another- In Kala Rudra, the
cognitive Enegry alone settles and thus intelligence pre-
dominates- These deities are responsible for creation,
maintenance and destiuction of the gross products Just as
when red-hot iron ball is seen, what emits the glow is
fire, and not the ball, the Trinity appear to function while
in reality, they are controlled by Siva. Sivajiana Yogin says
that the supremacy of Siva is established by recson as
well as verbal testimony. He quotes from Haradattdcarya
who gives twenty two reasons for the supremacy of Saiva
{(Mapadiyam pp. 80-81)

Saiva Siddhanta holds that evolution and resolution
being contradictory cannot both be natural. what is one,
should act uniformly. we now say that all these mutually
contradictory functions arise from one God though mediated
by other celestial beings. How can we reconcile the two?
The explanation can be as follows : All these processes do
not introduce any difference in  God because of His
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transcerident nature. while all cosmic functions proceed from
one ultimate source, is not to be thought of as the direct
agent in respect of these functions®® In this respect we
compare God to the sun. Because of sun's light, it is possible
for the lows flowers to blossom, to attain full bloom or
wither, though the sun is not affected in any way by the
activities of the flowers. Thus we may understand Siva to
be the transcendent presence implied as the necessary
condition for the cosmic operations of creation and
conservation.

Umapati next proceeds to describe the nature of the
five divine functions of God. These functions which God
has taken up are styled the play of His Grace and these
are meant to lift the soul from the sea of misery to the
seat of abiding bliss- Divine function is describable as sport
in the negative sense that it is effortless and implies freedom
of action. Sivajiana Munivar explains the nature of the five
divine functions in the first adhikarana of the second Siire
in the Mapadiyam. He raises the question for whom these
five divine actions are performed, whether for God Himself
or for others. These functions cannot have a final cause
outside God’s reality. If they are performed for the soul,
then the qustion arises what is the relation between God
and souls?® [f the relation is abheda like gold and
the ornaments made of gold, then the divine actions are
for God Himself. If the relation is bhkeda like light and
darkness, then there is no connection between God and
souls. If it is bheda.bheda like word and its substance, then
it amounts to umekantavada. |f the performance of divine
actions is not for God Himself, then the question arises
whether these actions are useless like the actions of children
or madmen. Even a wiseman like a king performs functions
like hunting. gambling and also the ordinary functions of
perspiration, sneezing etc. The commentator says that ali
functions have some purpose-*! Hunting by the king is for
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the purpose of protecting subjests from wild animals, or
to keep himself active and thus overcoms laziness, or for
the sake of food- Gambling is to score a victory over the
enemy in an indirect way and the acts like sneezing,
perspiration take place for the protection of the body. Even
the acts of children like building small houses with the
sand have their ultimate purpose in training people for
taking care of the family when they assume responsibilities.
Thus all actions have some purpose. Though God as an
entity is different from souls, He is also one with the
souls (seliLmed g&Tprw) and does these functions for the
souls- People quote a line from the Tiruvacagam which says
that these actions are the play of God, the explanation of
this line is that by play is meant, the ease with which
God performs these actions: Manikkavacagar aiso says tha
by these actions of God, souls are redeemed from their
sins- Divine activity is Grace in the positive sense in that
it reclaims the individual souls lost in the sea of suffering
and making it an occasion for God to come and bestow
Grace.

Umapati Sivam explains the meaning of five divine
functions. Dissolution has the aim of wiping out fatigues of
birth and death-* Death is not simply to be seen from its
negative side as mere deprivation of life. On the positive
side, it removes the spiritual fatigue of the soul which is
caught in the cycle of endless births and rebirths. Tiruvalluar
says that death is like sieep and birth after death is like
waking after refreshing sleep-* The question now arises
is - in what sense is this death or destruction a spiritual
rest, or renewal of life? Destruction ot the body is effected
so that the fatigues of birth and death may be relieved
and the soul remain alone ie., without being associated
_with the instruments of #aya and this basic condition of
Isolation of the soul precedes the life of empirical enjoyment
and suffering- Therefore this condition of isolation constitutes
the native existence of the soul.” To be resorted to this
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condition intermittently in between enjoying the twin fruits
of karma is a pre-supposition made with aview to account
for the working of the law of Fkarma. Consequences of
deeds accumulate because of attachment and aversion and
they must serially become 'ripe’ for removal i-e-, their
fruits must be experienced.- Therefore as a kind of rest and
preparation for experiencing new karma resolution of the
world is indicated. This is a gracious act from both casmic
and individual points of view. If resolution is in the service
of ripening of karma, recreation is for the eventual ripening
of a mala,* Protection means making soul enjoy the fruijts
of karma so that karma may be totally removed and
concealment is to make them turn to such enjoyment. The
soul perissts in aftaching importance to the pleasures of
the world because of its ignorance of the true nature of
things. It is due to its association with dpuve that it is
misled into craving for the things that are alien to its nature
as a spiritual being. The work of deluding the soul is for
a certain period of time aided by Térodhayi. This is really
Siva Sakti which hides from souls the true nature of the
supjects of the world so that by experiencing them, maturation

of mala may be effected- Its function though apparantly
chacterized by a negative aspect, has actually positive role,

The soul which thinks mistakenly that the objects of the
world are pleasure yieilding. finally concludes for itself that
the plea ures derieved from them being evanescent, they
are not worth while®. Further tirodhayi enlightens the soul
by making the Suddha tativas, kald and other tattvas function.
Without tirodkayi the soul will not seek experiences which
resulting in knowledge brings abaut maturation of mala.
What is concealed or veiled by means of the function of
conealment is God's own relity in the soul. We must
understand the purpose behind the act of obscuration clearly-
Obscuration is effected by God to veil the nature of the
soul as cit and bring about indifference to furits of octions,
good and bad, by first making them engage in action (or
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as Sivagra Yogin puts it, to avoid the avoidence of karma, *
Grace is the grant of release and all activities are thus
indicative of His Grace and there is no ground for attributing
cruelty to Him. The saiva Siddhantin does not accept the
view that destruction is due to famas and obscuration is due
to deceitiulness on the part of the Lord. Ths view regarding
obscuration is that as the soul is intelligent, it will not
engage in action to workout its karma and attain release,
if its frue nature is not veiled so as to make it engage
in action- Thus firobhava apparently defeats its own purpose.
Obscuration is for removing obscuration once for all. So
it is for the ultimate good of souls. Maraijiana Desikar, a
commentator on the Siddhiyar says that tirobhare does ney
hinder the soul, it hinders the hindrance to the sutl. He
tries to show in this way that Gad is not to be thought
of as first bringing about cbscuration and then removing
it. Anava mala has jada sckév and this saktiloses 1ts power
when the soul acts. 4na¢’s might is brought out picturequeiy
by Santalinga Swamigal. He imagines angv@ to be like a
mountain of darkness which threatens the soul, exposes it
to the contempt of five persons (the five senses) and
challanges the Lord Himself. 4Dave is supposed to address
the scul thus :

| shall cause yeu o increse your stock of kamma and
plunge you into birth. If siva comes to save you, | shall
test His bravery also; whereupon the scul prays to the
Lord, 'Having said these words, anave disappeared from
my view. Will you not be pleased to change. this state of
affairs ? In otherwords the evil that dnava does is so stagger-
ing that without God's grace, the soul can never hope to
overcome it- When the evil effects of aQave are reduced,
the soul realizes its true nature and attains God Thus Sha
performs the function of obscuration for the benefit of the
soul-
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The first three actions ie., origination, pro‘ection and
destruction take place in tha ron, in*elligent world. These
are performed so that the evil effects of mala ara  destroyed
and when this happens, God bestows relesse on the soul-
The last two actions ie-, obscuration and bestowing grace
take place in the souls- Since obscuration can be inciudeci
in protection and bestowing grace can be subsumed under
destruction, the five divine actions may also be raduced to
three divine actions. i{f we consider these five acts from
another angle> we may include crigination, protection and
destruction in obscuration. because all these cause bondage,
we may say that God performs only two actions i.e.,
obscuration and bestowing grace. We may consider these
sayings :

The Supreme One who is bondage and release.
‘UpSL efemeuwiTus LigaLge®

Appar Tevaram,
‘Behold the supreme one who ordains, bondage and

release,
‘wpseps oG ueL UGuner sten s
Tiruvacagam,

The Supreme one who gives bondage are releass
‘wpsw ofG sEH UL

Periyapuranam.

God can be approached in two ways- For eximple, we
see the Sun as a dise. When we know the real nature of
the Sun, we come to relalize that it is many times bigger
than the esrth- we cannot see the real nature of the sun
with our eyes. We can understand it only with the help
of our mind. In the same way we can deduce from our
observation of the world that thefe must be one who s
the cause of its origination. maintenance and destruction-
God performs the five divine functions for the sake of
souls. This is th: gensral nature of Gad. (Gurgiafwey)
Thus whaen w2 coisider God with ralation to the world, it
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is fatastha laksane (definiion per accidens). When we con-
sider God by Himself i.e., without considering its relation
to the world, souls etc., it is Svardps laksana (definition
per essence) Upani.ads say that saf, cif, anands are the
svariipa Laksana of God- Since Saiva Siddhanta holds S.tharye
vadJ, sat here means the abiding existent, for there is
nothing which does not exist. Cit means knowledge and
ananda maans bliss- What the upanisads speak of as sat,
cit and anawda is developed as eight attributes in the
Saivagamas. They ar» selfexistence, ommiscience, eternal
knowledge, unbounded grace, omnipotence, infinite bliss,
purity and eternai freedom. Tiruvalluvar also speaks of God
as endowed with eight attributes (engunatiin.)

This ‘general’ and ‘special nature’ must be distinguished
from general and specific nature expounded in epistemology,
General nature in epistemology denotes the common nature
belonging to all entities of the same category, while special
nature belongs to one entity peculiary: This general nature
in epistemology is also called samanya or jaéi and speciaj
nature in theory of knowledge is Vigesa.* Sivasfiana Munivar
says that we must clearly understand the gene.al and special
‘nature expouned here-

After considering the general nature of God, we must
know the special nature of God. There is a brief reference
to the special nature of God in Sivaprakasam and we can
understand this with the help of the sixth Sfitra of the
Sivajiigna  Bodham where the special nature of God is
explained in detail- The external objects and their charac-
teristics come under the purview of human beings- The souls
know ths objects as different from themselves and this
intelligence is called finite-intelligence (ajavai arivu). Since
this intelligence is limited by time and space, impure due
to the contamination of malu, the knowledge got from this
is also subject to limitation. Since God is pure without
having origin and decay, God is not to be understood by
this intelligence.
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Meykandar in the sixth satra swys, “uyorurw asithenin”
(o.eoti 2. FHE eTeledr), Thy words have to be
arranged in such a way that w2 may urderstand the meaning
clearly as ‘undruru eninasattu’ (2—ewrd o @ eTalelr HeHH).

If God is an object of finite understanding, He is
also liable to destruction We cannot say that God cannot
be known in any way by us, for He will be non-existent
like the horns of a hare- So Maykandar hastens to add
‘uparadu emin inmayin' after Jarir asatherin’,

It is not cormect to say that God does not exist,
because we do not perceive Him- We must cultivate the
required fitness to see Him. When in the darkness of night,
a person enters a beautiful pal.ce which contasins goed
paintings and is of great architectural beauty, he cannot
see those pictures and avpreciate the beauty of the palace.
In the same way when we are immersed in spiritual dark-
ness, we cannot see Him who can be seen only through
His grace. Sages who have experience of God give us
certain suggestions as to the way in which we may approach
Him.*" Tirujidna Sambandhar says,

‘Do not by arguments and examples, indulge

In excessive eonquiry- Our lord is a blazing light
Ye who wish to be rid of great sotrow live with
your mind fixed on Him

Come, ye holy ones, unto the lord'.

At the same time, the Saiva Siddhantin does not neglect
the importance of reasoning.” Tirum#lar says,

'Direct your thinkirg as far as it can go
Express the Truth as best you can

Even if denied, our lord verily exists,
Seek ye the good well-tried path’.

Appar also says that since he has ¢xperience of God, he
cannot understand those who say that God does not exist
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To say that ‘God does not exist’ is possible for those who
have no required fitnsss (i.e meyuprou) and not for those
who have required fitness and actually experienced Him-
‘o1pd el g SMsl savanfwer gQuinpi b e O Ses
ypd el L gL g Her preveruyh Qumd eTenQuGen?
i el s s spep webus FPseips FHS
L g0an® Gerarerpeuertafi prouener Guy’

The Lord residing at Tiruvaiyaru, wearing the crescent-
moon comes and resides in my intelligence. When | experience
this, can | say that ‘He does not exist- This expression of
Appar may be compared to the passage which accurs towards
the end of the Brokma - siira bhasys of Sankara. Sankara
aaks ° 'How is it possible for another to deny the realization
of Brahman knowledge experienced in one's heart, while
bearing a body?"**

God cannot be known by human intelligence alone and
so He is called Sivam- Atthe same time, He is experienced
by the sages, so He is called S§- Thus God is described
as Siva sat jn the SivejiiGne Bodham. The sixth s#itra says,

‘If He is knowable, He is non-real ; if He is unknowable,
He is non-existent. Therefore the truly wise say that He
is neither but is spiritual Reality, know-able and unknow-
able’*® The Tamil word “Cemporu) gives the meaning
which is expressed by the Sanskrit word Saf, This can be
known from the Terukkural text (358).

‘IpuGlusrgind Cuengemw priss £plbueargb
Qe Rurmer &remug sy
True knowledge consists in the removal of ignorance which

is the cause of births, and the perception of True Being
who is (the bestower of) heaven.

Umapati Sivam says that without the instruments of
knowledge, the soul cannot known anything- In the Kevalz-
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vasthd the soul has rot experience of objects, because the
sout is not associated with the instiunents in that state.
Again Umapati says that with the help of instruments also,
the soul cannot get knowledge about God, because the
senses give only partial knowledge. With this partial know-
ledge, we cannot hope to get knowledge of God. How can
the individua! realize Divine Wisdom? Umapati says that
Divine Wisdom is revealed to the individual sou! by God
Himself graciously descending as a preceptor. God will come.
as a preceptor only when the soul performs penances i-e
carys, kriyd and yoge which are called immortal penances.
Meykandar distinguishes the ordinuty penarces like bearing
with hunger, living in the forest etc., from the immortal
penance (@plnied seus), Curya, Kiiva and yoge are called
immortal penances because their fuiti.e., Jiiena is immorta!
while the fruits of ordinary penances are hiable to destruction’
God coming as a preceptor, shcws the way to sever the
connection with the bonds and reach His feet. This is
effected by the rite of ‘adhwvd §uddhi.” By this process, the
finitizing effects of adhvas are destroyed and the individnal's
knowledge, action and feeling which &re limited bscome
infinite due to their association with the infinitude of Siva
Sakt', With the grace of God. this expansion of the indi-
vidual's facuities can take place even when the soul is
associated with the body. In the beginning, mayd is the
source of Partial concealment of the soul’s intelligence.
{S.S.S1 I 53). After the onset of grace, the body ceases
to conceal and becomes mediun of expression of God's
grace,

Now we may ask what is the use of knowing the
general nature of Lord Siva? After knowing the general
nature, we must worship Him both outwardly and inwardly
and this will give Jiians which is the ultimate means to
attain liberation. Tiruvalluvar also emphasises this point
when he says, ‘What profit have those derived from learning
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who worship not the good feet of Him who is Pure
knowledge 7**

Again he says? ‘The head that worships not the feet
of Him who is possessed of eight attributes, is as useless as
a sense without the power of sensation.”

If we know the general nature, we cannot get the
benefits like the r'moval of suffering and the experience of
unexcellable joy which can be got only through knowing
His special nature. We can know His specific nature when
we know through His grace, tiruvaru], abandoning the habit
of knowing through the finite intelligence. Then we have
the removal of suffering and enjoyment of bliss. God is
called ‘Siva Sat’ only in this context. We may consider
these sayings :

‘anfetd afmers s’
Tiruvacagam
Fhond  ughadr wreays SL g GaTuGw

Targew o Cu’
Tiruvacagam

‘Do pCar aaraTad sremlear sdard Giiugwer
Bbipsper Geovanamssar Gouafempeue
TarQpupdé a1 GnamnCs’
Appar Tevaram
‘ourr sendar e s GeguGw’
Sivajiana Bodham

All these statements in both the devotional and exposi-
tional works relate to the specific nature of the Lord.

We may consider how God helps the three kinds of
souls (Vijfianakalas, Prajayakalas and sehalas) to get release
rom bondage. Vijiianakalas get release i-e., from attachment
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to fotlvas like kala due to the special knowledge (Tiffiana)
they have and God ins'ructs them through their intelligence.
The prajayakalas get release at the end of prelaya ie,
destruction of the universe and for them Siva aprears in
a superthuman form, like having four hands, three eyes et:.
For the sakalas, who are associated with the three malas,
Siva appears as a human gury, and bestows grace when
the soul attains iruvinaioppu (attitude of indiffererce to the
twins fruits of Aarma). He takes the human form because
the soul may not approach Him, if He comes with all his
glory. Thus as the stalking horse (£eausi) js used to
catch animals, God comes as a human preceptor and makes
the soul turn to spiritual ways. Thus God has a purpose
in taking a human form. Siva apoears to the prafayakalas
in a superhuman form, performs purificatory rites and removes
mala, Siva resides in the intelligence of the Viifianakalas
and informs them. In both of these cases, there is niradhara
Siva diksd@. To the Sakias, Siva appears in the form of a
preceptor, performs purificatory rites and removes mala. This
is sdadhara diksa.

As the ripening of mala varies for the various souls,
the purificatory rites performed by the Lord are also of
various kinds.

Diksa
t | | I | I |
Nayana Spa§3 Vicaka Ma1asa Sas'ra Yoga Hautri
(Seeing) (Touching) 'words) (Meditation) (Scrip-

tures.,

These d47ksas help the soul by removing the evil effects
of 3nave and bestow bliss on the souls. In nayana di%sd,
the preceptor sees the disciple with His gracious eye liks
the fish which hatches its eggs by its look.”

This is also called caksu diksa. In sparfa % $3, the
perceptor performs certain rites to remove the pupil's
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bondage to mak: him like Siva. This may be compared to
the birds brooding on th-ir eggs: Vacak: diksa is teaching
the five sacred letters according to the eligibility of the
disciple. In manasz diksa, the preceptor graciously thinks of
the pupil evcn as the tortoise is said to think of the egg.
Safira diksa is teaching the nature of Puii, Pasu and pase
in confosmity with sound tradition and teaching the union
of Siva with souls when the evil effects of 3ava are
destroyed.

Yoga diksa is teaching the pupil to practise niradhara
Siva Yoga Among the varicus diksas, hauiri is unique and
possesses all other «1ksas as its parts. The first six diksas

are of two kinds

i) They may be performed independently of hautri
aiksa.

ii) They may also be performed as parts of the
hautri diksa. These d4iksas are performed independently
of hautri disa, for those who are not eligible for hautr
di:$a. Hautrs diksa is two - fold as jiiane hautri and hariyz
hautri. The first is performing the rites by mentally assembiing
the several things. The second is actually getting the
required things and performing the rites.

Umapati then considers the three forms of initiation
ie, Swmaya, vifesa and mirvane. Samaya diksa qualifies one
for the chanting of manfras and visesa diksa qualifies the
person for specialising in rites of worship and yogic practice*
Samaye diksa js initiating a person into a particujar religion
and this is done for those who have mandatara sakiinipata.
Visesa: Diksa is making the person so initiated to do.
PUjd etc, and this is done for those who have manda
sakimpate, Nirvipe diksa is completely removing bondage
and helping the soul to reach God.
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Nirvana diksa is divided into (1) satyo mirvana diksa
and (i) @satyo mirvina diksa. Stayonirvapa &iksa gives
release immediately while dsolyo nirvaga gives release at
physical death. While saiyonirvane diksa is performed for
tivratard §akiinipata asastyo nirvana is done for tivra Sokiinipata.
Siva comes in the form of a preceptor and purifies six
adhvas either by siiana or by Ariya, Nirvana leads the
soul to the path of spiritual wisdom by helping it to
purify the six kinds of ways through which the fruits of
karma reach it. Adhv@ means way and the fruits of karma
reach the soul through the ways. In the same way, the
the soul can attain liberation only by destroying the karmas
which are accumulated in the six edhvds. The adhvas are
manira, pada, varna, bhuvana, tattva and kald. The first of
these is absorbed by the second, first and secord by the
third and so on. When the karmas which are accumulated
in the adhvas are destrayed, mayad which comes as the
support of karma is also destroyed and is again absorbed
by Siva. When Tirodhana $akti subsides, the soul is freed
from mals, birth etc., and comes to have knowledge of
Siva” Si\}agra yogin, commentator on Sivajiiana Siddhiyar
says that adhvas are purified with the help of Ariyg,
jiana and sambhava diksas. Kriya diksa removes the bondage
of kerma. Jiana diksy is performed by contemplation done
with Siva Sakti, while sambhava diksa is done with €z
sakti along: By these three d7k3as, impurity of adhvas is
removed.

Mantra, pade and varpz are the products of suddha
mays’ so they are called suddhadhva. Tativa is the product
of §uddha and afuddha maya. Hence it is called migradhva,
Bhuvane means world. Since the wotrld is produced out of
either §uddha, or misgra or prakvii maya bhuvana is called
suddha, misra and prakrti adhva, These three adhvas expand
into the five, mantra, pady, varna, bhuvang and tattva.
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The Lord removes the evil effects of ahava mela and
agami karma by His jliana Sakti; this is like light removing
darkness. In order to cause dbava mals to ripen, He
makes the soul experience karma, arising from thcughts,
words and deeds, which now exist in the six adhvas,
When the soul becomes fit, the Lord appears as the
preceptor, destroys saficita and purifies @4hvds. To sum up
anava and agami are removed by Jiiana éﬂkt’.} Saficita and the
products of maya which support soficiie are removed by
Kriya fakti; and prarabiha is removed by being experienced.

The question may arise whether God can be experienced
by human beings. Umapati says that God cannot be reached
through pasa jfiena or througn pefu jiowe.® He can be
realized only through Pati jiigna, We cannot experience
God through instruments like eye, ear etc., and also by
mind, because these are the products of maya. Since Maya
is a category of pass, the knowledge which we get
through the instruments of maya is called pasa jiana.
When the soul discriminates itself as different from all these
products of mayi, and considers itself as an intelligent
being, this knowledge is higher than pasasfidna, The soul
is called pasu and the knowledge which the soul knows
about itself is called pasu jiana. Umapati Sivam says that
God is not to be experienced either through pasa jiana or
through pagu jiana but only through pai jiana.

The metaphysical propriety of speaking of God as the
Infinite which manifests Itself may be questioned. It may
be objected that if the separate existence of seuls and
the world is recognized we thereby limit the Infinite the
objector argues that the Infinite is the one without a second-
He wants to establish this proposition by quoting the vedic
declaratien thet Reality is one. The Siddhantin answers the
objection by explaining the Vedic declaration as meaning that
Supreme Reality is one. We are reminded of Manikkavacagar's
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See Him, that one, whose title is the only One'  Agair
the Siddhantin feels that the sense in which the objectai
understands the infinite does not do justice to the concept
of the Infinite. Perhaps the conception of the Infinite. as
explsined by the Sivasama vadin may be found helpful, in
this context. The Sivasomavidin has explained the concept
of the Infinite by arguing that [a] spiritual entities do not
limit one another in the way material entities do and
[b] that there will be no conflict between the will of the
Lord and the will of the released soul because these are
identical, in intending the welfare of all living beings*
There will be thus concord of wills, not discord. In brief
there is thus no incompatabilitly of existence or purpose
between the lord and the souls, since both are spirituai
entities and both are actuated by benevolence and compassion
for souls in bondage and whom they wish to emancipate.

We may also consider another point. It is the mark
of a highly evolved soul to take delight in the existence
and welfare of other souls. In fact, such souls find their
self-fulfilment in sacrificing themselves for others. They zre
the salt of the earth. They live for others and not for
themselves. Hence they promote the interests of others and
help these to grow to their full stature. When such is
the case of the great ones, it follows afortiori that God
would rejoice in the full blossoming of the souls and not
feel himself limited by their existence or greatness. What
is more He helps them to realize their real greatness. The
Eighth sutra of the Sivajnana Bodham explains how like a
king who rescues his prince kidnapped by gypsies and
reveals the prince’s royal heritage, God also wants the soul
to realize their divine heritage as His children. If an
earthly father rejoices in the greatness of his son, it follows
afortiori that our heavenly father would rejoice all the more.

V.A. Devesenapathy in his book of human bondage
and” divine grace, (p.19.) quotes from Dawes Hicks ‘The



52

philosphical. basis of thsism' to reinforce the Siddhantin's
conception of the Infinite- Dawes Hicks says, ‘The infinitude
of knowledge and of love has nothing in common with
the endlessness of space.” To know or to love anything
or any one genuinely or intensely is to be ‘infinite’ in
regard to that person or thing. The mind of Peter Bell
was limited and imperfect not because it was other then
Primrose but beeause it failed to appreciate the Primrose ;
the poet was free from that limitation, not because
Primrose was, in any, sense, part of him but because he
could appreciate its beauty and experience the joy of such
appropriation. And, so likewise in regard to the world, God
may be ‘infinite’, not because He is the world, not because
the world is part of him; but because in and through
Him, the world has meaning and significance ; because His
knewledge of it is complete and His solicitude for it per-
fect- To me, at all events, it seems simply a misuse of
language to call an individual finite or limited, merely be-
cause other there onter individuals distinct from himself. If
there were no other individuals, then, his being would in-
deed be impoverished and his sphere of influence is confi-
ned-" What Dawes Hicks says about Religion in the con-
cluding sentence of his work is also worth quoting because
it throws light on the needto recognize the supreme mind
(and, by implication, the finite minds) : “Religion in its
highest form rests, as | conceive it, upon belief in a
supreme living and personal Mind; it loses its meaning if
the ultimate ground of things be taken to bea system of
thought contents wich preserve their timeless being while
human soufs, such as these are then supposed to be,
arise and pass away'.®&

The supremacy of the Lord is also clear when the
Slddhantin speaks of God as the Lord of the Universe. The

w Here the argument closely follows Dr. Devasena Kather’'s work of
human pondage and divine grace.
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souls are His slaves (o1yemw) and the world is His
possession (2-ewLemw) Thus the universe, animate as well
as inanimate. being under His control and guidance cannot
limit His finitude. We have shown that it is possible to
admit the existence of souls without compromising the
the infinitude of God. But the question arises as to whether
$dsa limits the infinitude of God and become rival to Him.
The Siddhantin replies that ahava the root evil, is a principle
of darkeness clouding the intelligence of souls. As dnavs
is unable to function unless it is activated by the Tirodhana
Sakti of the Lord, it is really under His control. Mdya the
stuff out of which the material universe evolves, may be
considered to be independent of God as coeval with Him.
But maya also cannot evolve without the Lord's resolve.
The objection may be raised that if maya is co - eternal
with God, then He is not a creator but at best can only
be an architect fashioning the universe with the material
that is already there. At this state thrse main answers may
be given with regard to the existence of the world,
first answer is that matter exists along side of Him. This
answer may call forth the objection just noticed that if
matter exists independent of God, we are left only with
an architect, not a creator- So anothsr answer may bz
given. It may be said that the world evolves out
of God Himself. This would give rise to another
difficulty that, if the world evolves out of God,
then He would become subject to change. we cannot think
of God as changing or as being split up into th: world.
The third answer that is advocated is that the world is
not a real transformation of God but is only an illusory
transfiguration. This, the Siddhantin feels that, is not the
proper explanation. For if the world is only an illusory
transfiguration of God, and there is no existent other than
God, then there is really no world, no creation etc. In so
far as the Siddhantin accepts the reality of creation, he
may not accept that scriptural declarations about the crea-
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tion of the world etc., are not the final truth. The Sidd:
hantin also feels that this answer seems to involve a denjal
of the problem itself by pointing out the difficulties in the
answers suggested and thus imply that the problem is
inadmissible. Umapati Sivam states the Siddhanta position
with regard to creation thus:® Whatis the rnaterial cause
of the universe? The answer is that maya is the material
cause of the universe. If it is stated that God and not
maya is the material cause, then it is to be siated that
the unintelligent world cannot spring from God who is
supreme Intelligence. The question may take anothsr turn
as what the need is for a God, if maya itself evolves into
the universe, for which the rejoinder is that as maya is
inent, it cannot by itself associate with souls as their body,
the world in which they live etc. Hence God is nece-
ssary. Then one may say that it detracts from God's
emnipotence if He is not to be able to create without
maya. The right view is that though maya is as eternal
as God, it is God who is the master who wields it to
create any form He pleases. ® But (just because maya is
eternal like Him) no one would say that maya gives
primacy to the Lord. Though maya is eternal like God,
it is not intelligent and maya is made to act through
energy of the Lord for the sake of souls.

As for karma, again, it may be said that applying the
principle of parsimony, we can have either karma or God
and that it is unnecessary to have both.- If we recognize
kaima also in addition to God, is it not implied that God
is powerless to interfere in the affairs which are determined
by karma? The siddhantin’s reply is that karma being inert,
cannot operate without the help of God- God rules over
karma also, though ncrmally He may not overrule karma.
karma is meant to serve a purpose viz, to enable souls to
learn to act righteously without caring for consequences
and without the sense of agency. When this lesson has
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been learnt, God brings the individual under the sovereignty
of love after having first placed him under the sovereignty
of moral law. Once the individual surrenders to the Lord,
Karma ceases to bind him. Siva is described as the
destroyer of cins. Manikkavacagar asks challengingly,

‘And are there other sin-destroyers, say! in this wide-
world?®*  The siddhantin explains the supremacy of the
Lord with a telling imagery. The bonds hold in their
grip only those who are not devoted to Him- If the bonds
attempt to get into their clutches the devotees of the Lord,
they will be in the same plight as an ant which attempts
to eat fire.®

Umapati Sivam explains the nature and form of Divine
Wisdom without compromising the existence of souls and
bonds. Umapati says that though Divine knowledge pervades
the world, it is unaffected by the intelligent and non-intelligent
entities.** The intelligent and the non-intelligent world function
toward their appointed destiny due to the benign presence
of the concealing sakti. The Lord transcends the intelligent
and non-intelligent entities and these entities are used for
helping the soul by the Lord. The phrase ‘Béirereod Glup
Poopps e rearCw erarb eretui’.  Which occurs
(SP. 63) emphasises the infinitude of siva. sivajfidna
Yogin gives the meaning for this phrase t.ljat Pati
ifidna alone is independent and Pas¥ and pdsa Jhana are
dependent on Puait. At the level of pass,, there is no freedom.
The bonds are inert and fuction only when they are activated
by God. At the level of pafu, there is freedom but that
freedom is limited by the soul’s previous karma. The soul
can function only after getting the body, instruments et?,
provided by the Lord. In the state of kevala, the soul is
not associated with the instruments of ®aya. In the sakala-
vastha God provides the soul with body, instruments etc.,
and the soul gets knowledge only with the help of these
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instruments. Thus while at the level of paSu even thouth
there is ireedom, that freedom is conditioned by the soul's
past deeds. Only at the level of Pati, we have supreme
autonomy.

This supremacy of Pati is compatible with the existence
of souls and bonds, if we understand the concept of ths
Infinite in th: sense explained earlier® Umapati explains
the suoreme autonomy of Pati with the help of an analogy.
Just like the sunlight which pervades all space, the Divine
knowledge pervades the world for the good af souls,
unaffected by the intelligent and non-intelligent entities in
the world which are illuminated by it. The wise consider
this knowledge alone as real knowledge or wisdom.”

It is interesting in this connection to note what the
author of *'Sivaneri-prakasam gives as answer for the question
whether God is not affected by pasa. He replies by giving
the following analogies.”

1) Though air pervadesthe sky, heat, cold, movement
etc., which occur in it do not affect the sky.

2) Salt affects water in the sea, not the space which
contains ater.

3) Though antidote and poison may be found on the
same tree, antidote does not remove the poison from the
tree. It is useful in removing poison if anyone has taken
poison:

4) Though poison is found in the snake, it does not
affect the snake.

5) Asafoetida destroys any tree with which it may
come into contact, but it does not destroy the tree on
which it grows.

Thus the siddhantin tries to maintain the supremacy of
the Lord without denying the existence of souls or of the
universe.

Cf. P. 52




CONCEPTION OF SOUL

The concept of soul is very important in Saiva
Siddhanta. The advaitin says that corsciousness {¢if) aspect of
Brabman is like a lamp placed between two rooms and if
we understand it aright, then we can understand all the
three aspects of Brahman ie., Sof, cit and ananda, In the
same way we may say that if we underatand the concept
of Pasu clearly. and distinctly, we can understand all the
three concepts of Pafi, pasu and pafa cormectly. Umapati
Sivam uses three terms i-e., Aruyir vargam, (i euide&id
SP-8) literally the class of precious souls, Norpasy vargam
(Bpuscuidat SP. 16) literally the class of good cows,
here pasu or cow stands for souls and sudasat (SP. 57) to
denote the soul. We must clearly grasp what the Siddhantin
means by the term sadusat.!

This Siddhantin speaks of the Lord as saf' of the
soul as ‘sadasst’ and of the bonds as asat,. But as patis
a4 and p3se are all eternal entities according to Saiva
Siddhanta. we must understand the term @saf, in valuational
and not in an ontological sense. As entites, the three have
neither beginning nor end. * we may also point to litetary usage
both in English and in Tamil to reinforce the point- * we
say of some one who is not important in a given setting that he
(or she) is a non-entity- Surely, it doss not mean that he
does not exist, thet he (or she) is a non-entity, It only
means that he doss not count fora given purpose, Almost
the same is conveyed in popular Temil, when we say, He
is not to be counted,. We must understand 8§u and pasa
in this specific manner.
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This ‘sadasal’ nature is denoted by Meykandar as ‘adu
edu adal’ (o1 948 &) and is paraphrased as yadonru
paprin adan tyelbyy nipral (WrQETETY LPHET DB Guie
urs #Pmed) by Tayumanavar. These mean that the soul
becomes one with whatever it is associated with or attached
to. That is to say, whatever its own nature or individuality
may be, when it becomes united with another, it loses its
own characteristics and individuality and partakes of the
nature of the thing it unites with and completely marges
jtself in the other. It is to be noted that the sadast
characteristic of the soul is in general consonance with the
Tamil tradition.* Tiruvalluvar says,

‘Just as the water changeth with its soil's taste and
hue, So too @ man’s own nature changeth with his company
too! ® The water falling from the sky is colourless and
tasteless, but as it touches the earlh, it becomes sweet or
dirty or discoloured according to the nature of the soil,
losing thereby its individuality and purity- So does a man
become good or bad according to the association he forms:
It is because of the soul’s strong tendency to identify
itself with its environment that sage Tayumanavar sings,

" Oh! for the day when | shall be in inseparable union
with the wise, ever stable One,
Even as now | am in inseparable union with the

primal [mpurity.”

The Sivajiiana Bodham wwritten by Meykandar is the
basic text of Saiva Siddhanta. It is short in extent and
very terse in style. Meykandar's disciple, Arufnandi Sivam
wrote a commentary in verse on the Siwajnira Bodham and
this is called Sivajiiana Siddhiyar. The Sivajiiana Bodham
is called the basic text (mudal nil) and Siddhiyar is termed
as a derivative work (vapi nil), Umapati Sivam wrote the
Sivaprakasam, elucidating points not explained in the two
earlier works and leaving out those aspects which were
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clearly explained in those texts. Meykandar states the argu-
ments for the existence of soul in eight parts (adhikaranas)
and Arujnundi Sivam deals with this subject although not
in great details. Umaipati Sivam does not take up the
question of the existence of the soul for discussion. Instead
he proceeds to explain the nature fo soul In the state fo
release at great lengte. The Sivaprakasam is dependent
work (carbu n@l), We may briefly consider the main points
regarding the arguments for the existence of the soul as
gathered from the Sivajigna Bedham and the Sivajiigna
siddhiyar.

Raplying to the Sanyavadin, the Siddhantin says that
the Sanyavadin does not merely say that the soul does
not exist. He siays that the body, the instruments etc., are
not the soul. Here it is not bare negation, but it is a case
of significant negation and so the very denial of the soul
implies the soul. This reply of the siddhantin is similar to
that of Descartes who contends that the very fact of doub
ting implies the doubter. Dehdtmavidin, (belonging to one
sect of the materialists) says that what we mean by the
soul is the body and therefore the body must be taken to
be the soul. The Siddhantin replies that as in the case oOf
a man who, while speaking of his wife and his city,
speaks in the possessive sense {as my wife, my city)
knows that he is other than they, in the same way when
we speak in the possessive sense of the body, we must
know that the soul is different from the body. There is
also another reason in support of this fact. If the body is
the soul, it should bz able to exercise its function even
affter death, because all the constituents of the body are
in the dead body also. Since this does not happen, the
notion that the body is not the soul is justified. The
Indiryatmavadin says that the indriyes or five organs of
sense, which perceive the different sensations, are what we
mean by the soul. We can see four defects in this theory,
The five organs cf sense are capubl. of having consciousness
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but not desire or will. The soul is an entity which is
characterized not only by consciousness, but also by desire
and will as well. Secondly, each sense organ perceives a
different phenomenon and does not know what the other
senses perceive. The eye can only see, but not hear etc.
The soul is an entity using all these senses, has awareness
of the data given by them and thus the senses cannot be
the soul. Thirdly, the senses have only objective awareness,
but do not have subjective consciousness. The eye can see,
but is not conscious of seeing. The soul is a consciou$
entity which not only has awareness, but is also conscious
of its awareness. Fourthly, if the sense organs constitute
the soul, how can we explain the cognition of dreams,
where the sense organs do not function? It is the soul
which perceives dreams in sleep when the sense organs
are inactive.

The saksma dehaima vadinm says that the subtle body
(saksma deha) is the soul. But this is untenable because
there is knowledge of dream state on waking up. If this
knowledge is said to be due to the subtle body, then there
should be no difference between the dream state and waking
state in regard to the content of the dream. We do notice
a difference. The content of dream is dim in the waking
state while it is vivid during the dream state. : Therefore
the subtle body cannot be the soul. When we say that
the soul distinguishes itself from the body, the term ‘body’
includes both the subtle and the gross bodies and so the
subtle body also cannot be the soul.

The antabkarapaimavadin  maintains that the intemal
organs of knowledge constitute the soul. This is not
acceptable for the reason that the internal senses are dependent
for their material on the external senses; and as the internal
organs are different from this material, so is the soul
different from antahkarapas. As the internal organs are only
Intelligent when viewed in relation to the subordinate }fativas



6i

but are non-intelligent when viewad in relation to the soul,
the internal organs cannot be the soul- As in the case of
external senses, the internal organs have only objective
consciousness, but not subjective awareness. Hence though
the manas doubts, it does not know that it doubts and
thus the internal organs cannot be the soul.

It may be said that unlike the subtle body which is
present in the dream state, pran® vays which is present
always, is the soul- The Siddhantin replies that the body
is given to us in order that we may have cognition of
the world and the experiences of pleasure and pain. These
experiences should be available to prane vaya at all times
as it functions at all times. However as these experience
are not present in sleep even though the prana vayu is
present in that state, they are obviously not for the benefit of
vital air. Functioning for the soul which is other then the
vital air, these experiences present themselves when the
soul is awake and are in abeyance when the soul rests.
It may be suggested that while each of these claimants
may be unsatisfactory, all of them together could constitute
the soul. But such an aggregate of the body, sense organs,
subtle body, vital air and internel organs cannot be the
soul as it would cease to be an entity and become a
number of things.

Lastly, the suggestion may be made while there is
need to recognize the existence of the soul as different
from all these, this soul is the Lord Himself, This is unac-
ceptable for the reason that the soul which uses instrumenty
for attaining knowledge cannot be the Supreme Intelligence.
The soul knows only when it is made to know-in other
words it does not know by itself and cannot be God’
The Siddhantin concludes by stressing the need to recognize
the existence of an intelligent principle, different not only
from matter, but also from the Supreme Being.
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We may now considar Umapati's classification of souls
He explains the distinction of souls into three kinds. They
are vijiianakalar, souls with one primal impurity (apave mala),
prajaygkalar, souls having @ndve and karme, and sakalar
having the three impurities. In the verse expressing humility
and deference to others (avaiyidakkam- SiauL&&) we
can find Umapati Sivam classifying men into three other
other kinds. He says that whatever is old cannot be deemed
to be good (on account of its antiquity alone) and whatever
book comes forth today cannot be judged ill because of
its newness- Men pledged to seek good in everything will
not mind the dust that covers a beautiful gem but only
appreciate its true worth- People of middle calibre will
investigate and welcome the beauty and antiquity of a work-
Men who have no capacity to judge the fault, excellences
and substantial worth of a production will praise it, if
many admire it and will in the same breath condemn it on
hearing others speak ill of it, becauae they have no opinion
of their own. Here we find the three kinds of man, uttama,
madhyama and adhama, We find the same theme in Kalidasa's
Malavikagnimitia, |n that drama while answering the objections
that when there are prominent authors like Bhasa, Saumilla
etc.,, why Kalid-asa’s drama is praised so much, Kalidasa
answes “All poetry is not good merely because it is old nor
is it fauity because it is new. The wise. after examining
both, accept either- He is a fool whose mind is guided by
the convictions of others’” Here we can find that while
Umapati Sivam takes the hint from Kalidasa, he develops
it further. Kalidasa described two kinds of men only i.e.,
uttama and adhame, while Umapati Sivam explains this idea,
by expanding the classification of men into three kinds in
a beautiful Tamil verse. (SP. 12.)

Umapati Sivam describes the state of the soul in the
bound condition in verse nineteen. Saiva Siddhanta admits
& plurality of related souls, relation being possible through
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the commonly present medium of God. with which each
soul is non-dualistically related (eppariday SP, 19) The souls
are many in the ultimate sense also, as it is for Sarkhya
but they are not ultimately disparate and unrelated to each
other. Umapati Sivam says ‘The number of free and the
number of unfree are equal to the number of days past
since creation and the days yet to come™. The souls
besides being a plurality, are also eternal substances, which
is denoted by the word ‘#ittamay’ by Umapati Sivam. The
reality of soul is not the reality of series of states of
consciousness, but one of abiding continuity. Being ‘of the
nature of spirit (cit), the souls are uncreated- Though
uncreated, their states of embodement are ‘accomplished by
the grace of the Lord in accordance with their karma.
(Yakkai appal arutal nagpi SP. 79). Originally sunk in the
impurity of spiritual darkness, the soul acquired bodies suited
to work out its karma. As a result of embodiment, the
class of pasu cumes to be differentiated as male, female
and neuter. By virtue of identification with the bodies with
it is associated; it becomes an experiencing agent (bkokta)
and thinks that it is the doer (karéa). The soul experiences
objects in diverse ways- In the wake of its empirical life,
which is one of action both in the negative and positive
sense, of doing the good and also of doing what is not
good, (hita, ahita), the soul is led to commission of
merit and demerit. And in order to enjoy the fruits of merit
and demerit, the soul is launched on in its career of repeated
births and deaths. The soul has to experience the fruits of
its karma in heaven, in hell and in this world. When this
congenital impurity (irujmalam) becomes ripe for removal by
Grace's special dispensation (under the guise of a preceptor),
the light which has been shining from within itself is
disclosed to it and the darkness is dispelled so that it
attains the feet of the Lord} Such is the nature and
destiny of the soul in brief as expounded in the nineteenth
verse of Swwaprakasam, The relation between God and soul
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is described in Saiva Siddhanta in the paradoxical manner-viz,
He is such who is the multiple souls (avaiyeyai SB 2). He
is also one Himself (taneyay SB 2 and also tanetani TVP 8)
and also He is at once both (avaiye taneydy SB 2),

After explaining the state of soul in bondagel Umapati
proceeds to explain pase i-e, apdve, karma and mayd and
their impact on the embodied soul*® Then he defined the
nature of individual soul in terms of its three causal states
(karags avasthas) i e, kevala, sakals and $uddha, These are
" called causal states in relation to states like waking, dream,
sleep etc. Which are called the effect states (kdrya avasthas).
The causal states include the pre-empirical, empirical and
the supra-empirical states. These are marked respectively and
the supra-empirical states. These are marked respectively by
complete concealment, partial revelation and total revelation
of the cognitive, conative and affective states of the
individual. He describes these avasthas in the present con-
text, how by means of these states of the individual,
is effected a progressive dissolution of bondage. In the
upmat part of the book i.e. in the state of release also,
Umapati reverts to this topic where he focusses attention
on the actual dissolution of bondage in and through a
life of purity. (Suddhavastha). In short, kevala avastha is a
state of preembodies isolation where the soul is devoid
of manifestation of knowledge and activity-

Kevalavastha : Of the three states, kavalavasthd is one
of total immersion in the darkness of anava and description
of this state canonly be from the perspective of embodied
existence in terms of negations of various positive characteris-
tics. The negative characteristic amounts to saying that
the individual soul barley exists, devoid even of the specific
attributes which are the special characteristics of individua-
lity. It is compared to a lustrous gem that has been put
in an ink bottle, in which its lustrous nature remains
obscured, but not destroyed by the ink that envelops it
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(Maraijiane Sumbandar's Commentary on Sivajiana Siddhiyar)
Umapati says that the soul is compared to the eye thatis
enveloped in darkness Ths eye is wide open, yet it does
not ‘see’. What it lacks as a consequence of being enveloped
in darkness is not its sight, but the facility to see the
object: There is nothing in the situation of its being
ehveloped in darkness, neither in the eye-sight itself noy
in the encircling darkness that points to a possiblity of
deliverence from the predicament. (oduvay ningum vagaiyinrs
SP 33). The needed facility cannot be provided by anything
other than a ray of light from without. This state precedes
the individual's association with the apparatus of faitvas
that go to constitute the contents of empirical experience.
The soul in the kevala state js devoid of the tattvas generative
of experience (bhoga kanda), those that constiwute the contents
of experience (bkogya kande) and of activity that arises in
the sokala state. The soul is unveiled by the operation of
instruments begining with #2la. The soul is likewise devoid
of will and agency and of even a rudiment of individua-
lity that is provided by bodily form.!' It is in fact one
with mala in such a way as to make us say that it is
nothing apart from the enveloping mala (malamanri onrumitas
enum 4yalbdy SP 33). it has no knowledge either, being
unassociated with knowledge-unveiling accessories (arik aruv
opaiye  adalingl SP 33). and does not know know-
ledge that indwells it inalienably (angu arivai arivariday
SP 33). Like the eye in total darkness that lacks motivation
to see, in the absence of the possibility of facitlity
to see, the soul in the kevala state also lacks
motivation to experience. Consequently there is also no
bégining or termination such as it has in its empirica|
existence and no scope for discursive or finite knowledge
either, in a condition where there is no knowladge at all,
(Here the author of Cintanai urai lists the absence of ten
characteristics in the kevals state i e., kalidi (instruments
begining with kald, gunadi, iccha, jiiana, kriya, rips, mudanmas
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(importance) clinging to enjoyment. the origin and cessation
of acts of intelligence and cutfuparvu (conditioned intelligence).
The commentator also points out that kevale mentioned
here is to be distinguished form Kevale mentioned in the
Sivaifiana Siddhiyar (4. 37). In this connection the author
of Cintanai Urai distinguishes five kinds of kevald'? They
are anadi kevalg, karans kevala, karye kevala, nmitya kevels
and prajaye hevala, Anadi kevala denotes the existence
of dnavamala in general, kirana hevala denotes the very
subtle {adi siksma) five acts (paiicakriys) of the Lord and
the karya kevala signifies the kevala state in which the five
avasthds occur in the Jjagrdt state- Nithya kevsla denotes the
existence of five states in the state of atita itself and prajeya
kevala describes the resolving in mayd during the prajaya.)

Umapati clearly says that positing dnava mala is the
special feature of saiva Siddhanta and it distinguishes it
from the inner schools of Saivism. The point of distinction
is the acknowledgement or postulation of a state as a
precondition of the possiblity of moksa as well as samsara.
This state is the basis for both the fettered and the released
state and this is kevalgvasthd. Acceptence of this foliows as
a consequence of apeva mala. It is very difficult to prove
the existence of dpuva male so long as we are in the
fettered state. By definition, it is the primordial cause of
the conditioned state of existence and therefore eludes
understanding In this respect, it differs from all other factors
involved in the process of conditioning. Everything that s
important like God. soul, harma, maya etc., are demonstrated
to be necessary implications of empirical existence. To accept
the world of empirical experience is to accept these reali=
ties ; because these are implied by it- But in the case of
anavt by its very nature it is not evident as the implication
of the world- Umapati’s view is that it is the ultimate
jmplication of distinction between bondage and liberation
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and in relation to the empirical world, mala is a postulate
to account for the why and wherefore of experience-

At this stage umapati considers the objection of the
dikya vada savite regarding the existence of apavamala.
Without accepting aneva, the root cause of all evil, the
Aikys vadin explains his whole system with the help of
maya and karma only. According to his theory, God giveg
all souls the bodies, minds, words and substances in accor-
dance with their past two fold actions. The soul goes
through the cycle of births and deaths and when all the
actions are balanced so as to be washed off in a single
birth, God by His grace puts an end to all the bonds so
effectively that no bond can subsequently affect the free
soul which shines in its own essence. The soul attains
its own innate, pristine purity i.e., freedom from bonds.*®

Umapati begins to answer the criticism of the
Aikyavadin in the two verses (i.e) thirty fifth and thirty
sixth by pointing out the defects which accrue when ws
do not accept an4vd, the root cause of alt sufferings. He
says that admission of mayd and karma only will raise the
insoluble question of their relative priority. One implies the
other and is implied by it as in the case of seed and
tree. Umapati gives the example of palm tree and seed. Do
they not therefore point to a more basic source of bondage?
Further more, the question will arise how the bond can
affect pure innate souls? If it is said that bondage is
natural, the souls may be affected even after salvation. If
it is the case, what is the good of salvation, and how
can we speak of ultimate freedom from 'bondage ? In view
of these difficulties it is necessary to postulate a factor of
beginningless bondage (anadi bandham) presence of which
constitutes bondage and the non- presence of which constitutes
freedom from bondage. Though beginningless, by God's
grace, bondage is not endless. Umapati Sivam refers to the
structure of experience itself in support of 3nava mala, When
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the instruments of maya enable the soul to know, why is
the latter not enabled also to know itself? If it is the
function of the instruments of maya to limit the omni-
science of the soul and cause discursive knowledge to it.
how is it that when the soul is dissociated from these
nstruments, it sinks into ignorance instead of regaining its
ommiscience ? This «tate of ignorance, which the dikyavadin
calls ignorance (ariyamai) is called by Saiva Siddhantin as
/i'.:zava- This ignarance which ensues in the absence of the
senses and instruments, is the basis for acknowledging a
metaphysical principle called ahava.

The Aikyavadin asks whether against this experience
one has to postulate the principle of male and whether
ignorance may not be treated as one of the states of the
soul (i, kevala) or even one of the characteristics of the
soul. Umapati Sivam answers this by insistirg on the fact of
mala, urging various considerations for making clear the
difference between a2ava mala ang kevala avastha of the
soul. He savs that there is a principle that accounts for the
fact of ignorance and is therefore different from ignorance
itself. The state that terminates the state of kevala je, the
wakeful empirical life, does not however mean the termination
of ignorance. Ignorance persists in discursive knowledge, of
wakeful life also. Anave conceals the true nature of the world
and also the unfailing Light within the soul which helps the
souf to know God-* The result of this argument is that there
is an active effecient principle of ignorance as different from
the state of ignorance itself (kevala),

Ignorance cannot be a componant of the nature of soul-
If ignorance were a quality of the soul, it is not intelligible
to say that at the time when Grace prevails i.e., in moksa,
the soul is freed of ignorance and comes to have knowledge
off{God as the only all-prevading Reality. It is therefore
possible that ignorance cannot be intrinsic to the soul, bu |
is occassioned by. the presence ‘of something other than the
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soul viz., mala, Umapati draws the positive significance o¢
this objection, ie., ignerance could be a mode of 'soul's
knowledge in the following way. That is precisely mula
which persists and fuctions so pervasively in relation to the
souls as to make it appear as though there was no such
hing as soul.

Umapati Sivam lists the points of distinction between
kevalavastha and mala, which occassions kevalavastha.
kevalavasthd is continuously interrupted and terminated by
mayd and karma but mala is not terminated likewise- Even
when kevalavasthi is terminated through #3yd and karma,
mula instead of disappearing, exerts its harmful inflnence
through mayd and karma and sauses delusive knowledge to
the soul. Maya and karma by their association with mala,
themselves become a species of mala, even though through this
process, #ayd and karma make mala fit for removal. Therefore
the distinction between kevalavastha and mala is that while
there is termination for kevalavasthd in sakalavastha, malas jg
only removed in the sense that its energy is kept under
control by the two processes of kevale and sakale and g
terminated only in Suddhavastha,

Umapati answers the objection that mula is not supported
by any evidence perceptual or otherwise, and is merely a
postulate, by stressing the precise characteristic of mals, |t
not only conceals the indwelling Grace by preventing its
presence being felt, but also conceals itself. In this respect
it differs from all known covers which cover things but
the cover itself remains uncovered- Thus the characterstic of
spiritual or metaphysical darkness is that its own presence
and functions are pre-eminently part of what is covered
from the knowledge of the soul. There is no discursive
knowledge of the existence of male, We cannot have discursive
knowledge of andva mals, because discursive knowledge
depends upon pasu jiiana. dnave mala becomes evident only
upon the cessation of pafu jiana,
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Sakalavastha : Umapati Sivam explains in this state how
the soul is associated with the various instruments like
tola, vidya, raga etc., and how it gains merit and demerit
{punya and pipa) by identifying itself with the environment
i-e., body, instruments etc, The soul begins to have the ten
features (as mentioned above i- e., kaladi, gunmadi etc.) which
were not present in the kevalavastha. The disembodied sou!
becomes embodied acquiring bodies of various kinds. Aru/nandi
Sivam classifies them under karapa, kancuka and guna. the
last including siksma and sthila bodies. (Sivajfiana Siddhiyar
4 27), The soul's powers like cognition. conation and affection
are partislly disclosed by assnciation of the individual with
the arousal of tatfvas, the individual is made fit for experience.
The soul becomes an agent, responsible for its action,
acquires merit and demerit, becomes finitized and undetgoes
an unending series of births and deaths, marked by alter-
nate manifestation and lack of manifestation of its know-
ledge and activity.

Umapati Sivam states that the individual first comes to
be associated with the faftvas, which are the evolutes of
mayid and that this happens to counteract the bond of mala.®®
Here it is asked how by coming to be associated with the
non-intelligent tafivas, it is possible for the intelligent sou!
to be freed. however partially from the obscuring effects of
mala, and to have the knowledge etc: unveiled- Umapati
here replies that these fattvas even though they are non-
intelligent, are operated by intelligent Sakti of Siva (Tirodhays)
and that they function like light, which pierces the encircling
darkness.

Due to the operation of Siva Sakti, the individual soul
whose knowledge is unveiled by means of 4ald etc, comes
to have the objects of experienced thus unveiled as its
objects. While thus the individual is turmed towards the
object, at the same time he is effectively precluded by the
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presence of mala from knowing the Grace that works
unceasingly from within.

Umapati says that the distinguishing feature of individual’s
empirical expsrience is that it is not’one of continuity and the
discontinuity is occassioned by lapses into the kevaluvastha.
It appears as if there is a continuous pull from below to
thwart the association of the senses and other instruments
with the soul. It is thus that even the empirical knowledge
is subject to ebb and flow. Umapati explains this with an
illustration. The harmful presence of ansva mala ready to
obstruct and constrict the activities of the individual, is
comparable to the presence of darkness in space which
awaits, as it were, its first opportunity in the absence of
light!* Umapati says that such is the state of sakalavastha

The next question is, how do the multiple fattvas
function as light in revealing the knowledge and action of
the individual soul? Umapati replies to this, by stating the
common external condition of existence i-e-, the evolution
of word (vak). Here by word is meant, what is manifested
by the word symbol, oral or written. In Saiva Siddhanta
it is conceived as a kind of inner voice (nadam). Consciousness,
its meaning, nature and significance are aroused in a
primordial sense by the inner voice. The luminous character
of experience is in contrast to the darkness of pre-experience
and the presence of inner speech is the first evolute of
bhindu or suddha maya.

Umapati Sivam explains the evolution of speech in the
following way. Speech in its original pure form is called
subtle (s@ksma vak) which has two characteristics. [It exists
as a sound in the karana sarira and makes knowledge possible-
Three forms of speech i.e., pasyanii, madhyama and vaikari
evolve from saksma vak. While the three forms are destroyed,
siksma vak persists in §uddha maya. A reference to sEksma
vak is to be found in the Sivajiana Siddhiyar (1-22). One
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who is able to see siksma vak as it is, as a result of
merit gained through the penances, will enjoy the great
happiness of §uddha maya. Pasyanti, like the contents of
the peahen’s egg, which do not show the five colours which
are to be manifested later, contains the elements as well
as the patterns of differentiation of sounds. [t resides in
thought and is responsible for indeterminate knowledge.

Madhyam3, the next form is different from Pagyanty and
vaikari and is in between the two. It helps to form deter-
minate knowledge in the mind of one who utters it and is
not heard externally- It is heard only by oneself (i.e, subvo-
cally). Prata wiyu does not act upon it, but udanc vayw
only acts upon it- It is not scattered by striking against
teeth, lips, palate and tongue. Existing in a subtle form of
sound internally and differentiation of letters are the two
characteristics of madhyama." The last form of speech is
called vaikarI which can be heard by him who utters it
and by him who hears the utterance. It has also the
capacity to express what is thought. It has two characteri-
stics. (i) It helps to create determinate knowledge for both
the speaker and hearer and (i) it acts in the following
way; the letters are impelled by udana at the madhayama
state and are differentiated- Prane vays which is directed
by ahankara acts on this state i-e, madhyama so that the
sound may be clearly heard by both the speaker and
hearer. This denotes the intended meaning and is the very
symbol of communication The four stages through which
the word unfailingly developed, are due ultimately to the
action of Divine power. These stages enable the sout to
know things to the extent of its karmic capacity. Know-
ledge is said to come to the soul in these four stages
and that of the five fords of the pure evolutes (§uddha
laitvas) who energise other tattoas. There are varied accounts
regarding this aspect in Saivagamas, We may consider here
that Umapati's account is nom.ative, Umapati classifies the
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precise mode of revelation through the fativas in relation
to the vak.

We may explain how the soul knows. through an analogy
of the eye seeing objects. Light is necessary in order that
the eye may see the objects. Now the question arises, how
does the light help the eye? Does it help by externally
tevealing the objects of tne eye? or, does it help by
pervading and manifesting light to the eye? The answer is
that light helpsin both ways. It aids the eye by dispelling
ditkness that covers the objects. It also interpenetrate the
eyelight and helps it to see the objects. Eyelight in the
absence of light would still not be able to pierce the
darkness that encircles the distant object. This implies that
light must help externally also apart form manifesting light
internally so that the objects may be seen. Though these
two functions are factually simultaneous. we can however
distinguish the one from the other. Therefore Umapati says
that the individual has knowledge but only by the grace
of God. Umapati follows in this respect Meykandar's phrase
“k&r.m u](attaik k’l;‘uju kattalin” Sivajﬂana Bodham and Arul/nan-
di's “munniyavellam upminry upartiuvan” Sivajiana  Siddhiyar
4.8). Umapati sums up the whole argument in a small
sentence.”” Umapati means by Grace, the help of seeing
(kapum wpakiram) that aids individual's knowledge by know-
ing ‘with’ it. In order that knowledge may be understanda-
ble, it needs to be externalised so that it may result in
the revelation of abjects.

Regarding the help of showing (Rattum wupakaram)
Umapati Sivam says that Divine Grece operates through the
media of word and through it of the faftsas. The five Siva
tattvas work through the media of word and seven vidya
and twenty four dtmi lativas, Befors the functioning of vak
and fattvas, the individual's cogritive and practical potent;.
alities are obscured by impurity and the individual gets
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manifestation of these potentialities through the working of
the word (vak) and tailvas.

The Saivagama doctrine regarding this chain of actuation
with Divine Grace at one end of it and the resulting
experience at the other end, may be described as follows*
Siva Sokti actuates the presiding deities (highly evolved
souls) and the presiding deities actuate the Siva tatfoas,
the Siva tottvas operate on four vaks. The four vaks through
the medium of kala, vidya etc., contribute to the revelation
of individual's knowledge. This doctnine is dealt with in
the MapAdiyam in its cosmological as well as mantra
aspects. (Mapadiyam p, 765).

The kal8 fattva evolved out of impure Maya removes a
little of the original bond of mala, This results in the partial
manifestation of the soul’s Ariya $akii. When the kriya aspect
is aroused, jiana and iccha aspects are also manifested.
The function of vidya faltvais to be understood in relation
to buddhi. What is imparted by the intellect and derived
from the sense, have still to be intimated to the soul.
Against this intermediary function, we have vidya Iativa.

Desire follows knowledge i- e, when we know about
a thingr we desire to get the object and the actuation of
tocha fakti follows that of jiiana sekii, This actuation of
jiana $akti is responsible for general attachment towards
things, but in strict accord with one's karma,

The fattva ot necessity (niyati) gives the fruits of karma
to its author just like the ruler who orders the fruits of
actions to be reaped by the doer. The tattva of time which
takes the shape of past, present and future, makes the soul
realise the limits of the past. experience the fiuits of the
present and feel the novelty of things to come. All these
tattvas act through Divine power which is behind them. The
condition of the soul in combination with the five tattvas



75

(kalB, vidys, raga, kBla and niyati), which incline it to
worldly experience, is named by scholars as the purusa
tattva. The sccha, jiiana and kriya aspects of the soul are
manifested partially in proportion to its karma. when thus
equipped in a general way for experience i-e., when the
soul is motivated for experiance, this accomplishment itself
is conceived as a tativa, The saivagamas speak of the
uniqueness of adhvas and their purification. In the purifica-
don of adhvas the purusa taltvu also gets purified, viz. the
impulse to empirical experience disappears only with the
general disappearance of the physical and psychoiogical basis
for experience- This is brought out in adhva suddhi.'®

Being motivated to experience, the soul now requires
objects so that these cognitive and practical functions may
find scope for expression. To meet this requirement we
have the faftvas from gupa downwards which is present in
the embiyonic from the prakrii taiiva. The gupas are of
three kinds: they are saifve, rajas and tamus. These three
correspond to three modes of experience i.e., happiness,
suffering and a feeling of insensibility. Each gwna or
constitutent functions together in such a way that one of
them predominates. Here we must remember the essential
quality of soul as saf and cif, When the soul is associated
with five instruments, it is called pwruse taitva. The
characterisation of soul as sedasai applies to purusa taftva
which identifies itself with the environment and acts accordingly
and the essential quality of the soul is sa¢ and cit.

Umapati Sivam says that there are countless aspects of
guna which go to constitute the texture of empirical experience,
Brightness and gentleness are the distinct features of sativa
gutia, Movement and exertion distinguish the rajasic gupae
False conceit and impropriety are the qualities of famas and
their modification are nine in number. These countless aspects
of gune and their permutation and combination colour the
experiences of the soul and dominate its conation, cognition,
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and affection. The tamasic guna creates interest for the
objects through the senses. The rdjastc gupe makes the
soul cling to the ohjects and tha Sattva guia gives enlighten-
ment about the objzcts.

The fattva of buddhi which evolves when 3attva predomin-
ates and 7ajds and famas are in subordinate position, serves
as the unifying factor, synthesising the cquntless obijects of
knowledge in diverse ways: The buddhi tativa js also the
ground of the inpressions of man's deeds and is the seat
of punya and papa’ With the aid of the Divine power, it
gives rise to dispositions and determinations in which form,
the accumulated merits and demerits are present in the soul.
Madurai Sivaprakasar in his commentary on the forty second
verse says that the effects of buddhi are eight in number
They are dharma, jlana, vairagya, aifvarya, adharme, ajiiana,
avairagye and onaigvarys, We have to note that the first
four are the positive qualities and if man is devoid of these
due to karma and negligence, then he begins to cultivate
the last four negative qualities. After realizing his mistakes.
he begins to perform dharma and comes to have the firs
four qualities and in this way the soul is tossed betweent
the determinations of buddki. Umapati mentions fifty such
determinations of buddhi. (paficacar bhavakamumpappuvikhum
tane 8P, 42).* Madurai Sivaprakasar also describes how the
six hundred and sixty four determinations are to be found
in buddhi tattva. From dharma ten determinations, from jiana
one hundred and eighty, and sixty four determinations, are
to be found in vairagya, In the same way aisvarya, adharmg,
ajfigna, avairagya and anaisvarys have one hundred and
seventy six, thirty eight, thirty eight, hundred and eight
respectively. The commentator says that there are differences

.regarding the number of determinations of buddhi in Saivagamas.

The akankara tativa js the moving force behind the
breathing process which constitutes the centre for the
psychological organism. It is an evolute of rajas element of
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buidhi and serves as the cause of overwhelming egoism
which hardly quits the soul and forms an inseparable part
of the soul. lts nature is to make us feel that there is none like
me in the world who is equal to me (yan aladu pirarowvar
enaiyoppar puvtyinillai SP_43). When the senses (impelled
by the soul) enjoy the objects, ahankara, rises and wills
that it will help in deciding the nature of the objects.

The manas tattva is that which in the form of desire
impells the sensss to get hold of objects. Its function is
thought and perpetual motion. The manJs does the mediating
role between the outer senses and &uddhi, Umapati is
inclined to treat citie as an independent faitvé against the
stage of wkalpa in perception. Thus according to Cintanai
urat (p. 794-795), Umapati Sivam enumerates the three internal
functions of manas, buddhi and gunp: in answer to the
three specific modes of dccha, jfiana and kriya aspects of
empirical experience.”

Umapati Sivam next gives an account of the five-fold
senses, the motor organs and the five elements. The five
senses are associated with the five tattvas against the function
of vision, audition, olfaction, taste and touch whose
physiological counterparts are respectively eye, ear, nose,
tongue and skin. Likewise there are the five faftvas associated
with the motor organs situated in the mouth, foot, hand,
excretory and sex organs in answer to the functions of
speaking, walking, handling, ejecting and enjoying. The five
physical elements beginning with ether attach themselves
to the ear, the skin, the eye, the tongue and the nose
and aid in the perception of sense objects. Thus the five
elements aid in the sensory experiences of the embodied
soul- In the external world ether permenantly accommodates
the other elements, air causes movement -and heaping of
hings, fire burns and unifies things, water cools and softens
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them and earth, the primary element hardens and bears
objects.”

Thus there are thirty six fuftvas of which five are pure
(suddha), seven are mixed (§uddhasuddhe) and twenty four
impure (asuddha). Miyeya is a generic name for these
tativas, It is mayeys malae that causes sense of agency,
karma gives enjoyment, maya provides material embodiment.
The thirty six aftvas come to stay in response to this need
as a common medium through which the Divine sakti
energises the ass. The soul undergoes a long course of
misery of birth and death and in this process, itis associa-
ted with these #ativas. When the soul quits the body, it
casts its body off like a snake discarding its slough, and
like a young bird breaking through the shell of the egg and
like a change of perscnality in a dream.”” Even though the
gross body is thrown off, the soul remains identified with
the subtle body- Instruments like kala, niyati, kalg etc., are
constituents of the subtle body. With this subtle body, the
soul travels to other regions and comes back to the earth,
by the will of God after duly reaping the fruits of its karma,

Umapati sivam then describes the various sources of
birth and the categories of living beings. The sources of
birth are of four kinds, namely the egg, the sweat, the
vegetable roots and the placenta-born and the categoties of
living beings are seven in number.

The plant kingdom 19 hundred thousand varieties.
The creeping creation 15 "
The celestial group 1" "
The creatures in water 10 "
The birds 10 v
The beasts on earth 10 "
The mankind 9 w

Total 84
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Thus all the seven make up a total of eighty fow
hundred thousand varieties-” Thus the soul transmigrates in
cyclic succession into all these myriads of birth. It takes
its birth in one or other of these forms, acquires karma by
committing bad deeds and omitting good deeds and eats
the fruits of previous karma. Thanks to the initiative of the
Divine grace (Tirodhay:), the scul is subject to empirica
life and experience in the kevala and sakala avasthas. Thus
the soul is caught in the sea of births and deaths.

Suddhavasthd : Umapati  Sivam speaks of the historic
transition from empirical experience to a state of existence in
which the empirical nature becomes purified and transformed.
This is technically called s$uddhavastha and involves trans-
figuration in the functions of Grace, from the phase of
screening indignation to one sweeping benevolence. (murci-
namaruvy trgdhay karunaiyagt SP 78). The soul undergoes
the misery of birth and death repeatedly. When the store
of past karmas attaching to the soul, the set of karmas
pertaining to the present birth and the aggregate of karmas
bidding for the {uture birth are all bzlanced alike so as to
be terminated in a single birth, the state of iruvinaioppu
{the state of indifference towards the ¢ffects of good and
bad deeds) occurs. When the soul attains spiritual maturity,
the sculis no longer affected by pleasure - pain experiences.
It gets an attitude of indifference towards the fruits of
actions and not to the actions themselves. \When this
happens, the cnncealing grace of God underlying sakalgvastha
and directing the empirical existence of the soul, ceases to
cenceal the soul, hut begins to reveal it- This is technically
called the Descent of Divine Grace.

After explaining bondage and liberation and the cate-
gories involved in the account, Umapati Sivam proceeds to
explain the spiritual life and its ingredilnts in relation to
the previous account which he terms as the general (pods).
The account that deals with the spiritual life is called the
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true or the real (wgmai}, The distinction that he makes
between ‘the general and ‘the true’ is explained in ths
penultimate verse of Sivaprakasam® The general and the
true estimates are those of the standpoints from the pers-
pective of bondage and liberation. So Umapati Sivam means
by ‘the ftrue account, to look at the system from the
standpoint of spiritual life and he describes in the upma?
part the nature of the soul (52-59 verses,) the five states
(60-62 verses), the mode of enlightening the soul (63-67),
the nature of Divine light and its use (69-89), the holy
name of God (90-92) and the nature of realization and of
the released soul (93-98). Umapati Sivam says that the truth
about the soul that could be known from its own experience
is its embodiment. It remains in the body that constitutes,
as it were, an inseparable part of it (udulu] manni SP 62).
Staying in the body, it gets hold of object whichis known
through the senses and has the experience of knowing it
through the internal organs, and immerses or sinks into
experiences. According to Cidambaranada Munivar, some men
give another version of this fact. The soul first knows the
object through the instruments beginning with %al@ and then
through the internal organs and senses: it sinks into experi-
ences. The fact of 'sinking into experience’ is common to
both the fettered and the free condition of the soul. It
does not know that it knows with the help of these
instruments, but assumes that it knows directly without any
mediation of the tafivas, From this state of knowledge, it
stands separated, undergoes states of consciousness from
wakeful awareness to dream, from dream to sleep, and
from sleep to states below even the biological level. Then
owing to the insiduousness of mala, it goes to a state
which constitutes the nether limit to consciousness. Umapat;
terms the state of at- one - ness with mala, the transcen-
dental (@Tiam) state of the soul and says that the goal of
spiritual freedom is to be attained through spiritual life-
The spiritual life must be thought of as at-one-ment with
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the Divine light, standing at the end of the scale, consti-
tuting the transcending destiny of the individual.

The presumption that is made in the account of the
sou! is that neither the body nor the senses that belong
to the body, nor the internal organs that help the soul to
know the object, nor even the bio - motor principle of life
(prane) that impels and actuates the soul, can be the soul.
They are all species of bondage, being evolutes and exten-
sion of maya. There is an intelligent soul that knows
through them with their assistance. Explaining the point
underlying the presumption, Umapati says that body as
such is senseless matter (uru Unar vilamai yanum SP 52)
and begins to function only with the association of the soul,
Each sense perceives a different phenomenon and perceives
not what the other senses know. (6roru pualangajaga maruv;
ninaridalgnum SP 52). The mental facuity acting upon the
resv:tlt of sensation functions co - operatively i.e., each one
is restricted to its function and supplements that of the
other. Even though the bio-motor force i.e., prane under-
lies the physical and psychical functions, it is non-intelli-
gent. The soul is different from these instruments and is
subject to the necessity of embodiment beceuse of its
association with the mala.

Umapati Sivam then takes up the question whether the
soul is intelligent by itself. The question may take the
form; is the intelligent soul a conscious principle different
from the non-conscious matter? 1If it is, then it does not
require accessories like senses to reveal the objects to the
soul- (arivenil vayil venda SP 54).1f it is said, on the other
hand, that it is non-conscious by itself, what is the use
of accessories and instruments to such a soul, they being
in no better position ? (anrenil avaitam ennai SP 54). Can
these material accessories supply intelligence to a non-
intelligent soul, even by the will of God ? It is not concei-
vable, for they are themselves non-intelligent and their
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function as avenues are made possible because of the
intelligent scul. It is again inconceivable that God voushsafes
intelligence to the soul. for that would imply that the soul
is non-intelligent and is on par with the non-intelligent
matter- Why should God vouchsafe knowledge to one kind
of non-intelligent matter and not to the other?

The soul is an intelligent entity and its intelligence is
obscured by Impurity. This Impurity is removed by God's
Grace Thus though the soul is obscured by Impurity, it
belongs to the class of intelligent beings. Thongh the soui
is a knowing agent, whatever it knows in the light of its
knowledge is ¢sa in character Saf is defined precisely as
that which is not known by mere knowledge neither by
sense conditioned discursive knowledge (pasa jiiana) nor by
the finite krowledge of the soul (pafu jfiana). It is only
by means of transcendent knowledge that God can be
known.”" The infinite can be known only by knowledge
that is revealed to the finite soul. The knowledge that is
native to the finite soul by definition, cannot know the
infinite and is incapable of it. It is comparable to the light
that belongs to retina which, with the help of external
light illumining objscts, is able to perceive., Umapati Sivam
then gives the difference between the knowledge of the
soul and that of the Infinite. The knowledge of the soul
is categorised and limited by considerations of space and
time, and also by the circumstance that it identifies itself
with each of the subject that it knows so that knowledge
becomes a determining factor in influencing the character
of the knower-knowing each thing by being that (unrai
mundi aduvaduvakek kapum arivu kap SP 55). From this
it is clearly shown that what the soul can know with its
finite-intelligence is the changing and the perishable, and
not the unchanging Reality.

Then Umapati Sivam proceeds to the task of determining
which knowledge knows u4sat as asat, Surely it is not
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soul’s knowledge (pau jiiana) independently as held by
Tsvara avik@ra vadin ithout the aid of accessories derived
from asat, (uyw apyadu SP36). God, the infinite knows
infinitely and cannot have finite discursive knowledge It
cannot also be the sensory knowledge, (Pasa jfiana) as
proposad by Sivasama vadin for the obvious reason that
it is a species of non-intelligence Again i1 cannot also
be said that a combination of pafu jiiana and pasa, jiiana
may know asat as advocated by Sivasankrantha vadin (av
cevviya karuvi kadip pervura SP 56). What cernot know in
its own independent light ard what by definitton cannot
act except as actuated by the soul, cannot combine, neither
having the nesded initiative to do 1t. Some Saiva phioso-
phers hold that Grace of the Lcrd and the soul know asaf,
Umapati Sivam replies that when the soul joins with Grace,
then it 1s the case of freedom from mala and In that
case, G54t 1e, universe may not be seen. Lestly Umepat
replying to the view of Isvara Aikya vadin says that even
a combination of finite knowledge and infinite transcendent
knowledge cannot know asat, because such combination is
not conceivable. As the finite knowledge of the soul s
tainted by mala, 1t cannot combine with Grace (aruly c8ra).
It 1s only when soul's knowledge is purified of the defects
of fintude which anses due to association with Pasa that
it can unite with the untained hight of God.

The last alternative in this connection is that the finite
knowledge, in combination both with the sense-conditioned
knowledge (pasa jiiara) and transcendent knowledge (par,
ifidna) knows asat. Umapati Sivam says that it is as in-
conceivable as, space, which s ths locus of both light
and darkness, baing in combination with both at the same
time. Light and darkness reside in space, which is in
combination with either of the two only at a given time,
in Tiruvarutpayan Umapati Sivam says that there areobjects.
In the world which become dark in darkness and visibje
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in light- » Likewise even though finite knowledge (pagu
jiiana) is the locus of both the transcendent and sense
knowledge, it is only with either of the two at a given
time that the finite knowledge is united.

Umapati Sivam considers this analogy of light and
darkness in space to be very significant and he repeatedly
uses this analogy in many of his works. In the work
called "'Vina Vepba” (interogating) Umapati Sivam says that
light and darkness being opposite cannot unite in the same
place.®” Do they not fall apart by their very nature? How
do we conceive their togetherness? The reply is to be found
in the fact that their togethemess is meaningful from the
perspective of the eye, which experience both darkness and
light.

In ‘Rodikk1vi’ Umapati Sivam states: light and
darkness have the same locus and when one gains
surremacy, the other ‘hides’, nevertheless it is also a
fact that of the two, darkness has no parity with the light.*
It cannot persist or even be in the presence of light- The
predicament of the scul is of this nature. God's revelatory
krowledge shines in the soul as a Light within the light
and yet the soul is bathed in the darkness of the triple
malas. Umapati says in Tiruvarutpayan that like the owt
which connot see even in bright sunlight, the soul cannot
perceive God due to ifs association with mala®* The predi-
cament itself implies the solution that it should riumpht
over darkness by corsciously uniting with light. The light
is already accessible in the soul and the soul is not aware
of the light before the dawn of Grace.

Then the question arises what then is the answer if none
of the species of knowledge in themselves or in permuta-
tion and combination can know asat, Madurai Sivaprakasar
says that the soul knows asal after being informed by the
Lord and refers to the verse beginning with (‘tannarivadanal
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SP 72') whi~h emphasises that the soul knows with the
help of tne Lcrd. The euthor of Cintanai urai feels that
the answer is given in verse 69, which speaks about the
nature of intelligence (pannirangavarum SP 69). The crystal
reflects the colours with which it comes into contact. The
crystal has its own light which makes it possible to reilect
the colours. The colours, as it were, deminate over crystal's
light and make it only reflect thamselves There is a hidden
condition that is responsible for the relection of colours in
the crystal i-e, sunlight which is different from both the
crystal and the colours. What the sunlight does is to make
free the crystal from the encircling darkness so that it is
possible for the crystal to reflect. Sunlight, as it were,
confers the reflectiog capacity to the crystal. It confers on
the colours the nature of being reflected by delivering them
from the shackles of darkess. Umapati also says that as
the crystal reflects itself and several colours in the light
of the sun, so the world is related to the light of the
Lord.* The sun’s rays effect this deliverance by 1ts mere
presence, without being involved in or bound by what it
reveals. In the same wey knowledge about God is the
common factor which makes it possible for the soul to
know and for the objects to be disclosed through the
accessories- Divine light is not affected by either or them-
Bv its sheer will (sankalpa) it becoms possible for them
to function in that way. We call it gracious will because it
enables the soul to reach its appointed destiny just as the
sunlight enables the crysta] to function- The soul knows
with the help of instruments which are evolutes of maya.
God is responsible for the working of the evolutes of maya
for sake of the soul. Thus we know the help of God for
the soul in the state of bondage. If it is the case in the
state of bondage, it is more true in the state of release.
To the question about finite knowledge we find an explana-
tion here. The Divine Sakti makes finite knowledge possible
without surrendring its own fulness i.e., without itself
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parttaking of the nature of finitude. When the soul knows
through perception, inference and verbal testimony, its
intelligence is the pramina. Even though tne soul is a
knowing being, its nature is such that it needs the help
of an cmniscient b-ing. Thus arma ci'§akti as illumined by
Siva cit§akti is pramdpa, Meykander says that the soul
knows as informed by God- ‘‘Ubartha uparthalin (2-ewii s
e emigalar SB |l Sutra).

Umapati Sivam elaborates the nature of soul as distingui-
shed from non-intelligent pds2 and also from self luminous
God. The soul is associated with the instruments of mdya by
Pati and this is not known to the soul. We may compare the
soul in this respect to the eye. The eye that is envelop.d i
darkness is itself not darkness. Likewise when it perceives wi.h
the help of light, it is not itself light. The eye as such is necess-
arily of a nature different from that of darkness and light. Like
wise the knowing soul is of a nature diiferent from that of sat,
je., God and also different from pasa ie., asat. By association
with sat it gains krowledge. With the help of the latter, it
overcomes ignorance-generating association of pdsd. (asattaic
cattudaninry nikkum SP 57). Because of the variable relation-
ship with sar and asar, the soul is called sadasat, Umapati
arrives at this truth by an argument through elimination and he
follows his predecessors in this respect. The asu! does not know
sat as ‘this is sat’, The sat even though of the nature of pure-
intelligence need not know 4sat as ‘this is @sai’ to be freed
from it, because the sar is always free from asat. * Therefore
there is an order of reality different from sar and a@saf which
knows them as ‘this is sa1" and 'this is @sat’ and this is the soul
which is called sadasar,

in this connection, we must remember the criticism levelied
against Siddhanta by Schomeurs and Violet Paranjoti that the
soul has no essential character of its own and is only the creat-
ure of circumstances all the time and evenin release, Siva is
content with the change of form on the Part of the soull * s
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the state of the soul in release in any way different fram that
of a whited sepulchre, which indeed appears beautiful outward
but is within full of dead men's bones and of all uncleanness?®®
Schomerus alleges another defect viz. that the soul’s inmost
nature in all the state is sadasat, V. A. Devesenapathi answered
these criticisms by freely quoting from the standard com-
mentary on the Sivajfiana Bodham.” As capable of being
in a relation of non - difference (advaita) with the objects
with which it is associated, the soul is classified in six
ways as bhatatma, antargima, tativatma, Jjivatma, mantaraima
and paramatmo, But of these six, the first five are indicative
of the artificial states of the soul, characterised by delimitting
adjuncts. It is only the sixth that reveals the essential
nature of the soul on account of the soul belonging to the
same clase as Siva- dtman means pervasive, eternal intelli-
gence. The vadas and the Agamas declare the soul to be
pervasive. The finite soul is not an atttibute of a subs-
tance, but is itself a substance like the Lord. It is of the
form of intelligence i-e., its intelligence is not achieved or
brought into existence at some particular time. The Vedas
and the Agamas were brought into existence because soul
is an intelligent being and can make use of these.

The soul is really intelligent, it is oniy figurative that
it is called inert (as associated with purusa tativa which
takes on the colour of its emvironment), While the internal
organs are intelligent as compared with whatis lower than
themselves, and inert as compared with what is highe,
than themselves the finite soul is veryware (wresT®Bw) or
in all contexts intelligent. Though it is essentially intelligent,
there is difference between itself and the Lord. The soul
has to merge in the objects to understand them (alundi
aridal) (SippS SiPS®) whereas the Lord knows all things
as they are without such merging.

The soul which is saf, is obscured by anava with
which it has no affinity. Because the capacity of the sout
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is rendared iref‘ective, it exists like asat, When at the time
of release, obscuration is removed, its capacity being made
manifest, the soul has a right to the enjoyment of Siva's
bliss without the possibility of being obscured again and
never changing in its nature afterwards. Hence it comes to
be called as sadasat. When the soul has a manifester, it
has knowledge and as an intelligent being, itis saf: when
it does not have a marifester, it does not have knowledge
and is therefore asat. This is not aenekantavida, because we
are’ not predicating opposite qualities simultaneously. soul's
condition in the state of bondage indicates its general
nature. and its condition in the state of release shows its

special or essential nature,

In verse 57, Umapati uses the term ‘o7 sattw’ (fess)
for the individual soul.’” Generally commentators take the
word ‘Or' as an article meaning one, but Cidambaranada
Munivar takes the phrase to mean ‘an intelligent substance’
and says that it distinguishes itself from pa§a and Siva,
Umapati explaining the same idea in a different context (SP 72)
says that for the individual coul, there is no knowledge
whatever by its own native intelligence- Ihatis to say thag
by its own light, it cannot know anything unaided by any
manifester. The implication here suggested is that whatever
the soul knows, it knows only with the help of the outside
help and that it is not an independent knower. Umapati
Says that the soul is constitutionally limited and even when
it is aided by infinite knowledge, it knows only finitely i.e..
discursively. That is to say, it knows a thing to the exclusion
of all other things and comprehends things in its experience
oue by one. ( tanna;z’v&kaeﬂam tans tani payanarundum SP 72)
just as even when the all pervasive day. light is available
for the eye, it can see ‘each’ only in succession. The visua!
sense despite the urlimited character of illumination is
limited in its vision severely to its ‘span’

If it is said that the eye has no sight without the
aid of external light, then the Sivadvaitin feels that the
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eye has no native light of its own It js outer light that
gives or reflects the light to the eye. In the same way
the Divine sakti gives knowledge to the soul and reveals
objects. This is the position of Sivadvaito 3 Arguing agains;
this, Umapati Sivam says that if the outerlight supplies the
light to the eye, it amounts to saying that the eye was
devoid of light intially. This position is not tenable for the
following two reasons. At first even if the external light is
supplied, it is only the eye that ‘sezs’ it and not the
other senses. Secondly even if the outer iight is supplied,
if the eye is blind, it does not see despite the aid of
outer light. Thus by the method of elimination it is seen
that there is intrinsic light in the cye which helps in
seeing.

At this stage Umapati Sivam appeals to one's own
experienc-- Objects which are in light are perceivable to
the eye which remains outside the illumined object. The
fact that the eye is able 10 perceive objects while itself
encircled in darkness lends plausible support to the
presumption that the eye is itself a species of light: we
may not ask the question why the eye which is itself a
light, does not dispense wich outer light for its functioning:
For example , why does it not peer through darkness and
perceive objects even when the latter is not illumined by
light ? The eye even though a species of light is precisely
of such nature as to depend en illumination of external
light. without mingling with the elemental light, the
sensory light does not perceive and this is what defines
its nature. Umapati Sivam distinguishes two functions of
light, [t pervades objects by illumining them ie. by
dispelling the darkness enveloping them. While this is a
necessary function for perceiving oblects, it is however not
sufficient. The outer light must mingle with the light of
the eye and ,show, to it the objects that has been unveiled
from darkness. * This is the second and necessary
function. The Divine Sakti aids the soul's knowledge in
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both these ways what is more specifically suggested by
this analogy is that the sou! has knowledge in its own
right. lts knowledge is of such nature that it is dependent
on the Divine source of resvealation-

Umapati Sivam concludes his account of the nature of
soul by pointing out the defects of many theories.** Umapati
refutes the theory thet the soul is atomic in dimension
and is located at some point rather than other in the body
(the standpoint of smrtis), He also refutes the the theory
that it is pervasive of the entire body which it fills
and is therefore medium dimension, neither atomic nor
infinite but of variable sizes varying with the bodies in
which it dwells. (the concept of the J#mas). He also
refutes the view of the Aikya vadin who says that the
soul is all pervasive and as such capable of knowing
everything. All the theories are rejected on the ground that
the soul is a knower, but is subject to the five @wasthas
1. e, it knows only as subject to the five avasthas, This
is the one slngle argument Umapati Sivam has in mind
when he suggests the true nature of the soul on the
model of the reflecting crystal (upmai o}l tarum upalam polum
SP 53). He also criticises other theoies of soul that it is immu=
table consciousness itself as advocated by the Sivasamavadin
and not a conscious subject of atomic or infinits dimension. He
?lso dismisses the theory of VaiseSika which holds that the soul
I8 non-intelligent something and intelligence is produced in the
soul by intervention of something external to the soul, All these
theories are incompatible with the experiential fact that tne
soul knows, but as subject to avasikas. The true nature of the
soul is that it is like a pure reflecting crystal which has its own
luminosity which enables it to reflect colours by means of the
presence of light. This fact is exemplified in one’s experience
which ranges between two extremes of wakeful alertness in
association with senses etc.» and sleepy unconsciousness with
out the senses- Umapati says in Tiruvarutpayan that it is a
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misnomer to call the soul as consciousness or knowledge
what merely reflects and will not perceive without the aid
of the senses.*’ The soul's pervasiveness and knowledge
must be understood in the light of its determining charac-
teristic suggested by the analogy of crystal. It is allpervasive
but not like the all pervasive presence of God which is
everywhere and nowhere in particular The soul's presence

or pervasion is proportionate to its identification with the
instruments.

After explaining the nature of the soul, Umapati
proceeds to explain the nature and fuiction of &aryavasthas.
Avasthd is a state of the soul- Causal states (kgrana avas-
thas) are kevila, swkala and §uwddh:. |n relation to the
causal states, effect-states like waking, dream, sleep, etc.
are explained- Though Umapati has to speak of spiritual
life (§uddhavasthe) only in the unmei part, he justifies his
reference to empirical experience by looking upon knowing
act as spiritual in character- There will be incentive to strive
for the removal of pusa only after knowing the nature of
pasa. In relation to the bondage of pidsa, every cognitive
act may be looked upon as spiritual, as effecting howaver
partially the renoval of pasz Umapati Sivam says that
empirical experience is a step in the direction of punfication.*
The help of showing on the part of God is necessary for the
act of knowing of the soul- Qur knowledge is possible
with the revelatory {unction.*

Umapati Sivam explains the concept of knowing or know-
ledge through various states called avastkas, before proceeding
to explain the mode of enlightening the soul- Even though
the soul is spirit, its nature as a knowing subject is
determined by its immediate identification with the instru-
ments of maya.* Inthe kevalavasthia the soui is severed
from the instruments and it stands finitized by apave. Itis
reactuated through the material accessories in the sakala-
vastha, The sou! stands identified with different centres or
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locations in the body mosing from one centre to another
and is subject to various experiences. The soul experiences
various states of consciousness (avasthas) and these avasthas
help the soul to get knowledge.

In Sivajiana Siddhiyar the account of avasthas is given
in the descending order ie.,, from the eye-brow to the
milladhana. in Sivajiana Bodham the account is given in the
ascending order i.e., from m#ladhara to eye brow. Umapati
Sivam follows Sivajfiana Bodham by stating the avasthas
from the nether side, beginning with maiadhara, In maiadh3ra
the soul is bound in a state where it is devoid of cogni-
tion, conation and affection and is barely itself. ((kevalum
tannupmai, Siva jiana siddhiyar 4-37). It is the state where the
soul does not have any senseation. Umapati says that being in
a state of ignorance, there is no instrument except purusa
tattva, We can say that this state is below even the
biological level and in this state the soul would look like
a non-living material object. There is however bliss in this
state, but this bliss is not pure. It is the bliss of purusa
in association with the evolutes of prakrti. (mayajian vaver-
ril. Sivajfiana Siddhiyar 2-63). In the next higher state of
experience, vital air functions, and this is intelligible in the
state of furiya and the soul is located in the navel. This
marks the advent of experience in the most rudimentary
biological sense. In the next higher state, viz. the state of
sleep, another factor is present i-e., the enquiring faculty of
mind called ¢ifta and this is located in the heart. Experience
now acquires the state of sleepy awareness and this is
possible because of the presence of incipient mind.*” In the
next higher state viz. dream the five objects ef sense and
of action, the three internal organs i.e., mind (manas)
ludgement (Buddhi) and  will (akankara) along with nine
kinds of air (pesides prana) act. The five gateways * of
knowledge and action will operate in the state of waking
consciousness. These act throngh the medium of outer
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elements.** The point to be noted here is that the outer
elements do not come into operation actually. If they do,
there will be no difference betwzen wakefulness as a mo-
ment of kevala (apratibhi jagrat) now considered by Umapati
and wakefulness as a moment of sekala (sapratibhy jagrat)
about to be considered. The centre of experience is said to
be mid-brow in the forehead.

These facts may be explained with the help of the
following table.

S.No. State No. of instruments, location- Nature

1. Jagrat 35, i.e.,

JiiZnendriyas (Five
organe of sense)kanmen-
drivas (Five organs of
action) (Sabda, sparsa,

ripa, rasa, skhanda) mid {ullcon-
vacana, gamana, dana, brow scious
visaraga, ananda, purusa, ness.

prana, citta, manas,
buddhi, ahankara, nine
kinds of air.

2. Svapna 25i.e.,
Sabda, sparsa, ripa, rasa
skhanda, vacana, gamana
dana, visarga, 2nanda, throat  dream
purusa, prdpa, citta,
mana$, buddhi, ahankara,
nine kinds of air

3. Susupti 3 i-e,
purusa, prala and citta heart sleep
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8. No- State No. of instruments. location Nature

4. Turiya 2ie, navel the soul
purusa and pranga barely
exists.

5, tuziy’” miiad- The soul
atita purusa- héra is like a
non-living

material

object.

llakkanam Cidamaranada Munivar explains these states
by giving examples. The five states are comparable to the
five states of an iron ball when it is heated- The ball o
iron is red hot when it is in contact with fire. This state
may be compared to jagraté where the soul has ful
consciousness. In the second state the ball of iron is red
(i.e., glowing) even after it is removed from fire. In the
same way in the state of dream. there is consciousness in
the soul even after the five organs of sense and the five
organs of action have stopped functioning. It is like a man
feeling a whirling sensation even after he has stopped
whirling on his toes; a man seeing an elephant with his
eye, after he has come away in fear, from a place where
he saw an elephant. These two also serve as examples
for the dream state- The difference between the waking and
_dream is that, the soul is in actual contact with the objects
In the waking state, while i is not so in the case of dream
The impressions of the object remain in the dream state.
In the third state, the temperature of the iron ball is decreasing
and there is a tings of heat in it- The second example for
the third state (susupti) is the difficulty of the eye to see
objests just after a flash of lightening. In the fourth state
there is no action except that of praga and this may bg
compared to the inability of the eye to see objects after a
flash of lightning and the state of the iron ball which hag
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all but lost its light and heat and which has only a tinge
of heat. In th» fifth state called furiyatile the soul is like
a non-living material object and this may be compared to
the iron ball which has lost all its heat and it is like the
eye of the blind man enveloped by complete darkness. These
five states are called kevala in sakala or kijal avasths.

Umapati Sivam proceeds to explain the five states that
occur in the jagral state itself. Wnen the sou! experiences
the five awasthgs by going from eye-brow to muladhara
then five states ocsur in Jjagrat jtself and the five states
are called karya sakala or sakdlain sakala or madhyali-
vastha.

After explaining how the soul knows through the
avasthas, Umapati proceeds to explain how God's intelligence
enlightens the soul which is the central topic of spirituaj
rvealization. He explains how determinate knowledge arises
for the soul through the operation of eighteen factors,
These eighteen are : one of the five-fold senses (e.g. eyein
seeing) one is the five-fold gross elements which helps in
our knowledge (e.g.light which helps the eye in seeing),
four internal senses which mediate betweer objects and the
soul, the interior internal senses beginning with kald (kala
and wiyati also included): which form an inseparable vesture
of the soul and five Siva ifaiivas in their varied combinations
which stimulate experience. Umapati says that when the
soul experiences an object, it does so with the help of
this aggregate of eighteen factors. without these factorg
functioning and without the enlightenment bestowed by
God, the sou!l will not know anything-** Umapati sivam
says significantly that this functioning of the aggregate of
eighteen factors is again inconceivable without the light of
the intelligent, soul whom they help. Since these factors
are non-intelligent they do not initiate the knowing process
but they require the intelligent presence of the individual
soul-** This aggregate thus serves as the helping factor
when the soul knows the object.*
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The soul which has no knowledge for itself cannot
grasp or appropriate the taltvas. Therefore the fattvas which
are non-intelligent, have much less knowiedge for them-
sefves and cannot attach themselves to the soul- It is
therefore seen by elimination that it is only through they
intelligence of God who has knowledge for Himself, that the
soul is enabled to experience all things.

God's help in helping the soul to know all things
is not only at the time of creation when God creates
from maya the body senses etc. and endows the
soul with them, but also in every act of knowledge
Umapati Sivam refers to the revelatory function that is
necessary for knowledge. This is not merely ture with
respect to supra-emperical experience where the means of
Divine assistance is consciously acknowledged, but also with
respect to empirical experience where the knowing soul
comes to have association with an aggregate of taiivas. This,
Divine assistance as the hidden factor of enlightement with
the aggregate of lativas, is a necessary presupposition. The
point that Umapati Sivam makes in distinguiahing God from
man as having “knowledge for one self’ and not having
it, isto make clear that (i) the non-intelligent #ativas have
no function without the presence of the soul and that (ii)
the soul has no function by itself because it has no
“knowledge for itself” even though it comes into association
with the instruments and becomes one tattva among other
fattvas . It is on account of this fact the soul is accounted
as a purusd tattva. Though the soul is spirit, it has the
complexion and form of fafiva, because it is notf ree- Thus
we find that God's help is necessary even for empirical
experience.”

When the soul knows a thing, the initiative for know-
ledge does not lie with it. If it is stated that just as the
soul employs the senses (through the mind) for knowing
a thing, it uses God's knowledge for the purpose then
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such an idea will imply that the soul is the master and
Divine wisdom is only an in-trument in its} hand- The
author of Cintanai urai says that eight factors are necessary
for soul’s knowledge apart from Siva sakti’® They are
alme tattve, tattvikas (ie., instuments made from tativas)
three instruments kala, vidya and rdga which manifest soul’s
intelligence, action and affection, the Fkala tattva, the
gross body (sthula sarira), the instruments of valid know-
ledge and the four kinds of speech (vek). The Sivadvaitin
says that God is the master and He knows and experiences
the objects for the sake of the soul- This statement makes
es little sense as saying that on behalf of one who is
hungry another can eat the food. Umapati meets the guestion
with a rasourceful analogy- when the sun rises and removes
the darkness that encircles the object, the people grasp the
obiects which thev were longing to see in the night. In
the same way when God removes darknsss that hides the
soul with the help of instruments like kala, then the soul
grasps and appropriates the object for itself without any
thought of Grace that works inside causing the combination
of the tattvas with the soul. Just as the people do not
remember the help given by the sun to remove the
darkness, the soul also does not remember the importance
of God’s grace in giving the instruments like kalz to the soul.

In using this analogy, Umapati seeks to answer many
questions that arise in understanding God as the inner en-
lightening facter of experience, I1f God also knows and experi-
ences to make it possible for the soul to know and
experience, in what way is the soul different from God?
will He not be subject to the imperfections that pertain to
the soul? If it is said that there is no knowledge and
experience for the soul without God, then it amounts to
the fact that the soul by its own nature is devoid of
knowledge. It by the grace of God the soul is made to
eat the fruits of its karma, does it not mean that God is
cruel in subjecting the soul to the experienee of karma?
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Lastly the question arises, if God knows in order that the
soul may know, is He also not affected by the joy and
sorrow acciuing from such experience? When the senses
perceive objects because of the indewelling light of the
soul, it is the soul and not the senses that own the
pleasurable and painful exoeriences. On this analogy God
must be afflicted by these expericnces and not the soul
The author of Cintanai urai explains the solutions to thess
questions. ” When the sun rises, it does so surely not at
the request of peeple suffering in darkness and demanding
sunrise. The sun illumines the objects at its own will under
no pressure. Secondly, it reveais the object by dispelling
invisibility due to darkness and at the same time permeates
the eyes that see so that the eyes may see. Theretore it
does not become a substitute for the function of seeing.
Because it is true that the eyes cannot see without cunlight,
it does not follow that the eyss have no light of their own.
On the contrary it implies that the function of seeing is
characteristic of the eye, which the sunlight aids- Again
while the sun provides the general condition of illumination,
the responcibi ity for what the peopie see and experience,
rests with the people themselves. When the sun rises at
dawn, the people wake up from the night of invisibility
and see whatever they want to see- In the same way
though God provides the general condition of illumination,
the actions of people depend on their will. Lastly, the sun
illumines impartially and impersonally unaffected by specific
disires of ths piople and yet contributs to the fulfilment
of their desires- The sun makes experience possible in free
compliance with but unaffected by the desires of the people

The pleasure and pain experience belong to the sou
and rot to ‘h: Lord who is unaffected by them. The soutl
exp:riences the objects and is affected by them. Another
point is also clear from this that the soul becomes more
Godlike, the more it refrains from experience of objects.
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It hecomes aware of the fact of Divine help which both
knows and shows accordingly- When the sou! thus surrenders
itself and is united with God, then God graciously takes on
Himself the activities of the soul**.

Though thera is agreement between God and soul in experi-
ence, we must not however ignore ontological difference bet
ween the two.’”® Umapati Sivam cites the analogy of the senses
in relation to thesoul to bring out the inherent absence of equ-
ality between God and man. The absence of equality accounts
forand indeed constitutes their complimentary relation. The
senses perceive things with the help ofithe soul. The soul
informs them by actively operatingon them. The psychic faculties
however do not know this fact that they perceive because of
their identification with the soul. In the sam3 manner the i ndivi-
dual soul knows and experiences things only because of God,
but does not however realise its dependence on Him.

God, however being a self-[uminous spirit is all-knowing
and also the enlightener of soul’s knowledge. The knowledge
of God is indendent and autonomons. It perceives and apper-
ceives and initiates knowledge for the individual soul.*® It thus
serves as a principle which works along with the soul. The
individual is dependent on God.*” Umapati Sivam uses the
expession ‘the undefiled” for God and this accounts for the
distinction that is implied in its role as the enlightener of
knowledge.



CONCEPTION OF A ADVAITA IN
SAIVA SIDDHANTA

Tha concept of Advaita plays an important part in the
schools of Vedanta: Umapati Sivam begins his Sivaprakasam by
saying, '‘We begin to expound saiva Siddhanta, the essence of
Vedanta ™ and concludes thus, “We have given the essence
of the teaching of the Vedas"* It is generally agreed that the
highest teaching of the Vedas i.e., the Vedanta, is embodied in
the four great expressions or mahavakyas taken from the four

Vedas. They are:-

1. Prajfianam Brahma ‘Intelligence is Brahman' of the Aitareya
unpanisad of the Rq Veda:

2. ‘Aham Brahmasmi’ ‘I am Brahman' of Brhadaranyaka upani-
sad of the Yajur Veda.

3. 'Tattvam asi’ ‘That thou art’ of the Chandogya upaniSad
of the Sama Veda-

4. ‘Ayam Atma Brahma’' ‘This self is Brahman’ of the Atharva
Veda.

These mahavakyas indicate both the end and the mrans
through which one can attain the end. Considering the last
three expressions we may say that each indicates two princi-
ples and predicates a relatton between the two. The mahavikaya
"Aham Brahmasimi' gives us two principles Brahman and Aham
and these are related by the the expression ‘asmi’. This relation
is taken to be one of identity by Sri Sankara and other teachers
interpret it in different ways. The Chandoqya upaniSad says;
Sadeva Somyedam agra gsid — Ekomevaduitiyam. ‘My dear
boy. sat which is one only existed in the beginning in advaita
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relation.® This i, based on the following text that occurs in the
Y. jur Veda which is also rapeated in tha Sverasva ara ‘Ekohi
Rudro na dvitiya tastuh.” Svetasvatare [[1. 2., Truly Rudra is
one, there is no place fora second. The different schools of
metaphysics gave different meanings to the word ‘ 4dvaita’*
The word's criginal formis ‘Nadvirtyam' with the negative
prefix Ne added onto dvitfyam as found used by the Yajur
Veda. Then it has dropped its ‘Na’ and come simply to be used
as 'Advitiyom' asin the Chandogya upanisad. Now it has
cometo stayas Advitiyam and advaitam.*

In the mahavak; as espesially in the text 'Ekamevadvitiyam'’
if both ekam and adviiiyam mean one, then there is redundancy.
‘Dui’ means two and ‘dvifa’ means two-fold state. Dvaitam
means affirming firmly the-fold state- Sri Sankara attributes
the sense of absence to the prefix ‘N2’ and takes the word
‘advaite’ to mean not-two (really meaning one} for the
absence of two is unity, not in other numbers like two,three
etc. Sri Ramanuja also interprets advaifa to mean not-two.
Though both teachers attribute the sense of absence, still
they differ in interpreting the fatparye (the intention behind
the word). Sri Sankara reinforces his interpretation by
qualifying his meaning of advsife with the word kzvala and
says that Parabrahman is one only. It cannot bear any impli-
cation of duality either in itself or in the presence of any
other entity of the same category or of the different categoty
i .e,, there cannot be svahata or saja’iye or vijaiiya bheda, Of
the three entities’ anatma, individual soul and Brakman, there
cannot be any andtme apart from Brahman, for that would
entail Vijatiya bheda. There cannot also be individual souls
separately, for that would imdly sajaiiya bheda, Brahman
cannot also be concerved as a whole made up of parts, for
that would bring svahata bheds Brahman is mere being
mere intelligence (¢inmalra): nothing can be predicated of it.

Thus it is clear that after taking the word advaite to
mean not two (i, &, meaning one) it does not fit in with
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the scheme of Sankara unless the word is further qualified
by the adjunct kevala,

Sri Ramanuja construes the text to mean the unity of
Godhead. Hence the text does not preclude the admission
of the reality of anatma and individual souls. These are
elated to ths supreme Bsing who has infinite auspicious
rattributes- The individual soul which is stkfla cit, the
senses and the object of senses which are sthila acis
and sgksma cir, which is known by the Vedas and the
saksmu acit from which the Divine bodies of God are
formed, are the four attributes of Brahman. The three
entities are different, although they stand in a peculiarly
close relation to one another. what is meant by descrtbing
the doctrine as advaita, ‘monism’ is not that the complex
of these three elements is a synthesized unity of differences,
but only that Brahman as embodied in or inspiring the
souls and matter is one- The latter viz., souls and matter
are not identical with it or with one another we may
interpret  the term "‘Visistadvaits’ as signifying that there is
nothing outside this embodied whole-*

Sri Madhva takes the sense of contrariety of opposite
(Virodha) and for him also, the text refers to the one
which is the opposite of two. Parabrahman is one, buf
since this one is the opposite of two, the word advairam
does not deny the existence of an entity that is the
Opposite of Parabrakman, Hence the word ‘advaitam’, jtself
conveys the meaning of dvaitam (two) to him. From this
it is clear that these three preceptors assingn meaning to
the word ‘advaita’, best suited to their theoriesand to fit
in their respectivs schemes of thought, they modify the
word ‘advaiatm, with the help of adjuncts like kevala,
Visista ect. So their thories are called kevaladvaitam, " and
dvaitam. Of these three, the theory of Ramanuja comes near
to the theory of Saiva Siddhanta- Even then the cormect
meaning of advails is ot one or unity as taken by Ramanuja
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For if it means one, it is really a repetition of the word
‘ekam’ that precedes Moraover if unity is th: intention of
the scripture’ the word ‘ekan’ is apt hecause of its clarity,
the term ‘advaite’ which needs reflective thinking need not
have been used. According t> Saiva Siddhanta the idea of
unity does not help in the interpretation of the great
expressions, (mahavakyas).®

We can explain the term advaitd in another manner also.
When we give th: word advaitz the abhiva maaning, it
would mean ‘There are not two’. Interpreted inits sadréya
meaning. the word advaite would mean ‘They are not two".
And these two make all the difference. If the sadriya
meaning of advaila is accepted as the saiva Siddhantins
do, then it wou!d mean non-difference or non-guality, mean-
ing ‘They are not two'. Thereis also another ground which
suppotts the Sawa Siddhantin’'s point. The negative prefix
‘A’ is capable of three important kinds of meanings of
abhava, sadrsye and virodha only when it is used in
connection with the nouns. But when it is used in connec-
tion with numerals, it would give only the sadrsya
meaning.” The word ‘ekam’ with the prefix of ‘A" becomes
‘anekam’ and the word dvaitum with the prefix of ‘A’
would become advaitam.

Umapati Sivam says that Saiva Siddhanta (especially
this meaning of advaita) is dark to the outer schools of
faith and light to the inner schools® When the views are
systematically expressed and are based on the acceptance
of certain values, these are called philosophical faiths. These
also expound a way of life leading to realizing the values
and these faiths are classified under inner and outer group.
The outer group schools are those which are in the derk
so far as understanding the spirit of fhe system of Saiva
Siddhanta is concerned. It is not here suggested that some
schools are in the dark and only Siddhanta is in the light.’
Strictly speaking no school of philosophy can be in the
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dark. Saiva Siddhanta holds that there can be ne school
of Philosophy which could arise withcut the help of
illumination. Consequently all kncwledge is continuous when
they are looked at from their source and the difference is
between a betier illumined mindand a less illumined mind,
and not strictly speaking as bstween darkness and light.

But still it is ‘mearirg/ul to speak of faiths at certain
levels in the dark, at least about the contents apprehended
at other levels of illuminations. The latter may have a broad
view from which they can apprehend things in @ clear
and new light." Light and darkness are relative notions.
They imply a qualitative. not a mere quantiative difference.
Knowledge is manifested to a person according to his
progress in spirituality and thus we may have a heirarchical
arrangement of knowledge.'!

In this connection, we may consider one of the earller
verse of SivaPrakasam in which Umapati Sivam distinguishes
three kinds of men. The first kind of men i.e., wftama are
those who are endowed with an original mind. The second
kind of men (madhyama) can compare the merit of the
given work with those of previous works and then decide
the merit. Men of the third type (adhama) lacking intelligence,
praise a work if others praise it and criticise it if nthers
do so- we must note the difference between the firsr two
types of men. Though both of them have the same amount
of knowledge, the lirst category of men have the capacity
to see the merit with their original mind while the second
type of men can see the merit only after comparison with
similar works In the same way though both the Saiva
Siddhantin anu the followers of other faiths may kncw
the same amount of fact, the former has knowledge which
is explained by an analogy in Tiruvarutpayan.” He says
thet though the sun illumines impartially, it is darkness to
nocturnal birds- Thus the man with higher knowledge may
see the whole thing in a new light and the man with
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lower knowledge m:,; s2e things, but without the psrspec-
tive of originality. This is what is meant by saying that the
truths of Saiva Siddharta are dark to certain religions- These
religions are considerad outer for this reason. Conversely those
religions whose perspectives are clear, as judged by Saiva
Siddhanta, are termed inner for this very reason- Thus we find
that Saiva Siddhanta has affinity with the inner groups.

it is necessary to remember hare thatthe terms ‘outer
and ‘inner’ faiths do not signify coctrinal position but they
signify the revelatory nature of religious faiths. We must
know the nature of accomplished character of Saiva Siddhanta
which is indicated by the term Siddhanta.. 1t follows from
acceptance of the criterion of true and authentic revelation.
The reliable testimoney par excellence is Siddhania
(Saivagamas) The other doctrines in relation to this, are
only prima facie views (pirva paksa)® Saiva Siddhanta
accepts the general revelation of the Vedas and the specific
revelation of the Agamas and harmonizes the Contents of
the two on thn basis of the criterion of personal experience
illumined by the descent of grace (Sakiinipat).* This factor
is also responsible for making Siddhanta a faith that shapes
itself through enquiry.

Saiva Siddhanta adopts a pramanpa for pramapas, The
system takes atma cit §akti (the soul’s intelligence - energy)
as pramdna  whereas in the Nyaya Vaisestka and other
systems, perception, inference and testimony ste mentioned
as pramayas even though they are only vyafijekas (ie.,
manifestors of knowledge.) The reason for this deviation is
to be found in the fact that what is pramana should not
become prameya, Otherwise the original pramapa becomes
Prameya.”> Atmacil§aht can never be prameya, whereas per-
ceptior, anumana and authoritative sayings are all prameya,
So what is pramapa for Saiva Siddhanta is the pramana even
of the Pramanas inthe other systems. If perception etc. are
referred to as pramdnas in Saiva Siddhanta works, it is only
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by courtesy- (Upacaraprayoga) ie., they are called pramanas
only by the secondary application of the term- The direct
innate intuition of consciousness as illumined by the Infinite
spirit is offered as a solution to the vexed problem of means of
knowledge- It is held to be a necessary and sufficient condi-
tion of all knowledge. Saiva Siddhanta is vindicated rather
than contradicted by systems that are at variance with it- The
role of Saiva Siddhanta is all-inclusive. In claiming to be all-
inclusive, it finds a place for the schools which oppose it.

Umapati Sivam enunciates the distinctiveness of Saiva
Siddhanta in terms of its character as inseparble non-dualism
(privarum attuvidam). He shows the points of departure from
the other systems of vedanta and also from other schools of
Saivism. Here the question arises as to what is distinctive
of the interpretation of the term advaita given by Saiva
Siddhanta?

Umapati Sivam uses two sets of analogies to bring
out the significance of the concepts of identity, difference,
and identity-in-difference- According to him the second set
of analogy explains correctly these concepts. Hence he
would prefer the second set to the first.

According to the first set of analogies, we have gold
and the ornaments made of gold as illustrative of identity’
light and darkness as illustrative of difference, word and
meaning as illustrative of identity in difference.’® If God
and man are identical in essence as gold and ornaments
made of gold are, then it amounts to saying that there is
really one entity. The difficulty would be that if there is
only one entity, God's creative function would then be
devoid of meaning. Then we would have to say that God’s
creation is purposeless- Again if there is any purpose of
God, then it would imply God's purpose for Himself and
will again mean that God is in need of something to be
done which He does through creation.” Thus if there is
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only one entity, creation would be meaningless. In so far
as the Saiva Siddhantin accepts creation as meaningful, the
analogy of gold and ornaments made of gold, understood
in the Advaitin's sense will take away the significane of
creation. According to Umapati Sivam, the niskaja form of
the Lord and the sakala forms of iccha, jfiana and kriya of
the Lord are both the forms of Lord Siva. They are identical
in essence as gold and ornaments made of dold are. Hence
the analogy of gold and omaments made of gold will be
useful to the Siddhantin to illustrate the identity of essence
between sakaja and niskaja forms, but not to illustrate the
‘dentity of Brahman with j1¥a."* if on the other hand when
we say that God and man are as different as light is
different from darkness, then also it makes no sense to
say that God is the creator. There must be some relation
between God and man such that God is the creator and
man the creature. Difference as between light and darkness
amounts to opposition which means absence of relation,
The position that God is wholly other to man also is not
helpful. Thus these two instances deny relation and render
the concept of God devoid of significance from the point
of view of Theism

Then may we say that God and man are both identical
and different as for example like word and its meaning? word
and its meaning—speech and what is spoken—are not onein
the sense of identity and not twe in the sense of mutual
opposition.”’ One implies the other and is determined by its
relation to the other. So it is both identity and difference at
the same time. This is also not tenable because of the obvious
self-contradictory nature of the relation. Bhedabheda does not
bear precisely the same significance in all schools that make
use of that expression. It may generally be taken to indicate a
belief that bheda or difference and @bheda or unity can co-
exist orbe in intimate relation with each other like substance
and attribute, universal and particulars, whole and part and
even opposites.” Aside from the unintelligiblity of the notion
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of ‘and’, the examole does not advance from the previous one.
On the contrary it retains the objectionable features of them.
If God and man cannot be wholly idantical or wholly differ-
ent, it isnot correct to say that He can be both at once.

The inseparable non-dualism of ‘Saiva Siddhanteli rejects
this abstract Goe-man relationship. Meykandar says: For the
enlightened, He is not otherthan the world, He is not one
with the world, He is not both other than and one with the
World. But becsuse the relation is non-duality which includes
all these three, all things are His form. Nevertheless, thou
who knowest the truth of non-duality worship as love.”*
Non-duality thus understood includes the features of unity,
difference and unity-in-difference- It conceives the rélation

organically and implies a kind of dialectic of God-man
relationship.®

According to the second set of analogie§ we have the
relationship of body and soul and of eye (ie., sight) and

sunlight and of the active sense (j-e-, eye) and the active
soul.®

Reality has many facets and the first, three examples
do not explain these facets harmoniously- .So Umapati Sivam
gives another set of three analogies to remove the limitations
in the first et and to explain the many facets of Reality
completely and harmoniously. The relation between body
and soul is so intimate that the soul is identified with the
body unreservedly in such a way that body and soul may
be spoken of as one. It is a case of union between the
two and not identity or unity as between gold and orna-
ments made of gold. The relation of body - soul is not
identity because even though soul identifies with the body,
the soul is still soul and body the body. The example of
eye and sunlight brings out the sense of difference as
suggestive of transcendence. Transcendence is not opposi-
tion as between light and darkness. This is suggested by
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the example itself- Though external light and eye are different,
they are not opposed to each other. The external light is
revelatory in narure while the cyelight is not revelatory.
The eye can see only when it is made to see by the
help of the external light. Thus even though there is difference
between the two, the two are not opposed to each other.
One is the condition of the possibility of functioning for
the other. Here we substitute transcendence in the second
set for mere difference which is implied in the first set.

The third example of the knowing power of the soul and
the seeing power of the eye suggests ths intimate relation
between God and man Word and ths object denoted by the
word are different. The word 'tree” is not the same as the object
tree- If we take the word and its meaning, the two are related
intimately. Thus the analogy of ths ward and its meaning is used
to iilustrate the standpoint of bhedgbheda’ In the first set,
though the identity element is present, it is not so intimate as
in the case of ths second set of analogy i.e., the knowing
power of the soul and the seeing power of the eye: When we
see a thing» the intelligence of the soulis so intimately con=
nected with the sense organ i.e., eye that we cannot distin-
guish "the function of intelligence of the soul from that of eye
separatly. When something is perceived by ms, the question
arises do | perceive oris it my eye what perceives? Here we
have a relation in which both of them are intimately connected.
The identity element is more and the difference element is less
in this analogy, whereas in the analogy of word and the object
denoted by it; the differeece elementis more and the identity
element is less.

Now we may consider the upanisadic analogy in which
two birds are described, one unaffected and the cther enticed
by the fruits of ignorance. These twb birds may be compared
to the Lord and the soul. The upanised says,®



110

“Dva supiand sdyuiya sakhaya, samanam VrkSam paris-
asvajite

tayor anyab pippalam svad attyanafnann anyo’ bhizaka siti”
R. E. Hume gives the following translation.*

"“Two birds fast-bound companions

clasp close the self same tree.

of these two, the one eats the sweet fruit :

The other looks on without eating.”

This ideais firstto be found in the Rg Veda™ which says
“Two birds with fair wings knit with bonds of friendship in
the same sheltering tree have found arefuge. One of the
twineats the sweet Fig-tree’s fruitage; theother eating not regar-
deth only.” Commenting on this Sayana says that the two
birds are the vital and the Supreme spirit dwelling in one body.
The vital spirit enjoys the fruit or rewards of actions while the
Supreme Spirit is merely a passive spectator. The same idea is
repeated in The Mundaka upanisad (3.1.1)

“Two birds, fast bound companions,
clasp close the self-same tree.
Of these two, the one eats sweet fruit

The other looks on without eating” and
we can recall the Katha upanisad Mantra also.

“There are two that drink of righteousness (ria) in the
world of good deeds; Both are entered into the secret
place (of the heart), and in the highest upper sphere.
Brahma - knowers speak of them as ’light and ’‘shade’.
And so do the house - holders who maintain the five
sacrificial fires, and those two who perform the triple
Naciketas fire' — Katha wuanisad 3.1,

In the Svetasvatara passage first quoted. the two birds
are the individual soul (jiva) and the supreme soul
(Paramatman). They are said to be inseparable friends,
because of the relationship of love existing between ;God
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and the soul, and the dependence of the latter on the
former is eternal. Both the soul and God are said to reside
in the same body, because in respect of the soul. the body
has to be conceived as its locus and in repect of Ged also,
the body is the locus even though He is transcendent.
Because God is immanent in all beings, He is realized by
an embodied being through the means of the body- The
fruits of the tree are the results of one's karma, or past
actions, which are performed with the help of the body.
Out of attachment the individual soul clings to these fruits
of actions and suffers consequences good as well as bad,
in successive embodiments. But the Lord, its companion
bird remaiis non-attached *o actions and their fruits, being
the mere witness of the cosmic rlay.

It is instructive to find that the Advaitin also inter-
prets this passage in his favour. He says that the individual
soul is only an image of the paramarman endowed with
the cosmic mind and hsnce both these are inseparable
ever as the sun’s image is inseparable from the sun. The
Siddhantin feels that this Advaitic interpretation is not helpful
when we consider the wpanisad as a whole and particularly
the passages that preczeds and succeeds.®

In the preceding passage it is stated,

"There is a single Female of red. white and black
colours, who is unoriginated. and who produces numerous
offsprings resembling herself. By her side lies one unborn
Male out of attachment for her, while another Male, also
unoriginated, forsakes her after having enjoyed her (Svetafatara
IV.5). In this passage the former male refers to the indi
vidual soul and the latter denotes God. The upanisid also
says:

"Sitting on the same tree the individual scul gets
entangled and feels miserable, being deluded on account
of his forgetting his divine nature. when he sees the other,
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the .ord of all. whom all devotees worship, and realizes
that all greatness is His, then he is relieved of his misery
(Svetagvara IV-T). This passage clearly indicates the difference
between the Lord and the soul. The idea that all greatn:ss
really belongs to Him reminds us of the Térukkura} which says
that only God has real greatness or fame. ((poru] cer pugal}.*

Tirumidlar also explains the Siddhanta point by using a
similar analogy.*® He says that there are two swans on the
river bank™ and ths two are inseparable.- If one’s real nature
is to be isolated, then the other has no salvation: The
former swan refers to the Lord and the latter which is
called as mada vannam (ignorant swan) refers to the indivi-
dual soul. The phrase

“geirafleney Sidrers  SalCwnerp G@aTnEETed

Werer weeuerary CupeysrsatCp’ must be clearly
understood. This phrase means that so long as individual
thinks that he can exist independently of the Lord it can-
not attain liberation. This fact must be understood precisely,
Tirumilar is very definite about the eternal nature of the
three entities ie., Pati, pasu and pasa. He says:?™

‘Sifeuy) Gleusirp ey werrd
dfeydesPeuntd L syerrd
sifefeard sl urTed Sjerrd
@ifey ududp PpliugpetCer’
— Bouhiyk
udus unsdh eTaTUSH apeiTied
vguieneris Cured vsLTEd et S
vdulmearé QeaTpagpsTy LELTFD

ufwemdp usursd PeorSea.ss

- BeubArm
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The soul which discriminates bstwesn Sar and asat g
eternal. The Lord who h2'ps the sou! to krow, is eternal
and the bond (Pafa) which binds the soul so that it may
not know God, is also eternal. When the intelligence of
the Lord descends on the srul, the soul will be liberated.
He says that of the three entities pari, pafu and 2afa, like
bati and pasu, pcsa is also eternal.

We can also explain ths Siddhanta view frem another
point of view. Sivajfiana Munivar considers the anslogy of
the vowel ‘A’ which is found in all letters, as a refutation of
kevaladvaita. He explains that the non-difference in union
conceived of by the Siddhanta is to be und=rstood in the sense
of pervasion- Meykandar says: “When the Rg Veda says ‘one’,
it means that Reality is one, that the Lord is one. Thou who
sayest ‘one’ understand that thou art soul bound by the
fetter. The Veda means that just as there can be no letter if
the vowel ‘A’ is not, so there is nothing “(if Brahman is not)"-
Tiruvalluvar says.

‘As A is the first of all letters
So the ancient Bhagavan is first in the world.™

If the point of comparison is merely to denote God's
order in place as the first, so many other analogies might
be thought of. Parimelalagar says that the order is not
order in place, but order in its origin.® A is the most
primary sound that the human voice can utter and it is
the one sound which is present in every other sound,
vowel or consonant-** A vowel is defined as a syllable
that can be pronounced of itself, without the aid of any
other syllable. A consonant ts an alphabetical element that
has to be combined with a vowel to form a syllable. We
utter these sounds and yet fail to recognize the mystery in
their connection on account of their familiarity. When we
try to utter ‘A’ it comes by the mere opening of the mouth
without any modification whatever, and requires no other
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aid. When we try to pronounce vowel - consonant say 'Ka'
(#), we can note that there is a vowel sound present in
it. We cannot pronounce the consonant after eliminating the
vowel. There is always a vowel sound present in the
consonants, though we never consciously recognize its
presence. We dot all our consonants as &, & L, etc,
and the dot or circle in Hindu symbolism represents the
letter ‘A’ This shows that just like the consonants require
vowels even for their pronunciation, so also the souls and
matter require God for their meaningful sustenance. J. M.
Nallasami Pillai in his ‘Studies in Saiva Siddhanta’ feels that
there is no such unique conjiunction anywhere else in
Nature, where one subsists not, except in conjunction with
the other.”” Except the inseparable conjunction as noted
above, we see that the consonant (purs) is no more derived
from the vowel than the vowel from the consonant. The
place of origin is distinct. ‘A’ is pronounced by the mere
opening of the mouth., The tongue has to be brought into
contact with the palate to pronounce 'Ka' (%) and this
same act cannot produce the vowel So the vowel cannot
be said to csuse the consonant, nor the consonant the
vowel. Nor can we call the consonant and the connection
themselves as false, and as a mere illusion or delusion. So
J M. Nallasami Pillai concludes that neither the principle of
parigama nor Ywarta can apply to this connection- All that
we can say of it is that the vowels and consonants are
so connected and inseparable and that no language is
possible with vowels alone, or with consonants alone and
every consonant is at the same time a vowel consonant in
which the vowel is implicit: In the same way, God exists
in the world whether we recognize His presence or rot.
Though we can conceive of the vowels standing alone, to
think of consonants as existing by themselves is an utter
impossibility- Thus though ontologically God and souls are
existents, the nature of their existence differs axiologically.*
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we may distinguish ths terms tada‘mye and advaita
whsa o7 Reality appazrs as guni and guna. substance and
attributes it is cafled tida'mya. Saiva Siddhanta means by
udvaita the close connection of two things which might
be regarded as one. Thus theugh both tadatmya and advaita
denote close connection betweent entities, advaita danotes
the inseparable connection between two entities while tadarmy a
denotes the one Reality appearing as two-.

Srikantha accepts the faddtmya view.* Umapati sivam in
his Tiruvarutapayan says, “As in the compound fadalai, by
combination of letters L+T,=D, and these do not remain
but coalesce: so know thou, that in the supreme felicity
thou shalt be one with the Lord-*' Here the words fal
and talai form into 1adalai, The letter d in the compound
is neither one nor two This isthe kind of relation, between
God and soul- The letters I (67) and ‘ta” (3) do not lose
their entitativeness, but their union is represented by one
tletter. we can explain the word tadalui mystically. The words
al and talai mean the placing of God's, feet on our head
to give Sivajiana. The resulting union is anpangsti. |t jg
claimed that Meykandar, who came after the three celebrated
commentators of the Brahmasitras undersfood the correct
meaning of the term adveifa. Tayumanavar uses the words
freely when he praises Meykandar. “On! for the day when
| can reach the feet of my Lord, who found the truth of
pure @dvaita and which could not bs comprehended by
persons dwelling in untruths.”*

The advaita of Saiva Siddhanta is called Suddhadvaire
because it does not require any other qualifying words like
kevala or vifese* Saiva Siddhanta speaks of the advaita
relation of the soul and God as anafi. i.e., beginningless.*
It emphasises udan athal (2L &7 =%56) or togetherness.”
God is one with the soul, different from it and is together
with it. This is a unique concept of the immanence and
transcendence of God. In the bound state this uaion
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(advitiyam) is bheda advitiyam, because the sou! does not
know God. In the mukti state, it is abhedn advitiyam or
suddha advitipam. |f this difference in relation is not there,
then there would be no significance in talking about release
at all. Saiva Siddhanta speaks of the dual nature of the
scul as sadasat, or being sat when it identifies with sat
and asat when it identifies with asat.'® Tayum&navar expresses
this;

“Oh! for the day when | will be in advaita relation
with God, as | am now in advaita relation with apava.™

We must note the emphasis given to existential man in
Saiva Siddhanta. Even though existentialism arose as a school
in philosophy only after the second world war, the important
ideas of the school are to be found in the earlier systems.
The interpretation of advaite given by the various systems
of Vedanta is not an answer to the question about the
nature of God whether He is one or two, different or
non-different from the world without reference to what exists.
The concept of advaita gets its meaning from its relevance
to existing man. By existence we mean the actual conditions
of estrangement from God and consequent 'suffering under
which man exists. He is alienated from Divine Ground and
consequently from himself also. This factor is responsible
for bondage. Conversely we may say that when the individual
knows himself clearly and distinctly, he can also see
God who is the support of the individual- Meykandar says
that to see God is the test for knowing whether the
individual has known himself correctly or not. If one has
seen God in the process of knowing oneself, then it follows
that he has known himself correctly. On the other hand if
he has not seen God in the process of knowing himself,
then it implies that he has not known even himself correctly’
Pattinattar says, “Those who cannot see you, are those who
cannot see even themselves.”
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Tiruvidai Marudur Mummanikkovai, 13. This fact is
implied in the Sivajfiana Bodham verse expressing homage
and reverence to the audience.*®

When the individual overcomes the bondage, he is said
to be liberated. [llustrations of man's relations with God
must bring out this existential factor. The examples of gold
and ornaments made of g»!d, light and darkness, word and
its meaning which are given by the classical systems of
Vedanta are not adequate from this paint of view. These
examples are merely metaphysical, speculating about the
abstract relations of one - many, cause - effest, asbstance -
attribute etc., without taking into consideration of the human
participation Umapati Sivam critizises thess analogies and
this criticism implies that the conditions of relation which
are borne out by these analogies themselves, point te the
factor of human being. Th2 terms and their relation get
their meaning oaly whan w2 consider man's exoerience.
Umapati says that the analogy of gold and ornaments made
of gold, refers to one who knows them as identical. Gold
an unitelligent substance cannot know itself as itentical
with its ornament or the ornaments gold. Similarly for one

who is blessed with the vision, the opposition of light and
darkness is meaningful. Word and meaning do not experience
by themselves their dependance. The intelligent min knows
that word and meaning are mutually dependent. An analogy
which deals with the relation of God and man bscomes
significant if we consider their essential nature and these
analogies of gold and the ornaments made of gold, light
and darkness, word and meaning are inadequate because
they lack the existential emphasis.

When man understands his relations with God, this
understanding comes as a liberating experience. The help
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which God does to souls is of two kinds They are causing
obscuration in the beginning and bestowal of grace when mala
is matured. Creation, maintenace, destruction and obscurat -
ion belorg to the category of grace of the stern type.
(mayakkaripar) because the four divine acts entail suffering
in the beginning and bestowal of grece is grace of the rEght
type (arakkarunai) because it always brings happiness.*

ManikkavBcagar says that God is beyond the reach of those
who are not aware of His grace®® Thirundvukkarasar Jsays
that God is the great help to those who distinguish the
supreme God from the class of elevated higher celestlal
beings.®' 1t i1s also said that the preparatory stages carya,
Ariya, and voga help man to distinguish the supreme God
from the celestial beings.”® When these sta'i;es culminate in
jiiane, God comes as a gwru and bestows liberation- Thus
man’s understanding of the true nature of God comes as a
liberating experience.

The analogies of the old set suggest that God and the
world (underwhich 'man also is included) do not undergo
any change. God and gold ornaments are identicdl at all
times. The other analogies ie., hght and -darkoess; wofd
and meaning have the same defect. These analegies do riot
signify a change in mans self-urderstapding . frgm:a;state of
ignorance of the Divine grece and the gensgguent alienation
from God, of a state of knowledge about God where the
soul could distipguish the suprgme Being from the celestial
beings and the consequent union overcoming alienation.

Now w2 may s2e the aptness of the new set of
analogies Body-soul analogy gives us the impression that
the felt sense of one-ness is the expenence of neither the
bady by itself nor the soul by itself This anajogy is
intelligible from & third ‘something’ which is body- soulle
man. simiarly the analogy of eyesight is also clear only
from the perspective of man in his sseing. in thé same
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way the mutual presence of the perceiving eye and perceiving
soul is sensible for the reflective man who is different as
such from both. Thus these analogies help us to iaterpret
man’s relation with God in the medium of man's experience:

The second set of analojies emphasise the existential
aspect and do not exclude dany aspect of man’'s experience,
The ’existing man’ who is subject to the many facets of
experience involving memory and forg=tfulness, knowledge
and ignorance is given full recognition here. Body-soul
anology is more appropriate than gold and ornaments made
of gold because the unity of body and soul is felt vividly
in our waking experience. Similarly the relation of evelight
and external light becomes important. When there is some
defect in the eye, for example the formation of cateract
in the eye, we cannot see even though there may be externaf
light. When the obstruction is removed, one can see with
the help of external light. Thus we realize the necessity of
the eyesight. Meykandar says (kapnillar kap pera kanak kapal)
The usefulness of the eyesight is even more clear to us
when we come to see after an interval where we could
not see due to the defect in the eye.*® In the third example
also the experience of the inseparable nature of the perceiving
eye and the perceiving soul becomes evident from the
possibility of an experience in which their combination is
not manifest.

Here we may take the phenom:non of inattention as an
example- When something is presented to my eyes, under
normal circumstances { see. When | am preoccupied with
something, then my eyes may see and yet | may not see.
From this experience one comes to know that when one
sees, his soul and eyes function inseparably- Thus the
second set of analogies used by Umapati avoid the narrowness
of the first set of analogies. By formulating the second set
of analogies regarding the relation of God and man,
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Umapati shows how Saiva Siddhanta is a philosphy of
inseparable non - dualism. (pirivarum attuvidam Sp 7).

Sivajfiana Munivar says that the term advaita used in Saiva

Siddhanta does not denote aikya only which occurs in abheda
sambandha, not tadatmya only occuring in bhedabheda somban-
dha and not saiyoga only which is a relation involving bheda
sambandha. Advaita of Saiva Siddhanta is comprehensive in
the sense that it includes @bhkeda, bheda and bhedabheda
harmoniously-* Saiva Siddhanta does not deny abheda relation
that obtains between soul and body in explaining the relation
between God and man. It also does not deny the e!ement
of bheda that obtains bstween eyesight and sunlight in
explaining that the two are different as entities and finally it
does not deny the element of bhedabheda relation that obtains
between the perceiving eye and the perceiving soul in explai-
ning that the two are present inseparably. (kalappal onru,
poruf tanmaiysl veru, ceyal:anmayal undanadal). Advaita of
Saiva Siddhanta combines the three elements harmoniously-

The commsntatator raises the question why instances
involving aikya sambandha like the river mergig in the sea,”
like the merging of ether in space and the fragfance in:/eanh®
and instance involving bhedgbheda sambandha like tune and
sound and like fruit and its essential sweetness’” and like
taste and water*® and finally instances involving bheda sam-
bandha like magnet attracting iron are used.*® These may be
shown in the following manner.

Bheda Bhedabheda Abheda

1. magnet attract~ 1. tune and sound 1. river merging in
ing iron. the sea.
2. fruit and its
essential sweetness. 2. ether mergirg
in space.
3. taste and water- 3. ¥fragrance
in earth:
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$Traditionally fragrance is considered to be the character-
stic of earth, sound that of ether, colour that of fire, taste
that of water and tactual sensation that of air.

He concludes that these analcgies are useful toa certain
extent only. The analogy expressing the inseparable relation
between God and soul is that of the perceiving soul and the
perceiving eye. This analogy avoids the shortcomings of all
the above mentioned analogies and contains the good aspeCts
in them. The significane of this analogy is confirmed by
Sivajfidna Munivar who quotes the views of the three impor-
tant teachers of Saiva Siddhanta i.e. Meykandar, Arulnandi
Sivam and Umapati Sivam ¢

Kafium kalpukuk kattum/ampol
Kana uljattaik kandu kattalin
-sivajnana Bodham 11th sutra.

Katfak kaldidum tanmai yudaiya kaunukkuk
Keyumuyir kattik kandiduma pdla visan
Kattik katdiduvan .
~Sivajiizna Siddhiyar 11-1.

arivolipol pirivarum attuvidamagum
=Sivaprakasam.7.



P45A (BONDS)

Paga is a general name for the three bonds. The soul is
enshrouded by the three bonds. (malas.) They are anava
maye, and karma. Anava is called Pratibandha because it
obstructs the omniscience of the soul. Mays which limits
the pervasiveness of the soul is described as sambandha and
karma which ceaselessly follows the seul directing it
towards enjoyment rather then towards attainment of release is
anubandha. They bind the soul in several ways. However while
anava is wholly inimical to the soul, maya, and karme are not
s0. Moreover if maya and karma are used properly they help
in the soul’s emancipation from bondage.! It is instructive
to note thatthe author of Thanigaipuranam calls Gnava as
muJuppagdi(gpuLms).

Madurai Sivapraprakasar in the introduction to the
nineteenth verse beginning with eppariday (sTedTemtPgmus)
shows how Sivaprakasam follows the Sivasfians Bodham and
the Sivajiidna Siddiyar by giving parallel ideas from both and
concludes that the verses of Siwaprakasam from nineteenth to
fifty (i-e.. thirty two verses) deal with the second chapter of the
Sivajiana Bodham and its commentary, the Siddhiyar. However
he points out a difference in the treatment of suddhe Maya. In
Sivajfiana Siddhiyar, the §uddha maya is treated in the first
chapter. (1.68.) Since the first chapter deals with God and
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because §uddha maya forms part of the bedy of God, the §uddha
maya s treated in the first chapter in the SWddhiyar. Umapati
Sivam deals with the fuddha mays in the second chapter
when he describes the bonds i.e., 3nave, maya and karma,

The maturation of mala occurs only when the soul is
associated with naya erd Karma. Since the $uddha mayd
is also a species of maya, it is dealt with in the second
chapter. The ‘commentator also gives another reason that
even though the suddhe maya is purer than asuddha maya,
the soul can get release only by transcending even the
§uddha maya Then Maqurn Sivaprakasar himself poses the
question why when Arulnandi Sivam considers the Suddha
miya as the body of God and treats itin the first chapter,
while Umapatl treats the same in the second chapter. He
answers the quesnon by quotirg from Nannil verse®, which

!ans that th> author of cartw nil can add some significant
ggr;?rences after accepting the main thesis of the original

otk (mudal ‘riil) and the dependent work (vayi nil) based
onithe original werk.?

White the bonds mava and karma come and go, anava
is the basic bond underlying thcir coming and going. In
the case of the former two bonds, their nature as impurities

e., agencies of bondage, is condijtional. It is conditioned
by the presence of mala. Maya and kd4rma function in the
service of ripening of apava mala, which is the original
bond. Anava W%a is also called Pasa in general®

According to Saiva Siddhinta what is not one and
what is not intelligent cannot be other than the effect of a
cause. It cannet beuncaused, eternal. Mala whichis non-
infelligent and primal, has to be one. The spintual dirt,
which conditigns , man and other forms of life without
beginning to a state of limitation. finitude or bondage is
not many but ope (though) its energjes are many.)

Umapati says that though mala is one, its oneness is
to be understood as the unity of multiple powers®
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Here the author anticipated the difficulty that if many people
attained release what happens to the reality of mala. How
is it that though dpava abides in all souls. its presence is
not known to one? Umapati Sivam in Tiruvarutpayen Says
‘My Lady Darkness has an infinity . of lovers but hides
herself from even her spouse with strictest chastity’:®
Umapati says that basic bond agave is one though it
obscures many.’

Thus though it is one entity, its functions of binding
the intelligent souls are infinite in number and they are
co-eval with the infinity of souls. Thus the dissolution of
mala which is another name for release, means not the
destruction as such of mala put only of its screening powers-
The question arises: if destruction or dissolution be admim?d
for mala saki, how can male escape destruction? Can we
conceive of somsthing which exists but whose functions
are destroyed? To meet this difficulty Umapati says that
the countleas functions pertain to one band. These functions
are of such a nature as to bs removed or subdued at the
respective timslimits, typified by release-® Thus the connate
bond of the individual soul is one but by virtue of its
infinite functions, it thwarts ths intelligent functions of the
infinite nuMa:r of souls. A1d thass fuastions thamselves
though baginingless are terminable in the long run at different
times. Madurai Sivaprakasar states that that these functions
of m2a can bs subdued only by knowing the world as
asat.® whsn ths soul abandons the world of sense as a
quickly passing mirage, the Lord becomes cool shade (for it)-

The above characterization of the connate bond is the
part of the Agama doctrine. Umapati adds something of his
own to this, when he explains the distinction between
physical darkness and metaphysical darkness- Kr_tava is not
merely a principle of darkness but is a positive and powerful
entity. It is a species of delusion which makes even physical
darkness by comparisen look like an enlightening agent.'®
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Umapati in his Tiruvarutpayan explains this distinction clearly.
Even as physical darkness covers all objects. anava covers all
souls.- But there is a distinction between the two-physical
darkness shows itself even though it obscures objects whereas
anova, not only hides all objects, but also hides itselr."

Anava is responsible for the states of kevula and sakala
(states of complete darkness and partial illumination respect-
ively in which souls find themselves periodically.). dpava
is responsible for soul’s ignorance of itself. of its deeds
and of the Lord. So long as copper exists, verdigriss also
exists therein. In the same way the obscuration of the soul
by mula will continue as long as there is the assertive
intelligence of the soul. ie., amabodha in the fettered
state.!* It is the basic bond and is eternal.® Even in
release, mala is not destioyed, only its energies are destroyed '*
In the kevala sta.e, the soul's cognitive, conative and
affective functions are entirely thwarted by anava,

The agency of mala has nevertheless to be understood
figuratively. Mala is non=intelligent and material and there-
fore cannot have independent agency. The individual soul is
intelligent and non-material- The problem here is that obstr-
uction of spirit'’s functions can only come from what is not
spirit and yet what is not spirit can have no independent
agency; The solution is to admit a function of God Himself
whose nature is that of pure spirit as underlying the veiling
function of mala, This divine function, described as the
concealing power (Tirodhana g§akii) makes it possible for the
non-intelligent and material agencies of bondage to function.

Therefore this divine function comes to be spoken of as
itself a mala'* Umapati rightly says that though this function
of God underlying bondage is spoken of as itself a species
of bond, this is not literally true. It is only a phase of Grace,
which is the very essence of the nature of God.'* Because
what is intended  to.be accompanied by the function of con-
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cealing power is to make the individual soul under bondage
fit to rise above the condition and bscome united to the
feet of the Lord. Here Umapati uses two expressions parindu
(uPBg) and karupaimigs (s@eewid8) which can be
rendered as compassionately and out of overflowing Grace

Umapati explains the mode ot operation of the concealing
power of God which is called an impurity. Really speaking,
the conceéling power is the pervasive antidote that pregress+
ively neutralises soul’s condition of bondage. Experts wel
versed in, rare Jgamic sciences say that by the loving will
of the Supreme Siva beyond thought, the tattva of Nada is
evolved from pure mayd, and from Nade the Bindu tativa
emanates. (It is not the same as ‘Bindu’ which is the
synonym of §ddha maya) From it the bnghtening !aitva of
Sadagiva takes its rise and gives birth to lsvara which again
causes Suddha vidya. Thus stand serially in function the five
arch typal fattvas through which ensues the actualisation of
bondage for the souls. Umapati actually says that all these
five tafivas are respectively ruled by five agents of divine
power who stay in and take their names from them. The
author of cintarai urai says that Umapati's intention is to
refer to actual faftvas eventhough he mentions the agents
of the fattvas. This is analogous to mentioning light while
actually intending to refer to lamp. Madurai Sivaprakasay
explains that Nade taitva js the jiiana Sakti of the Lord
which arouses the intelligence of the soul and Bindu tatlva
arouses the kriya, Sakti of the soul. Sadakya is that lattva
where jfiane and kriya of the Lord are equal in functioning.
Tsvara is the tattva where k7iys predominates over jiiane
and in §uddha vidya the reverse takes place i-e.. fidana
predominates over kriya.'? Bmdu which is stated to be
evolved from Nada unfailingly gives rise to the word which
deVelops lnto four forms beginning with tne ‘subtrest.’®
There is thus simultaneous manifestation of thé - feah‘h ‘of
‘speech as a srgmﬁ'cant corolary @nd counterpart of ‘fhe
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evolution of fuffvas, The manifestation of the realm of
speech is closely connected with the general function of
stimulating the bonds into action-

The five $iva tattvas and the four viks are the media
through which the Lord acts. These media are material though
of a pure kind- The concealing power of God by means of
these pure media, operatas mayeya, the derivatives of maya
and thereby bringing into actuality for the individual soul its
conaition of bondage. There are three conditions which bina
the individual soul to its empirical life wviz., the condition
of enjoyership (bhokiritvam) and the implied sense of agency
which accompanies it, the enjoyment or experience itself
(bhogam) and a state of being tied to experience (bandham),
These are made possible due to meala, karma and maya'®
The conditioning of the individual is made possible through
the function of m3ys. Mayeya, the effect of maya in turn
is enabled to function by the active and Variable presence
of Divine Sakti which can be seen in the serial emergence
of five §1wa tativas. Thus the individual is bound by these
various factors and this bondage is manifested in the series
of avasthas to which the soul is subject. Man experiences
his state of bondage in terms of avasthas (five states viz,
jagrat, svapna, susupti, twriya and twriydiita), Madurai
Sivaprakasar in his commentary states that apart from the
four modes of speech, the fifty one letters, the eighty one
words, the seven crores of mantras, the vedas, the Agamas,
the puianas and the bodies, orgars, worlds and objects
of enjoyment required for the Vifianakalas and prajayaxalas
also evolve from §uddhu maya.*

The Siddhantin recognizes only two types of evolution-
cne where a substantial change of cause occurs (parinama)
and the other where there is no such substantial change.
(vrtti). The evolution of the four modes of speech’ is of
the latter type. The example given to illustrate ertti (subtle
transformation) is the cloth spreading itself into a tent. As
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Jiignaprakasar, the commentator of the Sivajiiana Siddhiyar
says that there is no inherent difference between the two-
General transformation (parigima) is of two kinds partial
and full. Partial transformation takes place as when worms
are produced from ghee- When milk is turned into curd,
we have an instance of full transformation. After consideriflg
the vrtti of Suddha maya, Umapati proceeds to deal with
the asuddha maya.

Asuddha maya :

Aguddha maya is the first cause of the universe. Maya
serves as the resting locus of those souls whese karma has
fructified and is duly consumed. Miya serves as the sus-
taining refuge for the people sustaining them against slipping
into the darkness of anava, It is also one of the bonds.™
Its function is more like that of a type ot clay which the
washerman soaks the dirty cloth with, in order to remove
the dirt of the ciothes. The function of maya is part of
the function of the concealing power of God and this fact
can be seen from this analogy itself.

A crucial distinction that is made here, is between
mayd, in its causal form and mBya as standing for its
evolved manifestations ie, between mayad and mayeya.?
Umapati does not use the term mayeya and means by
mamayai (sp. 32 & 70)- the mayeya which is not Bindu or
mahamayae as considered by certain scholars. [t is only
mayd considered in its effect form that is described as a
kind of light in relation to the darkness of mala. In its
causal form however, it is a bond, which co-ordinates the
two other bonds of malz and karma. If it is asked what
this maya is, the answer is that it is the primal cause of
the universe. To meet the statement that God and not maya
is such cause, it is to be stated that the unintelligent world
cannot spring from Supreme intelligence. The question may
take another turn as what the need is for a God, if maya
itself evolves into the world. The answer is that being un-
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intelligent. #ayd cannot itself develop into forms and sub-
stances- Then one may say that it detracts from God’s omni-
potenca not to be ab'e to create without maya. The right
view is that though mayd is as eternal as God, it is God who
is the master who wields it to create any form He pleases
and so maya cannot be said to invest God with its lordship-

Regarding the characteristics of afuddha may% Umapati
says that it is a formless, motionless, unintelligent and
eternal entity.” Tativas of diverse qualities and functions
are evolved from the asuddha maya. Body, organs, world
and objects of enjoyment spring from the combination of
tarvas, It is pervasive as it endows souls everywhere with
bodies, organs and worlds and it permeates all its developments
and causes delusion to souls. During final dissolution of
all tattvas it is the basic resort of all souls- It is the
Assumptive Energy of the Lord, since it is pervaded by the
Lord. It is an impunity as it binds the souls before the
onset of energy in the individual. It is delusive as causing
false cognition. All the processes in the asuddha maya are
due to the energising of it by the gracious might of the
Supreme Being.™ It may be argued that if the intelligent
agent cannot exercise his agency except with the help of
a material cause, it amounts to saying that the agent is
not a free agent. He has to depend on the material cause
whenever he wants to act. Umapati Sivam answers that the
material cause is eternal.” Material cause is only an
Assumptive power of God and hence the question of its
infringing the freedom of the agent by its non-availability
does not arise at all. There is no equality of existence or
function between the material cause and the agent. The
agent is the prior one (munnavan sp.23). The initiative and
freedom of the agent to create the world out of its
material cause antecede the material cause itself- The
Supremacy that is implied by being the cause of the
world does not arise from the matenal cause, instead
supremacy is derived from the Lord. Inexplaining the
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phrase mudanmai adu koduttadena mofindidare (sp. 23),
Madurai Sivaprakasar says that since God creates the words
which has form, out of maya, which is devoid of form,
He can create the world even without maya. It is interesting
to note that the Sugremacy becomes manifest only in the
context of bestowal of Grace, when maya as well as
Mayeys like karma functions no longer as a bond but
deflects the light of Grace i.e, as aspects of the revelatory
function itself {sp. 70). When Umapati says that primacy
does not derive from the material cause, he implies that it
indeed derives from the agent. The causal function of the
material world derives from the function of agency which
belodgs intrinsically to God who is pure spirit. In sp. 70,
Umapati Sivam brings this out by saying that maya and its
evolutes body, sense, world and objects become free media
of manifestation of Divine light in the case of freed souls.
This is one of the important truths of the Saive Siddhanta
that is clearly brought out in Umapati's writings. Sivajfidna
Muniver emphasises the importance of this verse, It is likely
that Umapati might have had in his mind the verse of the
Tirukkajfirup po diyar beginnirg with “palai neydal '

Umapati raises the question whether the saying that
cosmic creation is occassioned by considerations of ripening
of mala, does ot conflict with God's freedom. Umapati
says that God's creation of the world is indeed occassioned
by a pre-cosmic state of impurity of the soul. He also adds
that diversity of creation is to be found in terms of
differences in “previous deeds” (munnai vinai sp- 2L} There
are two kinds of previous deeds. It may be either the
merit or demerit caused by the doing of right and wrong
in thought, action and speech. We may also refer to two-
fold aspect of will in terms of appetition and aversion.
Since the previous deeds referred to here, denote the deeds
done in the beginning of creation, Umapati means here the
second sense of karma which is understood as basic to
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man's right and wrong, good, and evil, pleasurable and
painful acticns. According to him, karma s the original
auxiliary, acccunting for the diversity and manifestations of
the nature of divine creation- Therefore both for the cosmic
function of creation at all to take place and for its taking
place in such hsterogeneous manner like the creation of
birds, animals, men etc,’” Umapati admits the function of
auxiliary and the occasioning causes-® Thus we have two
kinds of karma-Qriginal karma (mala vinai) and the subsequent
karma (iruvinai), Sivajfifina Munivar also discusses this problem
in the Mapadyam. He first mentions the two kinds of karma

and concludes the discussion by emphasising the importance
of milavinai.*®

God is the absolote cause and the priority or agency
pertains to God alone. This is clearly brought out by the
statement that mala, mayad and karma are non-intelligent and
their function is conceivable only as conditions in the service
of a cause®® They are freely used for the sake of souls.
Umapati says that neither the instruments nor the souls
which are incapable of knowing independently without
material accessories, can themselves come together and effect
the cosmic creation-*

Introduction of the factor of kirma gives rise to many
issues. As God's creative function consists of investing the
soul with body etc., but in due accord with the previous
deeds of the soul, the question arises as to whether the
association of body etc., with the soul comes first, or
association with the deed. Past deeds will point to previous
states of embodiment which are again in turn the conse-
quences of past deeds. Is it maya or Aarma that first
enveloped the soul ?** In answer to *his Umapati says that
this question remains unanswered so long as a basic state
of bondage is not accepted- Indeed if either maya or karma
could bind a soul not already bound i.e., free and pure.
then even after the termination of maya and karme as a



132

result of our effort (aided by Grace), it is logically con-
ceivable that they may again bind it. Mava and karma
are bonds that bind man who is already pound by aRavu
They do not bind the free-neither the eternally free God.
nor the free man.

Umapati states that soul's primordial bondage is as
beginningless as the soul itself, and he considers this as
the distinctive doctrine of Saivism.>’ M2ya and karma which
are the consequences of this primordial bond, also are ulterior
and beginningless in their function like husk, bran and
sprout which are closely related with the paddy-seed ie-,
while the sou! exicts, the lbond of ignorance also exists along
with it, and when that exists, the other bonds of maya
and karma also remain with it.**

The three bunds are all alike transcendental and not em-
pirical. They condition the soul by forming as it were an
inseparable part of it. We must make a distinction between
attributes and flaws of a thing. These bonds are flaws like
verdigris in copper and can be removed and attributes like cons”
ciousness cannot be removed. Thus even though both charac-
teristics and flaws are found in the same being, we must
distinguish between the two. Umapati Sivam uses the analogy
of sprout, bran and husk of the grainto bring out the inter-
relation among the three bonds. Here sprout is compared to
karma mala, bran to maya mela and husk to @nava male. Just
like the three factors are alike in the seed without the distin-
ction of priotity or posteriority the three bonds are alike in their
being- Experience of pleasure and pain (bhogam), the state of
embodiment (bandham) and the state of being the experiencing
agent (dhokirtvam) are all of them co-evally present conditi-
oning the agent. These three factors are caused respectively by
karma, mdya and mala. |t is only when the husk is present in
the grain that the bran can cause the sproutto germinate and
grow into the crop.” When the husk is removed, even though
the bran and sprodt are present, gsrmination does not take
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place: Inthe same way because of the delilement of the soul
by ap4vd, maya makes possible for the experiences of pleasure
and pains in accordance with the law of karmi. When arava
mala ceases to veil the soul, even though karma and maya are
present, the soul no longer experiences pleasure and pain- The
logical priority of dhave mala in relation to two other malas, is
conveyed by the example of husk. Before sprout and bran take
shape and begin to function, the husk is present and bears in its
womb the unformed grain also. This corresoonds with what is
described in Saiva Siddhanta, the individual's state of transcen-
dental isolation (aDava kevalam). Hers we find difference of
opinion among the commentators of the Sivajiiagna Bodham,
Sivajfiana Munivar holds that in the process of the experience
of pleasure and pain by the soul the anav: mala acts as the
efficient cause, karma mala as the material cause and the maya
mala as the instrumental cadse. Just like the husk in the paddy
which induces the growth of the sprout therein, the anava mala
is responsible for the soul’s capacity for experience. Hence it
is the efficient cause. Just as the bran aids the growth of the
sprout out of the paddy, maya mala stands close to the soul
with its body (fan¥), instruments (karana), worlds (bhuvana)
and enjoyments (bhoga) and induces the soul's experience
of pleasure and pain. Hence maya mala is called the instru-
mental cause. Lastly just as th2 sprout stams out fromthe paddy,
karma mala creates the pleasure-pain exoeriences and so it is
called the material cause. Sivagra Yogin differs from this and
compares the bran which is in intimite union with rice to the
anave mala similarly connected with the soul and the husk with
maya which is comparatively apart from the soul.’® Both com-
mentators accept that the anava istheroot cause of all troubles.*’
Mayeye, the evolutes of maya, are themselves called a species
of mala because of the fact that they serve as loci for our
experiences of pleasure and pain. Even though these Make jt
possible for our experiences they constrict the cognitive powers
of the individual by making him finite. Umapati describes this
bond by stating the evolution of tattvas. The fattvas serve as
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a kind of invariable vesture and generate experience for the
individual scul. Umapati Sivam also states in one line that the
ordet of involution is the same as that of evolutlon.®®

Umapati  Sivam distinguishes the atma iaitvas, vidya
tuttvas and Siva tattvas. Sz‘va tattvas are not included under
miyeya mala by Umepati. The vidya tattvas incline the
soul to worldly experience. They are kald (animating particle),
kala (time), niyati (destiny), vidya (the cognitive intimation)
and raga (conative inclination).** These are evolved from Maya
(i.e-, impure miya) through the agency of Srikantha. Prakyti
is evolved irom kalda. Prakrii taitva gives rise to guna tattve
from which emanates the tattva of buddhi which again gives
rise to ahankaro taitva. Ahankara is of three kinds according
as Saltvike, rgius or tamas quality dominates. From satvic
ahankara which is called taijasa, are evolved the mind and the
five senses of hearing, touch, sight, taste and smell. From
Rajasic ahankara (vaikari) are envolved the tattvas of activity,
beinning with speaking. Fromtamasic ahankara (bhitati) emanate
the five subtle bases (fanmatras) of the five elements begin-
ning with the principle of sound. The five elements, ether, air,
fire, water and solid are develooed each out of its respective
tanmatras. The titular deities of the five elements are Brahma,
Visnu, Rudra, MaheSvara and SadaSiva of the regions in pure
maya- Thus the seven vidyd lutivas and the twenty four
atma taltvas consitute the core of maya mala

After explaining mayeya, Umapati Sivam proceeds to
explain the nature of karma, Karma is beginningless (anadi).
It is bzginningless in the sense that it has no assignable
bzginning, every beginning of its series pointing backward
to preceding causes. Karma is responsible for the ever-
ensuing embodiment. It is also what accounts for the mani-
foldness and diversities of experiences in each birth. Karmg
is also what comes in the wake of such experiences issuing
in acts of Commission and omission and also serves as
the occasioning cause of embodiment for souls in a most
imperceptible and subtle form, (eti s@ksma karma). It mani-
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fests itself as pleasure-pain experiences when it is tachnically
called Prarabdha (meaning, what has begun). At this stage
karma is present in a subtler unseen manner (sdksma)
accounting for the varied nature of experiences. It is
accumulated as the surplus and duly matures at its proper
time in their respective experiences which are diverse with
different irdividuals. Karma at this stage is called Safisita
(literally, what is accumulated). Karme manifests as acts
of right and wrong in a gross perceptible form accompanying
pleasure pain experiences. Karma is beginningless like a stream
wherethe distinction between preceding and succeeding is purely
relative- But the underlying impulse behind the manifold mani-
festations is karma which is an impurity that conditions the
man trans - empirically and in this respect it is like anava.
Karma invariably follows the soul.** Karma is performed
not only as overt actions but also as speech and inner
propensities.** Umapati Sivam makes a significant point here.
The three modes of wakeful experience i.e, cognition,
conation, and affection are the means whereby one experi-
ences the fruits of karma. The experience of the fruits of
karma is due to the benevolent Grace of God who makes
it possible for the individual to have experience, thereby
bringing about an end to the previous kerma. But through
the very process of experiencing the fruits of previous
karma, fresh karma is earned.** This is the difficulty with
regard to karma. The medicine cures the disease from one
point of view and at the same time it seems to contri-
bute, as it were, to its petpetuation. Karm@ operates from
the buddhi tattva and colours the thought and action of
the individual-** When there is no embodiment at the time
of dissolution it has its locus in Mmaya. At the time of its
existance in the locus of Maya, succeeding dissolution and
preceding creation, karma exists in the form of accumulated
merit and demerit. Whenever we talk of karma in general,
we refer to this accumulated stock of merit and demerit.
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Umapati sivam then proceeds to explain the characteris-
tics of prarabdha which presents itself in the form of
experiences of pleasure and pain.** Pleasure manifests
itself in the form of high birth, fongevity of life and quality
and quantity of enjoyments. Pain presents itself in the form
of the opposites i.e., low birth, shortness of life, fugitiveness
of enjoyments and the presence of suffering- These are
potentially present in the individual in the form of possibilities.
When these possibilities manifest themselves in life, the
setial order of their occurrence in life is not however
commensurate with the order of their nause in previous
existance but rather 1n accord with the degree of ‘ripeness’.
We liquidste the foad of previous karma by means of
experience. The experiences come to the individual soul in
response to previous deeds in the two distinguishable modes
of pleasure and pain. They are classified in terms of the
three occasioning factors, the objects, the soul and the deity-*
Even when the experience of pleasure and pain are occasioned
by objects or by souls, deity is responsible for giving
these experiences through such agencies. The deity apportions
pleasure-Pain experiences to the souls according to ther
karma n this sense, the deity may be said to know in
advance the experiences- But the deity is not fettered by
these experiences while the individual is bound by these-
The reason for this is to be fcund in the fact that while
God knows these without attachment and aversion and so
may not be said to experience these, the soul knows
always these, with attachment and aversion- Thus whenever
an individual knows a thing, it experiences at the same
time with the overtones of attachinent and aversion. It is
this element of attachment and its opposite i.e-, primordial
desire for experience and the consequent aversion for any-
thing that thwarts the objects of desire is called karma
mala. Karma mala is the root of which Saficita, prarabdhu
and dgamya are the fruits.
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Then the question arises how the new kurma occurs
when the previous karma, is liquidated through experience.
Umapati Sivam replies that while the effects of past-karma
are ‘liquidated’ through experience, the root karma of the
form of attachment and aversion is however not ‘destroyed’.
On the other hand, the root-karma s active and contributes
to the origin of fresh karma in the wike of experiencing
the fruits of previous karma.

The apava mala, the ultimate bond causes beginninglessly
the propensity of attachment and aversion and thus we have
the three fold experience of karma because of apava mala.
We can consider the new influx of karma also in two ways
i-a-, doing the good (hizam) and doing the opposite (ahitam).
There is also another classification of deeds i-e., the deeds
done wilfully and those that are done unconsciously. The
individual is responsible for both these kinds of action
When we do an action, we do it with the attachmentand
aversion, We also petform good (kita) and bad (ahita) actiors
to others and this constitutes agamya. The BgBmya attaches
to the individual sou! in the form of punya and pape for
which another name is saficita, The genesis of agamya and
sancita is explained in this way. Umapati Sivam hints here
that the prarabdha experience-expetience of pleasure and pain
arise as a tresult of the cumulative experience of both
agamya and saficiia.

Regarding Saficita Karma, Umapsti Sivam says that the
deeds of commission of good or its opposite, go into the
stock of merit and demerit, whichis called seficita. He says
that saficita consists in the sum total of merit and dermit,
He says that merit does not cancel demerit and that the
only way of cancelling demerit is through experience of its
fruits in the form of enjoyment. Kaima cannct be written
off except through experience (b40ga) of the fruits of Karma,
This is the law of karma. Umapati Sivam does not stop
here, but suggests rituals for expiating merit and demerit-
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The Vedas and Agamas provide a safeguard in the form of
recommendation that by means of a commission of good
agamye with a specific resolve (Safikalpa), it is possible that
one Can free oneself from the eftects of particular demerit. If
one puts forth effort for expiation in accordance wi-th the
scriptural recommendation, the affliction due to saficiie can
be removed. He also says that if it is not possible for one to do
it directly, this can be achieved by indirect means, having it
done on one’s behalf by a professional. It is equally also possi-
ble that the demerit can be removed by some one else doing
iton one’s behalf without one's knowledge of it. Admission
of these possibilities even within the context of the life of
bondage becomes significant. It points to the fact that we can
have the possibility of freedom from the working of the law
of karma itself. Umapati Sivam says that the rest of the residual
stock of suficita could be set at naught by God. The Lord appe-
ars in the form of a preceptor as a result of Sivapupya which
consists of carya, kriya and yoga. Saficita kirma does not
cease to exist until the bonds are destroyed by the grace of
God. There is no scope for the termination of karma until God
comes and instructs the soul- Futher the karma continues to
sustain the empirical life until the advent Of God's Grace.

Umapati Sivam says that there is no scope for the life
of spirit for the individual soul unless these functions are
terminated and transformed. Umapati mentions and discusses
the five bonds on the basis of their functions. At first,
there is the basic bond which is responsible for the soul's
craving of the things which are prohibited. This function is
trans-empirical and naturally inclines the soul to agency in
respect of experience. Against this we have the bond of
anava, Secondly we have the bond called tirodhayi which
actuates the bonds. This function seems to be hostile to
human beings, but if we understand the real nature of this
bond, we can realize that this bond is really beneficial to
man. This Sakii causes the bonds to act so that the bonds
may ripen and ultimately be destroyed- Thus though the
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Sakti of God is called a bond, it is not really a bond.
M3zya is the next bond of the soul. It binds thesoul in
the form of body (tanu), instruments of knowledge (karana),
world (bhuvana) and enjoyments (bhoga). Before the dawn
of the knowledge of God, these four factors function
conditioning the soul and after advent of knowledge, these
factors deflect tne grace of the Lord- Karma is the fourth
bond which is invariably present in every individual conditioning
him in the form of desire and aversion. This bond subjects
the soul to wearying rounds of birth and death. The last
bond (mayeya) stands for the 1@tivas accounting for the
finite and limiting character of empirical experience- Grace
in the positive sense of Saiva Siddhanta becomes intelligible
when all these five bords are transformed and when
tirodhana Sakti changes the Arul Sakti of God (para éakti).



MEANS TO RELEASE

The soul in the kevala state is completely under the bon-
dage of ap#va which obscures the capacities of the soul- When
the soul is associated with faifvas, the soul exercises the
faculties of iccha, jiiana and kriya, but in such a way that it
comes under the bondage of karma and is consequently led inte
seemingly endless births and deaths entailing much suffering.
The cause of this miserable state for the soul is its association
with anava the onginal bond (mala mala), The soul wrongly
thinks that the pleasures of the world will be everlasting and
consequently 1t sinks to a degraded state. This maybe compared
to a state of a king's son who in his early Years being captured
by gypsies, is brought up in a crude environment and has not
had the benefit of living in a palace as befitting his status. When
the soul knows the true nature of the fleeting pleasures of the
world, it feels disgusted with them and is no longer inclined
to seek them. Dueto the intelligence Of the soul, having the
guidance of Siva's grace, the soul realizes the worthlessness
of worldly objects and pleasures derived through them, and
feeling throughly disconted with its life hitherto, looks to the
enernal saviour, Lord Siva.

UmapPati Sivam says that the fruit of Saiva Siddhanta is the
result of following the principles laid down in the Saivagamas.
According to the Saivagamas, the soul has to practise carya,
kriya and yoga and get jiiana before it could meet the Lord-
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Umapati Sivam also says that all actions have for their
purpose knowledge and the results of carya, kriva
ana 10ga lead to saloka, samipa and sarupa.’ The practice of
caryd, kriyi, yoga andjliana are alsocalled dasa marga, satputra-
marga, saha marga and snwmarge, The results of the first three
i-e, saloka, samipa and sarupa are called graded release (partial
release) Release attained by jliana is sujya i.e., perfect release.
The first three are the means to at'ain complete release-
Sivajiana Siddhiyar explains these caryd, kriya. yoga and jiiina’
We have to follow these observences in ceryd- They are
cleaning the temple. smearing the floor of the temple with
cow-dung, wearing garlands of different kinds of flowers for
adorning the idol of Siva, uttering the praise of the Lord,
lighting the temple lamos, maintaining flower gardens and,
offering one's services to any devotee of Siva. Those who do
these, merit Swvalok1 or saloki. (saloka - living in the sume
world as Sivi) Getting ready flowers, incense, light, water
(for bathing ths idol), food (for offering), etc. are important
observences in Kkriyi. The devotee has to perform the five
kinds of purification.* He also has to make a seat out of mula-
mantra for Siva to occupy Siva is to b2 contemplated as having
occupied it, externalised (as of the form of light), worshipped
with true devotion and He must be willingly praised. Homa is
to be performed daily. Following these observences is k72yza
and the fruitof such a worship is the attainment of Samipa
{nearness to Siva). Worship here relates to the form-formless
aspest of Siva and the mind is included with the external
senses in kriya.

Pursuit of saha marga (i.e., Yoga) requires fulfilment of
the following : the senses are to be turned away from their
objects, inhaling and exhaling must be controlled ; vital ait
must be directed along suSumna when activities of manas
cease ; the sequence of mantras for the six adharas like
the miladhara must be learnt and the deities presiding over
these adhdras are to be worshipped- 47apa existing in the
form of Siva, can be seen in the six adhiras. Uniting with
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the deities like Vinayaka, one must go up from midladhara
to Brahmarandhra. The lotus in Brahmranihra must be made
to blossom: The nectar flowing from the lower part of
Candramandala is to be circulated within the body; and
contemplation of light that takes within itself every splen~
dour is to crown all th:se. Those who thus perform yoga,
having eight parts in order to destroy karma attain similarity to
Siva's form. Lastly we come to sanmdrga. One has to study
all the arts, purapas, karma kipds in the Agamas and
the literature of other faiths, before arriving at the conclusion
that these are all inferior- Then one has to study by
onedelf the jiiana §astras which set forth the nature of
Pati, pagv and Pasu defined per accidens and the nature
of Pati peressence; hear the truth about these expounded
and reflected on them One who without distinctions into
knower, knowledge and object of knowledge, has knowledge
of unity with impartite, eternal, pervasive, existent, intelli-
gent and blissful Siva non - differently, attains sayujya
which is supreme release:

Regarding the significance of carya, kriva and yoga for
entrance to Jjii@na, it has been said that in caryaand #rwa
stages, the attention of the soul is diverted from the outer
world to Siva through the commandments which are prescribed
for the soul in the first two stages. The significance of yogua
consists in this, that through this stage. the soul comes to
the conciusion that knowledge attained through the outer
and inner organs, is not true knowledge and that for the
attainment of true knowledge a higher medium than the
senses is necessary’ Thus the first three are merely pre-
paratory siates preliminary to reach the final state. The
enjoyments of saloka, sgmips, sardpe are not permanent.’
When the merits of the soul are exhausted, the soul must
come back to earth. If the chain of births is to be cut off,
Jliane marga is the only way; for, as ignorance has been the
cause of delusion and misery, so it is knowledge that can
bring about enlightenment and happiness- Even meditation
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will not help if we do not have knowledge. Meditation is
possible only with the help of instruments and mind, and
these instruments and mind cannot take us beyond the
material world.” Any hope of attaining Siva, by meditation
without the aid of instruments is doomed to failure, for as
soon as the instruments are dispensed with, then the dark
state of kevala sets in- Though meditation and other pre~
paratory stages may be dispensed with, jiidna marga cannot
be ruled out if Siva is to be attained. The vedas, the dgamas
and Puragas proclaim that by jiiane alone release is possible-*

Umapati Sivam says that this jilane js of two forms i.e.,
grace (tiruvaru]) and Saivdgamas which deal with the grace
of the Lord. Grace helps the soul to remove the evil effects
of mala, While mala jtself is eternal, its evil effects, can be
removed- One who studies, the Saivagamas, gets the knowledge
about the three entities Pant, Pafu and Pase. Madurai Sivapra-
kasar commenting on the verse 10 (p.45) says that the jlana
of the three authors of Tevaram and Karaikkal Ammaiyar is
truvaty] jiidna and the jians of the teachers, beginning from
Nandi Deva, who gst knowledge through the Scivagamas,
belongs to the second type. He also quotes two verses from the
Sivajiiane Siddhiyar (Svapaksa payiram 4 and parapaksa 70)
for supporting his view. The first verse mentioned above states
that some love Siva {without the help of books) dueto their pre-
vious good deeds and Siva gives them salvation. The other verse
states that Arul Nandi Sivam expounds the Sivajiiana Siddhiyar
to those who want to know the means of attaining the feet
of the Lord and not to those who are well-versed in the Suiva-
gamas or to those who are steeped in complete ignorance. The
subject was first taught to Nandi Deva by Lord Siva and Nandi
Devain turn imparted the teaching to sanatkumdra. Following
the guidance given by Madurai Sivaprakasar, it is clear that the
experiences of the Tevdram teachers are importantin Saiva
Siddhanta. We may take the clue in verse 7 of the Sivaprakasam
for this fact- (perunal Coona apaitiranal vijaivoday SP 7).
Here perunil includes the Tevaram, besides denoting the
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Sawvagamas, according to the commentary of Madural
Sivaprakasar-

The necessity of a Guru cannot be disputed because
it is through His instruction that the true significance of
the scriptures can be made known.” It is God Himself who
can teach the soul about Himself.* It is impossible for the soul
to know of God withcut the help of God. as it is impos-
sible for the crystal to' reflect without the sun. The ins-
truments of the soul- know neither themselves nor the soul
that directs them- In the same way, the soul does not
know either itself or Pali who guides the soul. Hence
Siva who dwells within the soul as imperceptibly as ether
in water, will not be known by the soul unless He
manifests Himself-"* Further, it is only God, who can
purify the mala fettered soul as it is He that knows best
the unhappy condition of the soul, even as the inmates of
the house know best the physical ailments of the patient
in the house.” It is also said that the complete cleansing
of the soul is not possible without Siva appearing as a
Gtiru, because the removal of the snake poison is not
possible without the aid of the snake-charmer.®®* Further it
is said that the attempt to attain release with the help of
anyone other than Siva is comparable to the blind submit-
ting to be led by the blind. The release that transcends
all fattvas can be reached only through the aid of Siva
who is pure ¢it.* Thus we may now conclude that the
learning through Siva Himself is the condition, sine qua non
for the attainment ot blessedness.”®

Umapati says that in order to make the best use of
the preceptor's instruction, one should attend to it with
concentration, reflect on what is taught» ascertain the truth
of it and fix that result so as to attain the state where
Siva comes to be in union with the soul.!® From the Guru's
instruction, the soul learns about its nature so that it can
aspire 1o realize all its inherent possibilities: We may now
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consider what Umapati says about the naiure of Divine
wisdom. (jiiana wvaymai). Without the help of the instru-
ments of knowledge, the individual can cee nothing. In
the kevalavasthda the soul has no experisnce of objects, not
even of a fleeting nature. Now with the instruments, the
individual cannot attain the feet of the Lord. In the
sakalavasth, the senses partially manifest knowledge of the
individual. How then can the individual soul realizs Divine
wisdom ?

Umapati says that Divine wisdom is communicated to the
individual soul by God Himself graciously coming as a
preceptor as a result of long-earned penance.'” God shows
the way to sever ccnnection frym these instruments and to
reach His feet.!® In the sakalavasiha, the tatives are provided
by the concealing Sakti for the individual soul to effect partial
release from the fettering effects of Pas: The soul will have
finite experience and this will hasten the state of ripeness
for Pdga so that PdSa may become ready for removal. When
this state occurs, Ged appears as the preceptor and effects
purification of 1tfvas by means of edhava Suddji and thereby
effects severence from the finitizing effects of Pasa. Thus the
individual soul will have a new state of knowledge and life
in which its knowledge, action and feeling being unconstricted,
hecome infinite in due conformity with the infinitude of Siva,
$akts even in its embodied state of existence. This is technically
described as the symbolism of reaching the Divine Feet.

Umapati explains the nature and form of Divine knowledge
which is made accessible to the soul when God and man are
united as preceptor and pupil. He says that Divine krowledge
pervades the world for the ultimate good of the soul unaffected
by the intelligent and non-intelligent entities in the world
The intelligent and the non-intelligent world function toward
their appointed destiny because of the benign presence of the
concealing Sakti. Pati transcends the intelligent and non-
intelligent entities and functions for the benefit of giving
good equally to all. Umapati Sivam says,
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None is dear to Him; nore is hated by Him.

All alike are His favourites.”

Appar says:

'He will not be good to those who approach Him not;
He is good to those who approach Him;

Yet He has no partiality, likes nor dislikes.

He is called Sankara as He is beneficient. *

Umapati Sivam explains this with the help of an analogy-
The sunlight permits the crystal to show its natural lustre
and the powcr to reflect the colours with which it comes
into contact. When the colours fall on the crystal and when
the sun is not directly above the crystal, then the crystal
reflects the colours with which it is associated When the
sun is directly above the crystal, then the crystal will
not reflect the colours even though the colours are
associated with the crystal. In the same way, the concealing
§akti of God makes the soul plunge into the worldly experiences
when the impurity attaching to the soul is not mature. When
the evil effects of male are made fit for removal, the same
concealing Sakti of God changes into Arul Sakii and bestows
release on the soul. In neither case Sakti is affected by either
the inteltigent souls or by the non-intelligent Pasa.

Now the qusstion arises regarding the nature of mdyd and
karma, When Divine knowledge is given to the soul by
God's Grace, Maya and karma were used as instruments by
the concealing Sakti of God in the service of forging of bonds.
What happens to the two species of pafa ie., maya and karme
when the corcealing Sakti of God is changed into Aru] Sakt:?
Umapati Sivam says significantly that when the individual is
under the influence of ahava, the dark bond, the impure maya
and its effect mayeya on the one hand and the inexorable,
karma which would not leave the soul unless it is experienced
function as elements of darkness (marujinil irujay nirkum SP
70). Thus maya, mayeye and karma bind the soul because
the soul is defiled by anava. This is the reason why empirical
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experience, though it is an advance over pre-empirical dark-
ness (kewald), is itself a part of one long night. Thus
sakalgvastha itself is a constituent of bondage. When the soul
comes under the influence of Divine grace which dispels the
darkness of bond, then these so called bonds also function
as elements of light (arupinil opyay wnirkum SP 70), Thus
when Divine knowledge dawns on the soul, the erstwhile
adventitious instruments of bondage become instruments for
giving bliss to the soul. Umapati says in Tiruverutpeyan that
when there is defect in the tongue, even the sweet milk will
be bitter and when the defect in the tongue is cured, then
the milk will taste sweet.? In this way when dneve male
dominates the soul, then the bliss of Siva will not be tasted
by the soul and when the evil effects of adava mala are
destroyed, then the bliss of Siva is manifested to the soul.
Thus it is explained that even though God is merciful, the
soul suffers due to its association with anave. If the soul is
under the influence of dnava, then tirodhayi act on the soul.
If the soul is freed from the evil effects of ahuva then Arul
Sakti acts on the soul-

Kanchi Jiidnaprakdsa Swamigal in his commentary on
*Upmai viapkkaw' quotes this poem.

“eRusetr Peuett; sesrr Foustr; &L OFrel opeT; SN 6T
s Amer y@b; sarsrear Qarearalmer @efwmed Fhidé
sfwer gafl Gpi fpdd shwertd, Sjssrmes
Cuiger geafwrs Bguwb Quupd SPQUTEST psdlurd”

and says that the sun is compared to éiva, the eye to the
soul, the light of sun to the grace of God and darkness
to mola, The eye which is encircled by darkness gets light
through the rays of the sun and becomes light when it
comes under the influence of the sun. In the same way
when the soul comes under the gracious influence of Siva
the soul enjoys the bliss of Siva and even the mala subsides
under the grace of Siva. The commentator also says that
we must combine the two verses (Sévaprakasam 32 and 70)
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to get a clear understanding of the Siddhania position.”™
These two verses speak about five entities i.e, maya
mayeya, karma, (iruvinai) maruj (tirodhayi) and irul (apave),
If Tirodhdyi acts on the soul, maya, mamiayai (here meaning
mayeya) and karma become darkness. If Aruf Sakti acts on
the soul, then the three become light.

Sivajfigna Munivar explains this verse of Siva prakasam
(70) when he explains the relation between God and maya.*
The question is raised how the relation of pervasion between
God and soul can also hold good for the relation between
God and miya. Sivajfiana Munivar replies that maya is
pervaded by the soul and since the soul is pervaded by
Siva it follows by implication that maya is also pervaded
by God and he quotes the verse beginning with ‘maya,
mamayai’ fully. Then the objector raises another question
that if it is the case with maya ‘is’ apeva mala also related
to God in the same way, because apiv@ s also vyapya -
1e., pervaded by the Lord? Sivajiana Munivar replies that
anava mala is not related to God in the same way as maya,
because even though apava is pervaded by the Lord, it is
opposed to the Lerd, while maya is not so opposed to the
Lord. Sivajfiana Munivar argues that since mayeye s also
considered among the eight forms (astamdrta) of the Lord
like the soul, the same relation that exists between God
and soul, also exists between God and maya. Sivajiiana
Munivar says that the only factor we have to take into
consideration here is that since the soul is capable of having
conscicusness the soul has a special relation with the Lord.
The commentator also strengthens his interpretation on two
other grounds (i) by considering the sense conveyed by the
order of words (@¢7H H_dms)and (ii) by relating this verse
(sp70) with the previous verse (ie, sp 69). He
says that the sense (e) (9&nywd) in the phrase Be&T
oy Qup Popis erer Cuw @rerd ererui’.
cannot mean definite sense (3sHmi). Since the phrase
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speaks about jfina definitely, it cannot also have the ques-
tioning sense. If ths meaning of &M is taken to mean
nmmm& then it amounts to convey the sense that jfiana is
Jiiana which is tautology. Therefore e7&M7d js used to dis-
tinguish between two or more entities (P H2%). The commen-
tator concludes that this phrase is used to convey the sense
that only Pati jfiana is independent and 23§a and pafu jaana
are not independent. Thus according to him, pasu and pafa
jiidna are explained in the 69th verse and the remaining
pati fiana is explained in 70th verse. The gist of the 70th
verse according to Sivajndna Munivar is that the function of
maya, mayeya and karma depends on the nature of the soul-
If the soul is bound by B3piva, these three ie. maya,
mayeya and karme bind the souls with the initiative provided
by the concealing Sakti. If the soul is freed from the evil
effects of anava, maya, mayeya and karma help the sou !
like Aruj Sakii,

After considering the nature of Divine knowledge, Uma-
pati proceeds to deal withthe effects of attaining Divine
knowledge- He classifies the effects under three topics, i-e.,
insight into the nature of the soul (atma darfana), purification
of soul (@tma §uddhi) and bensfit to the soul (Gtma Igbham),
These three are the effects of attaining Divine knowledge,
Umapati says that purification of tattvas (tattva fuddhi) and
accession to Divine knowledge are the two factors that consi-
tute ‘knowledge of the soul’ (atma dargana). Tatwa §uddhi
implies freedom from 2ae which is more specifically freedom
from sense of ‘I’ and ‘mine’ inrespect of fattvas. This isexplained
by Umapati Sivam as the process whereby the preceptor
elevates pupil’s knowledge to the infinitude of Divine Sakti.
By accession to ‘soul-knowledge’, Umapati emphasises the
indispensability of Divine knowledge for the manifestation of
soul's action and knowledge. This is technically called Sivar#-
pam, Umapati says that God Himself comes in the form of a
preceptor as a result of one’s penances and reveals this truth
to the soul. Soul's surrender of agency is emphasised in atm@
darsana.
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Purification of the soul is the next stage of realization. This
is described by Umapati as surrender of one's efforts. (¢an papi
nitial), Though Umapati terms the phrase, ‘tdn papi niital’
somewhat negatively, the significance implied by this is
positive- Meykandar phrases it in positive terms, as ‘irai ragd
rirral’ which state occurs after one passes through the surren-
der of agancy. Surrender of one’s efforts is a negative way of
expressing ‘thy will be done’. The soul surrenders itself by
doing the wiil of God. The point to be noted here is that the
soul must renounce ths sense of even ‘| serve’. Here the soul
leaves everylhing to God and is not even conscious of serving.
The upper limit of spiritual realization is described as atmu
labham. This is explained as immersion in the experience of
ot Being given by the Divine knowledge. This results as the
culmination of self surrender and union. This state of immer-
sion in the experience of Being constitutes the content of
liberation and bliss is concretely presentin it. This state is
different from the preceding state of not doing anything but
by the will of God {<Sjeuar@erned 36Ty geTemDU|ED
Qswwir H2) where there is only a foretaste of bliss which
arises as a negative consequence of dissolution of rasa.

Umapati explains the continuity of the three levels of
experience i.e., dtma darfana, dima suddhi and atma labham, He
says, that if God is known by the soul, then it can perceive itself
by being itself. To understand the importance of this, he recalls
how the soul knows with help of Divine wisdom. The soul
cannot know anything with the help of its own faculties: The
soul is limited constitutionally and it can know only through
the means of manifesters of knowledge (vyafijakas). In the
state of bondage, the soul knows with the help of instru~
ments of maya and in the state of release, it knows with
the help of Grace. Thus it can know only with the help of
instruments either in bondage or in releaese. Even when the
soul is aided by the Infinte knowledge, the soul has only finite
knowledge. It can know or experience only one by one. This
is the reason why the soul is said to bea finite knower
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{kincijfian). Divine grace, which is infinite in nature, is the
invariable aid and pre-condition of finite - knowledge. The
question before us is - how does the finite knower know him-
self? Umapati says that if one can look with the eyes of the
light of Divine grace, looking at itself i.e., the Divine grace.
then one canalso see one’s own soul together with Grace.
One can see the condition which makes sight possible, nof
by looking at it but by looking with it i.e. one must not
stand as distinct from the condition and seeit, but the eye
must transport itself to the place of light and become aware
of it The soul can see itself only from this changed perspec-
tive. The soul cannot stand apart from Grace, and know either
Divine grace or itself as it does in the case of knowing objects.
The soul has to become one with Grace which is the general
condition of our knowing and perceive itself only as one with
it, never as a knowing subject which stands apart from the
things known. It may be seen from this account how know-
ledge of soul involves the fusion of awareness of Divine
presence (Siva riipam) anda similar awareness of oneself
(atma darsana) vis-a-vis the Divine presence. Meykandar also
expresses the same idea with greater force in the prefactory
verse in the Sivajiiana Bodham, by using both the negative and
positive expressions.®*

Umapati explains the continuity of the three levels of
realization. If we abandon the habit of seeing with the eyes
of the light of Divine Grace, we may know how soul puri-
fication (atma Suddhi) and self - realization or gain (atma.
iabham) are implictly contained init. When the soul investi=
gates the nature of the tattvas and the inner dynamism
that is at work in them, it understands the tativas to be
alien to itself and there will dawn on the soul the gro-
wing light of Divine Wisdom- If the soul identifies itself
with the general condition at work underlying the faftvas,
and if the soul is immersed in it without attending to
tattvas, the soul gets purified. In this state of purity, there
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must be no assertion of the individual consciousness. After
this stage is reached i.e., when the soul is purified, the
soul knows under the all - pervasive Omnipresence of the
Highest (paraimiruivu). This is technically called soul's
purity. This can also be looked upon as knowledge of God
In His Maeiesty and Omnipresence (Sivadargana). It is only
when this stage of self - emptying and complete subjection
to the Divine light without even the conscicusness of an
ideal distinction between the 1iwo is reached, that the
supreme Being appsars to the soul- When the knowledge
of the sou! s purified, Being is disclosed to the soul: The
soul must not stand apart from Divine grace. It must trans-
cend even the fact of knowing Divine light which is the
underlying grinciple of all rastvas.

It may be asked whether, apart from Divine Wisdom
dawning on the soul, there is a Suoreme Being that is
cricr even to the Divine light. Umapati says that the full
light of the sun has the sun as its source. Similarly the
spotless Supreme Being is the source of grace and bright
grace of God is His power. The light of pure knowledge
in Ged is called His power i.e., Sakti.  Sokti is pure
and trarsccnds the finite conditions of p2s% and Pads.
This Sakti at the same time points to its transcendent
source i.e., Being. Without Being that power does not stand
alone. Just as the sunlight dispels darkness that pervades
everywhere and shows the sun to us, so the light of
divine grace dissolves the base bonds of darkness and paves
the way for the delightful disclosure of Being to the sou!
liberated from the bonds.

There seem to be two transitions by using the example
of sunlight pointing to the sun. First, when we see the
object, the [ight serves as the unobstructive condition showing
from behind the perceiver who is unaware of the assistance
of light. Umapati says in Tiruvarulpayan,
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'He who places himself behind the light of truth,
arising out of darkness attains blisss He who places his
self before it, endures pain'-* This suffeting is the characteristic
of the soul when it is bound by the bond of anava When
the eye ceases to be preoccupied with visual objects, it
becomes united with the ‘condition” where the light as such
is perceived- When light in its turn points to its source,
the subtle transition takes place. As light and its source
are related intimately, Sukti and its source Siva, are also
related intimately. At first the soul does not know how
the tirodhana Sakti acts and falsely idantifies itself with the
objects of the world.

When the sou! begins to investigate the source of
suffering, it comes to know that all sufferings arise dus to
attachment and aversion. When the soul renounces the
sense of 'I" and 'mine’ it is frzed from the fatter of pafa
and becomes united with Divine grace. Tnis is becoming
one with Him and abiding in service unto Him. (ekanaki irai
payi nipral - Sivujiana Bodham I10th sutra). There is again a
transition from this state and the Supreme Being is disclosad
in this transition- When the soul becomes one with Him
and acts as He directs, it must transcend even the duality
of knowledge and revelation i-e.,, it must not assert its
individuality, but must act as directed by the Lord. This is
technically calied Sivabhogam. The transition from the state
of union with Divine grace to that state, where Being as
the source of Divine grace is perceived, is a subtle one. At
this stage, the soul must not yi Id to the lingering effects of
pasutva, This transition is possible as a result of persistent
surrender and selt-effacement on the part of the soul and
this must be followed by a life of union with Divine grace.
Umapati Sivam says that when the omniscient grace of the
tord dawns on the soul, there will be a most natural
temptation to lay claim to omniscience and omnipotence.
Due to its dissociation with the bonds the soul may feel
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that it knows everything and it may be tempted to perform
cosmic functions like the Lord. A feeble person possessed
by a ghost performs the mighty acts of a ghost. In the
same way the soul engrossed by the all knowing grece of
the Lord, would possess all attributes of God and perform
His five functions in the same manner as He does. This
is the view of the Sitvasama vadu. But this temptation must
be resisted. If the ghost possesses a blind or dumb or
lame man, it cannot make him see or speak or walk; simi-
larly the omniscient grace of the Lord which possesses the
soul, can only develop its innate powers, and will not make
it do the functions of God, which He dces by taking any
form He pleases. When the omniscient grace of the Lord
dawns on the soul, what happens is a fuil development of
its own innate powers. It will not make it do the function of
Lord. When the evil effects of Pasa are destroyed, it is the
privilege of the soul to take immense joy in the glory of the
Lord. If by freedom of the soul, we mean having literal equality
with God in function, thenitis delusion. To perform cosmic
functions by free assumption of appropriate forms that He
chooses is the privilege of God that is implied by His transcen-
dence.

The soul should understand the nature of knowledge
which it comes to have in its embodied state through the
instruments like Kala and other tattvas, If it does so, on
reaching the stage in which the base bonds are got rid of,
the seul should take shelter under the grace of the Lord so
that the soul does not contact the said instruments. At
this stage, the soul should not think of Graceas an extran-
eous condition, which helps its knowledge and action, but
must view them as nothing apart from Divine Grace. The
soul’s intelligence is illumined by Grace. H the soul
abides in Grace in this way, then the Supreme (transcendent)
gain will be within the sight of the soul. Madurai Sivapra~
kasar says that leaving the impurities constitute aimo
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dar§ana. When the soul undsrstands the nature of the taftvas
and when it is associated with Grace of the Lord, the soul
gives importance to Grace leaving the assertive intelligence
of the soul. Thisis called atma §udd/t. When the individual
soul persists in its efforts in giving inportance to Grace of
the Lord, [eaving behind the assertive intelligence (atma
bhoda), then the Supreme gain will become accessible to the
soul and this is called atma Ilgbham.

The Sivaivaitin maintains that the soul becomes God
Himself in the state of release. According to him the
question is - why God should appear to the soul as dis-
tinct from itself? why not speak of the goal as consisting
of becoming God Himself? Umapati says that if the '/’
that becomes one with Grace through union ceases to exist
but becomes Being itself disclosed by Grace, then it follows
that its knowledge of itself which it gained vis - a - vis
Grace. was delusion. This implies that the gain of libera-
tion achieved by conquering bondage itself would be a
delu-io~- The soul in its state of bondage, cannct see
itself. Umapati says that even in the state of release, if
it could not intuit Being with the help of Grace which is
accessible through nothing save itself, it is not possible
for the soul to realize the wisdom which will enable it
to reach the feet of God and consequently it will not
attain the goal. Here the phrase ‘G@TLfeum Sigafarr
gud Cararguor srewgrufsr’ emphasised the importance
of Grace- We can realize Grace only with the help of
Grace. Manikkavdcagar says, ‘Even the impulse to worship
arises due to Him'. ‘SieuermennGeo SeusTgmer cuenr e,
iIf one has achieved union with Grace and yet fails to
understand what is communicated by it, the presumption
can only be that such state of union was only a delusion.

Umapati then speaks of the transcendental wakefulness
(jagratitam) the highest state of conscionsness which can be
attained even during the waking mements of one’s life. He



156

says that the highest state can bz attained not by eforts,
but by renunciation of efiorts. The scul can achieve this
state only by balancing as it were between the razor's
edge of awareness withont falling on the side of discur-
siveness which ensues as a result of association with the
futivas and without also sliding into ignorance which results
due 10 dissociation with the fativas, The soul must avoid
the two phases of bondage ie. the state of kevala where
there is no instruments and consequently no knowledge
and the state of sakala where the soul has partial know-
ledge which will not help to attain the feet of God. The
soul must refrain from all actions and must stand stead-
fastly united with Grace which is present as the condition
in one's consciousness., The soul thus submits itself to the
control of the highest wisdom and gives up its egoistic
efforts, by identifying itself with the Supreme Being. When
this conversion of attention takes place even in the soul’s
waking moments, then the sensory discursiveness and
ignorance are conquered and the soul attains the highest
state of consciousness even while it is awake.

Explaining further, Umapathi says that the senses which
are restricted to the service of enjoying the fruits of karma
and earning fresh ones, will not by themselves cease to
act. Ifitis said that the soul by its own intelligence knows
the way of subduing the senses, then also the senses cannot
be subded, for then the intelligence of the soul will endure
and egoism will be the result. If the ‘I consciousness were
to disappear with the disappearence of the function of
senses, then the soul will sink into ignorance. The only way
of experiencing this highest state of pure consciousness is
to remain in wakeful alertness without being subjected to
the discursive knowledge of the senses but to be absorbed
in the presence of the Light of Grace. When the instruments
of knowledge help the soul to know the objects, the intelli-
gence of the soul (atma citsakti) concentrates on the objects
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and knows themone by one. If ths atma citsakti fades in
the Light of Grace, like a lamp beforethe sun, the soul will
realize the Divine wisdom. When the soul reirains from
following the lead of the senses, wherein otherwords the
Light within is allowed its sway over the senses, the soul
may be said to have conquered the ignorance. Itis only
realizing the transcendental wakefulness (jagraritam) that the
one can get rid of the bewildering births.®

Umapati says that knowledge - absorption (jidna nista
is a state of spiritual tranquillity. It is the culmination of
hearing the words, meditating on them and attaining enligt-
enment. Even after hearing the words and meditating on them,
the jiiana nistd does not ensue without a manifestation of the
knowledge of Ged. ( Sivajﬁ&na)- God is beyond the sphere of
word and meaning, beyond even the reflective self-conscious-
ness of the individual. So Gcsl cannot be attained either by
hearing of the words alone cr by meditating on the words
God's Grace must descend on the individual (irai aru) jaanam
nogpi) and there will be manifestation of Light of knowledge
due to the descent of Grace. When there is manifestation of the
Light of jiiana due to the descent of Grace, the light of Pasu and
Paga ffianu fades (f2curum), With the help of this knowledge
the scul conquers the finitude and it achieves a union with
the all-pervasive knowledge of God Thus is achieved an
ecstatic absorption in Divine knowledge- It is also a state
of ecstatic love when the soul is aware of edvaita union with
God. The soul's three faculties of thinking, feeling and
willing will function even in the state of release. The souj
thinks of God's help even in the state of release and this
love for God increases and thus the soul's faculty of willing
functions. The soul enjoys $wa Jfignd and in this way
the soul’s faculty of feeling finds its consummation.

The path consisting of heating the words from the
preceptor, contemplating, meditating and attaining enlight-
enment is the straight one for achisving the goal of spiritual
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tranquillity. Follow'ng his predecessors Umapati says that
if this pathis hard for one to tread, th r: are other easier
mzans of attaining the goil. The soul mu.t constantly think
of the limitations of the instruments that the soul uses and
also the dependent natu-e of the soul- By this consciousness
of dependznce on the part of the soul and by growing stead-
fastly in the felt conseciousness, one can have a lasting love,
for God and attain the same goal of spiritual tranquillity
Thus the intellectual method involving an ascent through a
heirarchy of knowledge is not the only way of experiencing
God, even though it may be the standard one. We can see the
influence of the great Saiva devotees on Umapati. There is
no conflict between the way of devotion and the way of know-
ledge in Saiva Siddhanta. Sekkildr's phrase ‘€5raTid FE&T LT
SCu eTem par i @rer o @mLni’ means that
knowledge consists in loving God.®" This is taught by
Tirujiana Sambandhar who drank the milk of wisdom. Umapati
Sivam considers ‘sohambhgvana’ also as an alternative means
to reach the goal of attaining Siva- He says that tensions
and conflicts that are native to the soul can be removed by
the contemplative identification. He concludes that for those

who have received the grace of the Lord, no meditation
involving mind is necessary.

Umapati adverts to the theme of advaita in the context
explaining the sense of ‘oneness’ which occurs in jfiana-nista,
He appeals to one’s experience of bondage and says that the
nearest analogy for understanding the union of soul with God
in freedom is its @dvaitic ynion with anave.”® The Tamil word
for ‘one’ is both noun and verb. It stands for the number
one and also for the impsrative be or become one. Umapati
analyses the various shades of the sense implied by this
word and expresses the sense of advaita as suggested by the
proper use of the term ‘one’. It is instructive to note that
Meykandar uses the word ‘onr’ when he speaks about
advaita® Umapati explains in this verse also the precise sense
in which the Saiva Siddhantin uses the term ‘advaita’- He
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says thatif it is one that becomes two and later on becomes
*oned', then no account is tasken of uniting. If it is a case
of two becoming one, it will imply tnat one of the two ceases
to exist: as there is no other way of understanding things
two in number coming 10 be one If however it be said
that there is no bescoming one at all, says Umapati, there is
no question of uniting If the two are not united, then there
is no union. If however the union of the two is explained
in the way in which iron becomes one with fire is explai-
ned, then certain consequences follow. Among the two enti.
ties the one should partake unresetvedly of the nature of the
other- As iron in fire acquires the full function of fire, so
the soul in union with God should acquire all His powers
and perform the cosmic functions. This however is untenable.
So the only adequate simi'e that suggests itself to understand
the significance of this oneness is the same in which one
has been ‘one’ with ignorance- Following Umapati, Tdyumdi-
navar also describes the union of soul with dngavae in the
same manner.’' When the soul is one with ignorance what
is implied is thatit stands as ignorance itself and not as one
which is affected by the impurity called mala dpava mala
obscures the intelligence of the soul insucha way that it is
not even conscious of its individuality. It is like the eye en-
shrouded in darkness where it is intelligible to saythatitis
indeed darkness. In the same manner the soul experiences the
Supreme Being by being one with it

The question arises regarding the status of pasa, when the
soul is liberated. The soul that is one with God, does not
cease to exist inrelease. If pase endures with its finitizing
function, there is no manifestation of Infinite knowledge. If
Pasa is destroyed in the state of release, then it is not a reality,
Umapati says that just as the destruction of the soul is incon-
ceivable, the destruction of the reality of pafd is also
inconceivable.’? The eternal pafu does not cease to exist.®
What is destroycd, isits powers It may be recalled here that
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Umapati anticipated this difficulty and he defines pads as one
with energies that may be withdrawn when they are maturad ¢
He uses the analogy of light in explaining the destruction of
the energies of pafd. Before light, darkness cannot exist.
Darkness is neither destroyed nor does it persist in its function
of veiling the eyes. In this way, the power of pasa is neither
destroyed nor does it persist in its funtion of inhibiting the
manifestation of soul’s knowledge and action.

Regarding the destruction of kurme, Umapati says that
the limitless stock of two - fold %arma which gives rise to
numerous births (saficita) becomes powerless like fried seed
and ceases. The lkarma that has begun to take effect in
the from of present body and its experience of Jjoy and
sorrow (prarabdha) does not operate in the normal way,
as it does for others. The experiences of the embodied
soul with his pleasure and pain are no longer the experi-
ences of the liberated scul, for the experiences are unappro-
priated by the liberated soul. These remain the experences
of the body before which the jivan mukia is present as a
spectator. The karma for futures which may arise out of
present experiences (dgami) is consequently destroyed by
the fire of knowledge which resembles sunlight dispelling
darkness.”



PANCAKSARA AND RELEASE

Even though the bonds may be dissolved, so long as the
fiberated soul moves in the world of physical elements, i-e.
as long as the soul is affected by prarabdha kurma, the finite
and discursive knowledge due to the t4itvas may not cease
to affect it. The prarubdha karma will have its course even
though the fivan mukta ja fixed in wisdom. The difference
between Jivan mukta and other souls is that for the jivan
mukia the experiences are only the experiences of the body
and the Jivan mukta is a mere specator, while the others enjoy
the expetiences with desire and aversion and thus increase
their stock of merit and demerit. By the force of his previous
habits, he may go the way of the senses. Even as the smell of
asafoetida remains inthe vessel after it has been taken away,
the residual bond (vasana mala) has lingering sffects. Because
of these lingering effects, it is quite possible that the soul
may be affected by egoity (I - sense) and with the coming
of ‘l-sense’, the primul karma (mille vinai) in the form of
desire and aversion may revive in its wake and the ldiscursive
knowiedge duetothe bond of mayeye may come back to
the soul. The individual may be led to discursive knowledge
in this unexpected manner.

In this context, we may consider the view of Umapati
Sivam regarding iruvinaioppu, The author of Cintanai ura;
gives two interpretations of éruvinaioppu and asks us to see
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in the Mapadiyam of Sivajfiina Munivar to get the real
meaning of this concept! According to the first, merit
and demerit (puhya and papa) must become equal, without
any of them becoming greater or less. The second holds that
the effect of great punys, say, afvameds ydge and the effect of
great papa, say Brahmahatti cancel each other when they
become mature. According to the second, iruvinaioppu occurs
in this way after all merits and demerits are cancelled-Taking
the first case, Sivaijrana Munivar says that itis difficult to
have a state in which all merits and demerits have become
exactly equal and even if by chance, we come to have that
state, the effects of merit and demerit are not experienced
by the soul. They cannot leave the soul, without being experi-
enced by it. So the first version is not tenable According to
the second, even though great merit and demerit may cancel
each other, the remaining merit and demerit are not cancelled
and they have to bz expsrienced by the soul before it gets
spirtual maturity. Sivajidna Munivar explains the true meaning
of the term iruvinsioppu in the Mapadivam, Iruvinaioppu
refers to the particular state of the intelligence of the soul
which is not affected either by metit or demerit (saficita) or
by their consequences. He refers to S 48 and says that
the phrase ‘edirvinaiyu mudivingi udavu payan neraga’ (sr i
daary gpyefemar o goy wwer Gprrs) makes it nece-
ssary that even the agamya karma must become equal with
mugdivingi je., Sivapunya? The becoming equal of the future
dgamya karma with mudivinai cannot be obtained except in
one’s intelligence. There is also another argument supporting
this interpretation; when the mark of male puripaka, Saktini-
pata and Sive pupya are to be found in one's intelligence,
the mark of irwvinai0p pu also must be foundin one’s intelligence,
Umapati Sivam explains this in Saivavidi nirgkardgpam in
the Sanmkarpunirakarcnam also. Umapati poses the question
whether malaparipiku js the the cause of Saktinipata or vice
versa.’ If Saiva vads says that malaporipake is the cause of
Saktinipata, then he must say that malaparipaka will ocour
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at the end of appointed time after a long passage of time, of
it must occur in the appointed body at the end of taking
many births according to Aurma, It may also be at the time
when both merit and demerit cancel each other or when the
soul realizes that merit and demetrit are causes of birth.
Finally the occurrence of maluparpaka may take place when
God oeut of His mercy may save the soul- Un.apati Sivem
says that itis difficult to measure karme which is devoid
of form. In this context. we may note four stages viz. Siva
punya, iruvinaioppt, malaparipske and sakiinipaia. Due to
the maturation of §iwapupya, sruvinaiopp cccurs and due
to the state of mala paripaka, fakiinipate takes place.

The descent of Grace consequent on the ripeness of
mala is graded and admits of degress. This is so in
regard to the gradual and progressive ripenirg of mala.
Umapati says that we can distinguish four stages viz, very
slow, slow, fast and very fast. (manta tara, manta tivre
and tivra tara).* Umapati Sivam says that for those who
have reached the jianapada ie., the souls of the highest
grade who are fit for the very fast descent of Grace, God
appears as a preceptor- God who has been one with the
consiousness of the individual as its inner light, 'appears
directly in a visible form and imparts true knowledge. This
knowledge removes the endless alternation between isola-
tion (kevala) and empirical experience (sakala), It removes
the bonds and paves the way for the pure state of exis-
tence. This state of pure existence is called Suddkavastha'
The author of Cintanai urai says that the kevalgvasthi refer-
red to here is the state that obtains with sakals and not
the presakala state of oneness with mala. The reeson is
to be found in that freedom from the second sense is to
be achieved in the sukaldvasthi itself.’

Umapati deals with various goals (mukii) aimed at by
different schools. Enjoying the pleasures of women is con-
sideted to be the highest goal by materialism. The Saulan-
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tika school considers the soul as an illusion which arises
due to the aggregation of five skhandas. They are ripa
(form i.e., perception), Vedana (feeling), vijiiana {conscious-
ness) samna {cogmition of things by their names) and
Samskdra  (impressions) incluging accumulated merit ard
demerit. According to the Buddhists, the goal of spiritual
freedom consists in annihilating the aggregates. The Jaina
school regards mukii as a quiescent condition of the puri-
fied soul- It is an escape from the body, though not from
existence. The individual becomes devoid of character by
avoiding all emotions. The §uddha state is not the cause
or the effect of the samsara series It is absolutely uncon-
ditional. Others conceive the goal as the dissolution of
karma obtained through a due consideration of the general
and special characteristics of substances. This theory is
viewed as the thery ot Vaisesikas by the author of Cin-
tanai Urai (p. 804.). (lakkaham Cidambaranadar considers
this as the view of the Jainas and Madurai Sivaprakasar
considers this as the view of the Prabhikara Mimamsasa.
The goal of spiritual freedom is viewed as freedom from bondage
(mala). Ths is identified with aripa Sivasamavada
(Cintamai urir p, 804) and Bhedavada (J|akalam Cidambaranada
Munivar) and Pasupata Saiva (Madurai Sivaprakasar). Theschool
of Siva sama vada considers the immortality of body as release.
The Sinkhya considers the discrimination between Purusa and
prakyti asthe goal oflife. The mayavada also considers discrimi-

nation between Sat and asar as the means to release. The
annihilation of the soul at the time of release is considered

as mukti by the Bhaskara school. The attainment of powers
(sidahis) and deadening of consciousness like a stone are
viewed respectively as goals by the school of siddhar and
Nyaya Vaisesika, The author of Cintanai wrai maintains that
the deadening of consciousness is considered as the goal
by the school of Pasane vada Saiva, All these goals are
not worthy of oureffort and are reprehensible. (ivai pajicer
mutti SP. 50) What umapati means by the reprehensible



165

nature is that they are not goals of freedom, instead they
lead men into the ocean of transmigration. All these goal
are included either in the kevalavastha or in the sakalavastha.
But neither kevala nor sakala marks the ultimate freedom from
which there is no return to samsara. True freedom can be had
only in the life of pure state (Suddhavastha), When the evil
effects of mela are destroyed, then the Divine Grace which
remains unmanifest till the dissolution of mala, manifests itself
in the soul, With the help of this Divine will, the sou
attains the feet of Siva® This is described as the suddhad-
vaita mukti which consists in 1) overcoming of bondage and
2) realization of supreme bliss, through union with Grace-
These are treated respectively in the tenth and eleventh
sitras of the Sivajiigna Bodham and the Sivejfiana Siddhiyar.
Umapati also discusses these two aspects in arujuru nilai
and inburu nilai in the Tiruvarutpayan.

When the old habits which arise dus to vasena mala
threaten to overcome the Jjivanmukta, he should fortify
himself against the troubles and must not vield to the
influence of vasena mala. Following Meykandar and Arui
nandi Sivam, Umapati suggests mukti paficaksare as the anti-
dote against this influence. It is the contemplation of God's
name which has no beginning nor end. By pronouncing
this manira, the soul resolves to remain steadfastly in the
manifestation of sfi@na and in the consequent perception of
Peing- The manira as duly instructed by the preceptor helps
ts user in preventing him from bzing affected by the
residual impressions of mala

Of the five letters of Paficaksara (Sivayanama). Si (&)
Yepresents God, va (&u) His grace, ya (w) the soul, na ()
the screening power of God which involves maya and karma
and ma () the original bond (mala)® It is instructive to
note the position of the soul which is preceded and
succeeded by other factors. ®Metaphysically and spiritually
speaking, the soul occupies 8 middle position. Even though
i Cf. The Siddhantin’s conception of sadasat. (PP, 56 58)
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the soul is essentially a spiritual being, it has the napacity
to identify itself with whatever it is associated. Even though
the soul is awire of Gol in the stklavasthy, it is not drawn
towards Grace (su) due to the dragging effects of mula and
tiradhayi, The sou! is caught in the ocean of transmigration
of births and deaths The mukii Paficaksera in which Gud
and His grace precede and ™ala and tirodhay: recede, will
not be helpful to those who are caried away by the
pleasures of the world. On the other hand, the mukti
puficaksare should be given to those who yearn for God as

a consequence of transformation of avasthas from kevala-sakala
to suddhu,

Muxti Paficaksara (Sivaya nam@) is also known as
sihsma  paficaksara and Namagivays is called the sibitla
Paicaksara. We have to note an important point here: It is
not meant here that sthilu poficgksars is unimportant, what
is meant is that we should be aware of the need for the
transformation of Aevalg.sakela to §uddha. Mapikkavacagar
begins the 'Tiruvdcagar:’ by praising Namasivaya.® Appar also
says that Namasivaye js the source of jiidna and worldly
leanning.® We find many passages emphasising the importance
of Namasivays, We may say that sthila paficaksara paves
the way for spiritual progress and sth#lu in this context
means that which helps to know the inner {(siksma),

Umapati enjoins the recital of mukti pafciksara thus :
“pronounce the form in which the letters for God and Grace
stand first; in which case the screening power will tum
into Grace and destroy the potency of andeu™.”" Then with
the help of Grace, the soul will realize God and become
one with Him. By meditation and contempldtion, one is
fixed in God. In this context we may consider Prof.
$.S. Suryanarayana Sastr’s views on this aspect- After warning
us against hasty generalization about Tamil genius, he asks,
‘May we then conclude that the emphasis on the practical
vaguely indicated in Meykandsr and Arul nandi and forcefully
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developed by Sivajnana Yogin is a characteristic of the Tamil
genius and contributes to Saiva doctrine?’ and concluded
that ‘in so far as Saivism appealed to the characteristically
Tamil ‘genius, it had a more practical turn than in other
cases, and adopted doctrines like that of jiana-karma
samuccaya’” He compares the commentary of Sivagra Yogin
for the Sivajiana Bodham with that of Sivajiana Yogin.
Sivagra Yogin says that actions mentioned in the twelfth
saira are descriptions of the devotee who foliows the path
of service (dasa marga) and this may not relate to the
Jjivan mukta. He again says that even if this passage may
be taken to relate the jivam multa, actions mentioned in
the twelfth silra are descriptions pertaining to him and not
presctiptions. This is rejected by Sivajfiana Yogin on the
basis of injunctive words like worship (61%7¢p&) which accurs
in Meykandar's elaboration of the s@fra. It is to be noted
that only descriptive words (17 Qerarg GgrepGio) are used
in satra itself. The professor rematks that Meykandar and
Arulnandi have not left us any book in Sanskrit, while
Umapati Sivam left works in both Sanskrit and Tamil. |f
the Sanskrit tradition be presumed to be antogonistic to the
laying down of injunctions for the jivan mukia, then we
may expect a trace in Umapati's writings. In Tiruvgrutpayan
there is no mention of prohibitions pertaining to the jivar
muktu. But there is an explicit description of the jivan mukia,
his illimitable bliss, his immeasurable compassion, his non-
cognition of worldly things and his freedom from aversion
and attachment. While Meykandar and Arulnandi deal with
the treatment of peficdksara in the nineth s#ra, Umapati
explains paficaksara after the tenth Sitr«. Sivajiana Yegin
says that though Umapati may not have written explicity
about the prescriptions for the jivan mukta, his treatment
of paficaksara lends support to the view that it is a prescrigtion,
He argues that in the phrase ‘@ef @def_gg uf uesens
spgang odliLy o selda e pgithe word @edL sg
refers to the state of Jjivan mulkia after the three bond®
are destroyed.”
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It is instructive to consider Maraimalai adigal's treat-
ment of Paficaksara, He deals with ati siksma Paficaksara,
besides sthala and siksma paficaksera. in atisiksma paficaksure,
we have to leave out the two letters na{) and ma(te) which
stand for tirodhdna and mala and concentrate on Sivaya Siva
(Founsfeu). He quotes the Tirumandiram verse which says that
if we meditate on Sivaya nama through concentration of the
mind, then bliss occurs after the transformation of tirodhana
into aru! sakti*

If the soul 15 liberated from the bond of ksrma, then it
will not take on bodies. The instruments of maya are given by
God so that the souls may experience the fruits of pervious
karma and if kurma is destroyed, then there is no necessity
for taking on bodies. The author of Cinfanai wrai says that
liberation from karma takes place in three ways."” By the
application of jidna and kriya sakii of the preceptor, agamya
and saiicite are destroyed, prarabdhs karma is destroyed by
being experienced by the soul. When thus maya and kurma are
destroyed, Impurity (anava) is dispelled. The state of union
with Grace leads the soul into the bliss of Siva. Madurai
Sivaprakdsar says that the liberation from karma is possible
through three kinds of knowledge viz, knowledge pertaining
o the soul, knowledge pertainingto karma, and knowledge
pertaining to God.'® The disciple knows that he has no
independent knowledge ard karma is unconscious- So Sivamust

be understood as uniting the two in order that the soul may
experience karma, {he disciple must learn the lesson that

since all actions are ordained by Siva, he must rise above
desire and aversion. If he does so, then Grace helps him to
see Siva. When Grace helps the disciple, he must know the
source of Grace i.e-, Siva. Even the consciousness of realiz-
ation i.e., being aware of such experience should be viewed
as the manifestation of bliss and bliss is the very nature of God.
Thus the goal of unmediated and uninterrupted sleep (tangu-
dol) occurs andthe disciple is In advaitic union with God
after the destruction of the evil effects of bonds. The Jjivan
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mukta who is devoid of imparfections, is fixed in Siva and
he will remember God's help even in the state of release.
Umapati uses the term fonmayil' which implies that Grace is
one with the soul baginninglessly. [t is interesting to note that
Manikkavacagar also talks about tonmatkkolam, ¥ Umapati
refers to the accomplished character of scul's experience of
Siva.”® He implies that itisa state of ecstatic love. If we
long for that experience, the longing itself paves the way
for attaining that experience- In release the cognitive, active
and conative functions of the soul as spirit are exercised,
but they are not exercised in the same way as they were
exercised in empirical life. The cognitive functions are not
exercised toward space, time, quarters. yogic seats, docttines,
seat, quality, excellence and name. Likewise their conative
facultiesars not exercised toward fasts, rules of conduct. penance,
utterirg prayers or mystic words, meditations and so forth.
The faculties of jivan muktz are focussed only on Being. He
is asleep to all other things and is sensitive to Being only.
All other things are like things in the hands of People who
are asleep '’ In Tiruvarutpuyen also Umapati uses the same
simile to express the icea.”

Such experience is neither like the external worship of
God nor even like the internal worship of the Yogin and is
completely unlike anything pertaining to this world. The state
of knowledge with its subsequent revelation of Being is on a
higher level than that of carya, kriya, and yoge. Carya, kriya
and yoge are species of worship and are practised eithel
internally or externally. What is sought after in all these three
modes of worship is Being that transcends the structure of
experience- Umapati explains in Vina vepba (11) that what
the soul experience in bondage is the world and what it
experiences in release is Siva. In both cases if the three
factors viz, knower, the one who shows (Siva) and the
object known are not united, then thereis no experience. It
is comparable to the situation where the soul, its tcngue and
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the sweet honey wer: not related, then there is no expetiencing
of tasting honey. If these were related and then if, any one
of the factors were removed or destroyed in their union, then
also thereis no experience of tasting honey- The three fac-
tors of knower, the one who shows and the object known must
be related in sucha way that none of them are destroyed in
their union,”

The worship of knowledge implies worship without the
presumption of subject-object distinction. Therefore know-
ledge is qualitatively superior to the three modes viz, carya,
kriya and yoga. Such worshipper who is fixed in knowledge
lives and moves among the ordinary souls and even keeps
company and participates with them. Even though the jivan
mukte mixes with ordinary souls, he is superior to them
because of his broad outlook resulting from his knowledge.
The jivan mukia mixes with the ordinary souls in order to
help them. But just because he mixes with them, we must not
fail to note his superior nature. The jivan mukta may be
described as being truly above law. Becauss the cognitive
and conative faculties of the jisan mukts are not affected by
the discursive knowledge, he neither has to obey commands,
because it is right or prescribed for one’s benefit, nor abstain
from them for oppcsite reasons. He has the all pervasive
knowledge. The implication is that since he has all-pervasive
knowledge, he will not do any harm to others, instead he
helps them to achieve this all-pervasive knowledge. The
analogy used by Umapatiin this context is the man of the
world under the spell of tamogupa (famomayamiy sp.95). The
worldly man lives in a state of ignorance and his discriminatory
power does not work. He goes the way of the senses, surren-
dering witheut let or hindrance to the drift of events. The man
of spiritual wisdom also behaves spontaneously, but in a
different way. He is spontaneously inhibited from distraction
in his cognitive and practical life. He is guided by Being
perceived by him as Divine Light and he is firmly established in
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Its all-pervasiveness. Since the fivan mukla is guided by Siva,
he has no sorrow, but only a uniform experience of Being.

From this one should not come to th: conclusion that
jiana is discontinuous with the preceding states of worship
and meditation. We can also view the states of worship and
meditation as moments of knowledge itself. In a sense the claim
is ture that jiiani alone has the right of competence for
other modes of worship.” He is the devotee, doer of actions
par eacellence, and yogi par excelleance- Umapati follows
Meykandar in emphasising that the fivan muk'a‘s functions
spread in the direction of yoga, kriya and carya making
them all alike merley moments of the experience of jfiana,
The element of ether gives room for all things within
its sphere and permeates them all in their very
being. Similarly God's grace permeates and comprehends
all things. If things are seen in their proper light
under which they shire, it is conceivable that one can
achi-ve in this process realization of oneself as identical
with God. The author of Cintanai urai says that at this
stage: the jivan mukia must realize that Siva is his sou
and he is the body of Siva. In this way the jivan mukia
should regain the highest state of realization if he slips
from it.

Where the jiiam performs rites and worship; his atfaining
siiana will be perceptible even in his rites and worship. The
tativas from earth upward should be looked upon as nothing
in themselves except as energised by Divine Grace. In this way
what is seen and the subject that sees them, are perceived
as aspacts of grace. In addition, if the meaning of the holy five
letters (Paficaksara) in the God-ward form in which 'Si’
and ‘va' come first, be meditated upon, the omnipresence
of God be realized and He may be worshipped as such.
The Jiiant's rites and worship are thus based on the awareness
of grace's cmnipresence. Likewise in respect of outward
worship also, the Jfiani shows the same spontaneity,
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Umapati says thit thase who drink the nectar of Divine
Bliss arising from the ocean of Divine Wisdom, look upon
the devotees and the holy images worshipped by the devotees
as identical with Supreme Being unreachable even by the
gods. The realized Jfiani is also the exemplary devotee who
lovingly worships the Lord with tears of joy and lisping

tongue.

Regarding the Jiiani's right of competence for other three
modes of worship, we may consider s8kkilar's view. In
Candesyara nayanar puranam, Sekkilar says that candes-
varar attained jfi%na due to his previous good deeds.” Candes-
varar realizes that the essence of limitless sciences is the
feet of dancing Nataraja. Though he had the highest
wisdom, he could not bear the sight of the cows being
beaten by the cowherd. He took charge of that work and
due to his careful protection of the cows, the cows yielded
more milk.- From this it is clear that the jiani out of
compassion for souls and other sub-human beings, does
things by being one among them so that they may follow
him. Even though he acts like this, he is always fixed in
God. The devotee’s love of God should find expression in
his love of all beings, because He lives in all of them-
A nineteenth century saint Ramalinga Swami, brought up in
the Saivite tradition sings, ‘The deeds of all those who
treat all living beings alike and help them are deeds of
Divine grace’. Umapati Sivam also says that Jiiani out of
the depths of his love, is troubled and tossed about for
the sorrows of his ering mankind.”
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1. There is archaelogical evidence to show that five thousand
years age, Siva worship was known in the Indus Valley. Vide
Mohenjodaro, Preface VII; The scripts of the Indus Valley Seals
p. 25 as quoted by Prof. Ramanujacan’s Saiva Siddhanta. p.1

2. ‘... Our English people must have the means of attaining
some insight into the lving system which exercises at the
present day such a marvellous power over the great minds of
the great majority of the best Tamil people.

For, under some form or other, Saivism is the real
religion of the South of India, and of North ceylon; and the
Saiva Siddhanta philosphy has: and deserves to have far
more influence than any other.’

GU. Pope, The Tiruvacagam Oxford clafendon Press,
1900, Preface 'X.

3. Ibid.

4. Prof- S-S Suryanarayana Sastri The Philosophy of Saivism,
cultural heritage of India Vol. II, p. 35,
5. ‘SoCuef ardey urss

Qerpa ofggrar Pppdp

paums yag pdpsser poplu’

— Ainkursw niiru translated by G.Subramanya pillai in
his Introduction and history of Saiva Siddhanta published
by the Annamalai University, 1948. p. 1.

6. Schomerus- Stddhania Dipika Vol |V, p 11 article on sita
Samhita quoted in ‘Saiva Siddhanta” by Paranjothi p. 4

7. Tirumular says: ‘The Vedas and the Agamas are true
revealed by the highest. Know that the one is general and the
other special. Both are revelations of God- When one says that
a difference exists, know that for the great, no difference
exists'.
‘CargCur Lrawd Quiwurd Fopasd Fre
&b Quryieyes dpoy Gwerpererer
BTG omjuDa BIL® Frewrish
Cugw Ggeruir QuiBurid &BuzBuw’
~Tirumandiram 2358
8. ‘Cagpred esapred orev frawGL préaer
Cagmrés préd Qapder dffps présdr
SIpred aprd vewss HO Fravi
Qe pre) Gurgy emFaid SBHEHFPLY BIOTD
PHBerner ewsidgn s5FF ursiégGh
Papsdug
-Sivajiana Siddhiyar Subakkam 8.15
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cf. also.
o dud Caugpréy §yésad edrumb
Poey Quiis@sy fadpl aarugiw
sodard gueni srerdaiserrdaib
uwiysy Qs@aras SPuyb vrdeburd’

-Sekkitar, Periyapuranam, 820, Puplished by the
Saiva Siddhanta Maha Samajam, 1950. p 371.

9. Mr. Arunachalam thirks that catamapikkovel was written

by Marai jizna Sambandh.r- He builds his theory on the basis
of a verse from jiana dikkai tiruviruttam beginning with

‘Cge @D DL ulenp’

_ He argues that since catamanitkovai comes between
fivajiiana Bodham, Sivajiiana Siddhiyar on the one hand, and
Umapati's Tevara arujmurai tirattu on the other, catamanizkovai
must have been the work of Marai jfiana Sambandhar.

M Arunachalam, Tamil llakkiya varala'u- 14th century-1969-
P.P 139, 140.

10. Porri pakrodai couples 70
11. Porripahrodai venby and Nefijuvidu iddu courlet 84
12. Porripshrogai Venba.

13, Popripahyodai Venba,

14, Sankarpa nirgkaropam Vepta.

16, RBajendra pura manmyam, mentioned in the preface to
§ivaprakasam with Engliah translation by K. Subramanya
Pillai» published by The Dharmapura Ahinam.

P. 1945. P. 11.

16. ‘dopbue vagie fevurry Sdmwpsid
Qanppiigl dpamed @mpprer apprGarn 77

Tayumanavar Gurumarabin vanakkam 6, Ennatkanpi.,

17. ‘gCarrpr géggd sarlLiflerer - grar ararerarsy
uriggner uspu doal ugs vaé GargmsGweanr
Pésner Povewe) Capréderner

~Nefiju vidu tadu 8990,
18, Glewairsaf i1
QaLgpd yemeyd Qui@uarpra Guri@ues prer
wIdLyh arpios woeryGe
~Nedju vidu ifdw 91-92,

19. cf. for esoteric interpretation of flage hoisting p.11-
20, ‘gnwrité Qaelwear fpphunads Qarppm
Guurié Qagfu @sséfLf uplardamed,
Qupprer ercuraydgl Cugnwp Féms Qs g
w&d Qar@GuuCs tpop”
—M. Arunachalam, Tamil Ilakhiya varalgru 14th contury
1969, p. 144.
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‘gps fom GnBis 9drd
Iy BHFSeTD WHUT HHU
Qurp Qurg widss apysaryed’

—Sankarpanirkaropam 26-28.

‘@oparer Hr’ Sivaprakasam 91,
Quappre’ -Sivaprakasam 7.
Quigegras yaraly 5o’ -Poripahrogal vegba.
‘Qopgra’ —Suiva vadi nirgkarapar line 36.

Vargrpss Qsalamd oo djarbsn’
—Sivaprakasam 7.

soalulirt £18 sphsrt vwuind
waniuleri nhepualsdy - foed gbfa

—Nefiju tidu 13du couplet 24,
FoRUULLIF $rd Fpbsri, wund
DVLULLIT DD weuf

~Tirukkuray 348
Vsl ywons §eadgai 2orss
Quiowis Qeredme o gounne’
—Nefiju idu tidu couplet 25,

Dr. Ponniah, Theory of knowledge of Suiva Siddhanta,
published by the Annamalai University 1962 p- 37.
Umapati follows the lead given by Sekkilarin explaining
the categories of Siddhanta also.
‘Qedfearyss Oriaurgd ozdr vwenb Cstlurad
Quiraemsmrd prarargh dss Qurper aaré@aranGL
faddudy wsabpl sdaainsd Fomawar
cuameurd Qurgear faluwapy agarCe o eanips@isni’
—Sakkiya nayanar purapamd.
Qedargyd Qsdafoaryd Csivugd Bsiluagb
e uiurguh aerer @Iy oewd
—Tiruvarut payan 53.
‘wew Psriss Hpa Big Qshdsgipri’
—Sivaprakasam 7,
Cag pred osapd adn Frar@e mosd
286 Gurge OstenGorégd md mead dpgd
dsputabd farsvisda &5s1hswrgw
—Sivajfiana Siddhiyar 8.15.
'Sov;nh Indian Inscriptions. Vol |, qupted in Saiva Siddhanta
by’ Prof. Ramanujacari, Published by the Annamalai
University 7. 6.
‘gadr oCpsar FHer, sGwd wrow Graw@
%5 Goa fngydds’
~— Tiruvarutpayan 52.
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39. The outermost s hools,

1)

83.

84.

1) Lokayata 2) Yogacara 3) Madhyamika 4) Sautrantika
5) Vaikbhasike and 6) Jainism.

These schocls do not accept either the Vedas or the
Saivagamas,

The outer schools

1) Nyaya 2) Mimamsa 3) Ekutmavada 4) Sankhya
8) Yoga and 6) Pancardtr..

These schools accept only the Vedas,

This i8 not sttictly true, foi the Pancaratra has faith in
its own set of dgamas.

The Inner schools

Pasu pma 2) Maha vrate 3) Kapala 4) Vama, 5)
Bhatrava and 6) Atkys vada,

These accept both the Vedas and Agumas. At the same
time, they recognize other human Works which criticise
Vedas. and Agamas.

The innermost schools :

1) Pasdne vada Saiva. 3) Bhedavada Saiva 3) Sivasa-
mavyda 4) Swosarkranta vade Saiva 8) Isvara atkya
vada saiva gnd 6) Sivadvaite Saiva,

darrQaarur o.grew dewarlred oswer
sarefarundd erigaidgh sreyw

—Vira Venba 13,

(66 pafyd Aop Boan plLigs
amrd aflg QarGefmerGuer - urg sardpar
garp ari Caron swi wHss sbupse
Ferp arGpe arp £
—Vina Venba I,
pofégh Pomégn eaCp fui ednCudyed gag
paldésd aafgud Qear ALrrg saredidgrris
OsePégn afer epigarGopid Sfveils
goldgh 2B AGer @m@Bohun Gery sLyearGer

~—Kodikkavi 1.

35. {t Is not certain if this commentator is identical with the
fourth of the Tamil santanacaryas, Hultzsch in (B. SSM, Report
on the search for Sanskrit Manuscripts 1l p, 18) considers the
identity probable. The editor of pauskara bhasya definitely
identifies the two. Umapati and Schomerus too followed
the tradition (D.C.S.p. 28) as mentioned by Suryanarayana
Sastri- (The collected papers of Prof. Suryanarayana Sastri
p. 386)
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Quar’ spp, BnGspdyn, waisn @wsdu

‘Farsviser’ Quissdaldn Poa upl Quésswi
apsda yoa Qurgluaasn, siagrCmsdson

$sdu Parspisa pifdelap foo upd

Quisand smpsda goa oarowlusran

& pULQursdar ualay wpgduanPiGo

Qurper Qanararrgy, sragrCesdr wsduapPer
QurpepdCapu ualsy wadwaupPpdSy Qurger
Qararait fpaner doLgs paren feiGa Qrery, oamis

Mapadiyam pp, 9 - 10,
Qergu waipd LElywLrs eailsraiud b
Quarcayp, dnCapdyn, wsisnp psdu Sarswial &b
sudsh QuIgaoaurd &Poads vewr Db
uyussiaoa wpuug wrifi0n sGS0HuE b
adarsunsarlar ugudsiaelsr o araurdu
guiuiCyedr FRdé sudsgoss Hpoy amsu s
afugpeanisds seorgisd Purud uhp
gsoai FPisPis ps® e.uGgswnsForud
sanifyamardy sragrCeisrn, CsdfarCarsssn
wsdu Panawrstes sHIQFFUSILD,
Frmerwrsary Guarlsy wsdwap) Cesiu@b
sudsliQurmer sia GIBSsr dpsedwwppPar
Qurapstup#Cu Ggel g Qarereriu@@uerugra.mb
urfé Pareraldr aparGuerugreb, s
farsnisald Queary Cpréd, adaw,
Quarow upf cemipg Qardrs
—Mapidyam pp, 362 - 363.
prof, P. Thirujfiana Sambandham Saiva Siddhanta } ol I
No. 2. p. 143.
Sivaprakasam, translated by K. Subramania Piliai, published
by the Dharmapura Adinam, preface.
‘merder fid dandy gfdfa mpeeradr
SRHLE WPHAHD YGib.
—Tolkappiyam,
‘waCei prefer wulurpi Qardgl
JaBeer QueyPe dfaupui o
afur wplergy e srergbn’
‘Poat pigh 9o fap GsTLidd
Py CapsLug yoL pargh
~Nanrgl Sutras 7 & 8.
‘Qararobuard agib aoayb FEPrer Gy
Corarfu pred oy erovay $erar
—Sivaprakasam 12.
Gsfis G5 psoai swi fagre Gursbd
Qeideni Garvai ysdai Sagra £i4
dBRgsai wppaisa Foapsd Curpd
sheris S pré) amafyar@p dgnd Crréds
spidgmp Hoapnd Popaud gy s0by
~—Sivaprakasam 11.
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Madurai Sivaprakasar's commentary p. 78, 113, 228,
‘Gl g aapsaTd awarplsii sErmmwe

ey wasy Coplerepeglu B ugeréssios

Quer wpfggiorsgs Qsrars... Résnss

Corédwar@p yorprardfui g650syss Isaioamw
garuarusdear Gdears ymariCasrt samwvmws

g1y dajsy @dugrelveas’

~Sivajfizna Yogins commentary (cirrurai) on Sivajiigna
Bodham 9.3.1.
‘Grageld gidd gPd gdalsd’

—Swaminatha Desikar's Dasakaryars.
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‘sida Quarnspg eenrowurer dab o dy
Qerararg gOsaaley on dapunsagPdadg shHeureanmnd
Rerp Qerpusmsé Qerdralsa aps’

Madurai Sivaprukgsar's commentary published by the Saiva
Siddhanta MahaSamajam 1940. p 54.
2 Madurai Sivaprakasar's commentary p. 280 cf. also Cintarai

3.

urai p 840. published by the Saiva Siddharta Maha
Samajam. Meykandar also uses the word Turparam to
denote God in two places.

sapea Qperfar plassdd Ll HeG@Fpsari

AarQprer paryy a@Ca 5 waoersgib- sy

stovernd Qurp ariLerd srinrew Hwdme

SOUTPD AV Foh’ SB-311
Rirsgemarrd Herveani fsdur e jsanis

spugwriafean sef ipsdaer-yoysbCurd

gart yPand Harefpps CararprCe

arGer padsmarier apg SB 92.1
‘aprd wis Psgpardu psoas eafaiGsrd dads s1lar
Qsrwip Grsrsord FHgh saeyarmuvdd Paluereyn, eal@ser
wrd Qaprd orgyord Qaary 2dised ey FHgh sermuwwdd
ssH0warayd grararbuggrar @odpiul @ S »p@grfe Qsdwb
garewlde ufQuert Quwi Qupy Fouer erargut Paraw ordpealy
2emiggaunt,

Sivajiiana Swamigal's commentary on the Sivajiiana

Siddhiysr 2.1.

4. 'The Phrase’

‘uwsme gaew Cashd urealers

shSgl, uf usuren Gzfszse’

is such that it can also be interpreted in the followirg way.
The Vedas and Agamas deal with the three concepts of
Pari, Pa§u and pasa explicitly. The other sciences also deal
with these concepts implicitly though not explicitly . This
implies that other sciences are not complete in themselves.
They have to be supplemented by the Vedas and Agamas. In
Sivajtiana Siddhiyar also we have the same phrase
‘sFuridan s yrrar Caug

FrgHruser SLUBSEH FTHUIGH 26w TH g

uer wrtést Qurmer uwand £pre Cuerd

ud us ursr Qsfgg usdamerd srL@n’

Sivajnana yogin writes:

vfusursd Qgfigwrag b pan Qurpveoryd S.sgswisans

Do gy agSHisHsH. Urfades STLLOTM S Jbdpapeier Ui
Qurper goal uts usdsgéy Cuaysd Golg daiss Bsrguadsa s
Her ouds oamisyse.

—Sivajiidna yogin's commentary on Sivajiana Siddhiyzr 8 22,

5. ‘0fugGuw’ Sivaprakasam- The phrase has to be arranged in

such a way that ‘'W@Cwurd’ only God is important,
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and ‘e’ used in this sense, stands for exclusion (L9 fevev)
and conclusion. (CsDpLt)

6. Cintanai urai, p. 748,
7. Madurai Sivaprakasr takes the phrase ‘81670 G&eeul gnu’s

to mean that God is above the reach of the perverted.
Cintanai wrai takes this way that i.e., without God, nc
work is possible either for the intelligent soul or for the
non-intelligent world-
(Gezar Spugsegdien HCsgar SjuGrsfign samar Perg
adayn Qarfgn Foweownd)

—Cintanai urai p. 748.

8. allor aniyam - Smaller than the smalls smaller than the

minute atom. When the self isthought of as physical
principle, its smallness is emphasised. In the same
upanisad (Il 2.3) it is said tobe ‘the dwerf’ and it is
described as ‘thump-sized'. In these cases. the old animistic
language is used- When itis thought of as cosmic, its
vastness is emphasised. In Chandogya upanisad !ll. 14.3
it is said to be greater than the earth, greater than the
sky, greater than all these worlds.

cf. Dionysius, De div nom 1X 2.3. ‘Now God is called great
in His peculiar Greatness which giveth of itself to all things
that are great and is poured upon all magnitude from outside
and stretches far beyond it. The greatness is infinite, without
quantity and without number.’

It is also instructive to remember
‘e Qur gepamd Gudenlarar gyGari
qarLwney Speon QararLyGuer
oL e 2ardard evas@Quer gear:

oar swb@sy urgard’

Karuvur Devar, Tiruvisaippa,
Published by the Saiva Siddhanta Maha Samdjam 1939- p- 153.
9. Sivajigna Bodham I sutra

10.
11

12.

13.

Sivajiana Siddhiyar 150
B0 ugnesd Bayp Béer groar Popdfowgs
Sivaprakusam, 14,
“SRGup Fpef woe QurGigsd’
Sivaprakasam, 14.
Swvajigna Siddhiyar 167 translated by J.M. Nallasamy
Pillai. cf- also.
s.w&Cw omars Cuialsd epuugrs
FaaCu Résr grwé Hiowml ayervra
yvdor edriyras sffoaurid gig
il g QarfusCarr® prLsw bylus prser

—Sivajiiana Stddhiyar 5.7.
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FAGTLD L haurd HREEH sITssLLE
cEL e84 wIpl srwwTdg - QT Gu@d
aef yeeyé sfael iy Q5057 e
g s sef pLrigin aiGsrCa.
~—Kandar Kalaivepha.
Taittiriya upanised (i 5) also lholds,
His headis surely love; joy, His right wing, delight His
left; Bliss is His self, Brahman whereupon He rests”.

. Sivajiiane Siddhiyar 1.43 44,

cf. also.
‘aTpemg wigal aaams wuri@siCar’
—Tiruppdsur-m. Sambandhar.
Bougwer Qaafopue aa@pypds sri@irenls
—Appar Tevaram
Apnpdsy gmiglsady fsuri
—Sivapr.kasam 13,
ridgy Quearp ag sLis Guddarrgd :
—QSivaprakasam. 15
rapsd pGQaray der@owurgd
—Sivaprakasam, 16,
Rer garpsPsed wargylié &nenwdder
—Nakkirar Tirumugarrupodai
sriafy Qapulfe® o puyGuaers
sriaufy safpsdusr Hserab
—Sivaprakdsam. 15.

In this connection we may refer SP 29. In this verse,
for the phrase 'patennCur® gmwgn Crearids
the author of Cintanai wurai says that God knows the
pleasure and pain of the individual without attachment,
apportions thess to the individual and so He 15 not
affected by the experiences of the individual even though
He knows them. Madurai Sivaprakdsar takes this phrase
to mean that the soul ia affected by pleasure and pain.
Pery eoayb snsd@aar fowsd srler
—Sivaprakasam 15.

The expression ninrw’ (standing) means standing inse-
parably (Cintunai urai p. 751). 'Nint¥', may also mean
standing unchangably i-e., without Himself subject to
any change. Madurai Sivaprakasar, p. 81.

. ‘Nimalan' literally means the Taintless, the taint being

the defilement of unfreedom.
cwsluard gealCyl ansd pabgan
—Sivaprapgsem. 16,
YT JaeT HGH TEh Joa dp dmaramvdar
—Sivejiiane Bodham 1,
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wpaloLrpsd pH@pary 23560 e wsbd
- Sivajiiana Siddhiydr 11,

The expr ssion he. she and it were used by Meykandar.
Following Mc:vykandar, Arulnandi and Umapati Sivam
paraphrase in the above way. Meykandar's original and
tha piraphrases have the decided advantage over the
sanskrit expression Stripum napumskadi’ which merely
mean male, femile and neuter The Tamil expressions
indicate the g:nders (of human beings) and serve as the
d monstrative alSo.
2 argnil @uas @Hsd s dpdy slioule Syugsd

—Siva jiana Bodha Varihikam Sutra 1,
il gnibeutn BT D BT Hih

—Sivaprakasam 76.

. Madurai Sivsprakasar takes the word "Prapenca’ to include

human souls and their embodiment. He quotes “Tativa
Vilak kam (9)°
s ne® urg w@s s sl@ovui g ga Qrer B pewuis
woul LG Gw i@ nahgys
Madurai Sivaprakdsar's Commentary p. 62.
vpm Dgrfd Flwaymyde § e &y apareurd
—Swaprakasam 31.

Madurai Sivqprakasar argues that to explainl'ﬁ-'@"u@' as
orgination. ‘Guinéugl as destruction and ClEdeugs as
proteCtion is not correct because the meanifig has already
been conveyed by the words ‘Beirgy sierafed B mEL
in the same vearse. Hence the fault of repetition will occur.
He also miintains that the word ‘SIg&SeT denotes
the souls and cannot mean atoms. He cites the ‘Tiruneri
Yiyakkum' which follows and explains Sivaprakasam
closely In Tirunerivigkiam we find ‘Gurg @pmeus b
PuImbsredLwTaw for SEMISEET D ML
-sipafeonanwwngpith (SP16). Madurai Sivaprakasar rein-
forces his view by quoting Q@wwr Peemw 9emés
Gomai apengy eumé (Tattva vijakkam 12) and epeuens
IS EEHEG WPODMLUWITET oF BgiEHT e Lh’
(siqﬂjﬁ&nu Siddhiyar 166) It s  regretted that
Twuncrimlakkam has been lost. This work would have
been heipful in understanding the meaning of Sivaprakasom

29. wpougndus apgP&Layat  —Parimélajagar. Introduction to

30

the first chapt-r of Tirukkural.
fear@pwarayth s P Gudt FuoedsrCer
—Stvaprakasam 16,

cf- also-
w58 eravanuph Wall By sl HLEB

b gyu e Guasns y&ed — Tiruvaritpayam. 4,



31,
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Csauf Q@na Qardrut & neym Pamer 58507
waugris farp Caryri W Bl urdworst
Saus wergrt 8 Af yunsdwCerararr
Cuar® PoayQuriri gy palamareyGuoryri

—8ivojiigna Siddhiyar 1.49

- ‘Sivajiigna Mapadiyam p p 63-64.
33.a.

pohwayalr - palrarCp QubdrrGe®
Quarenl ef aremrran® wenGwp - Coa@rarCpulm
wriQgeer uraup HPsaly
—Twruccadacam, Tiruvacagam,

Caaugruy wargryes 557 Qeyoveop Gor
Braugry pereurhd ofar@erd sireaf ®mib
Cueagrw efemyolrrdar Qemsar wreds@ar sy
gty ws@orpadar Cuugs i Galn
—Tirujina Sambandhar, Thirumudukunram 1,

‘whwrw wesrey eawssdaoer yhsrw
UTHSTEY (parehsDH Smaf wreih

yfwrs sarafer Guwrar - Quiwr QarsrHai sar
CuaanBy?

~Tirujfigna  Sumbandhar, Tirukkappl-9.
wioar yfgsssr GararLms wealpsumer
QI E5ET @mgﬁﬁm[gu GBgs FERIETBAUIDET
PUBBS SHFT PRPSDH &HB &
—Sundarar Tevargm, Tirukkinapper-7.
uoLd selgsfiuph wpigdsernimar
—Tiryjiiana Sambandhar, Tiruvejukirriukkai 6,
CaaiCsr apwrs Gsalsas Qeynd Qurifeser
vwpg arggfés wvpmp - gat Carerrd Herp
&P B 66y &r
—Tiruccadagam 30 Turuvacagam.

whg pOo waouwrdu dayfuré
fpars Gsanuraar

—Ruirpattu 5, Tiruvacagam.
widu wpaser® Fpdyvrerri dpaGwPHF
—Tiruppaypiejucchi 8, Tiruvacagam.
yfwrdé srourerTi JWeTTL USLLUILIG
ayerr wifourgp srler
—Tirukkayilaye jianavula 9,
drarwsrf ... urgofur aosQuisder ufasGer
—Ponvapnattandadi 95
Caar yés gavumargp Hoomed £PpbuE
sr6r ysg pULb ulgwgerarlery
grer yég plLb vlerfotersd s7af@udard
sweryis CGaupsrald amiLmerar &rpler
—Tiruvacagam.
Nicol Macnicol, Indian theism, p. 174.
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37

38.

89

40.
41

43,

44.

45,

16.
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‘A favourite epithet is the black throated one’ This epithet
suggests to the devotees the grace of Siva. The devotees
meditate on this epithet and praise and worship Him. The
account of Tirungelakandar reveals to us the greatness with
which the epithet is honoured by the devotees of Siva.
The account of Siva drinking poison shows siva's con-
cern for the souls and the devotee constantly reminds
himself of the black throat as the act of His Grace-

—Indian Theism pp. 174-175.
V.8 Chengalvaraya pillai.
Cseury gof QpPés’Ber quoted by
Dr.V A Devesenapsthi. Of human bondage and divine yrace
Annamalai University publications, 1963 p.27.
Auay eui AESTTSS VPSP
s& Qarfle waayefius
—Sivaprakasam 17,
dppsgad Qudigpwrd geiapd @i
pmsuTh @@y pan sond popdeiGo
—Siva prakasam 17,
Explanation of this concept (advaita) pp. (118-121).
RUSVL UTFGy SLEED FTSINES BBIWILH
aerug Cured HiHome eaffd Gewybd
gpoyoion upPbu oo wradd
SagPurg doawr’ GrapCe upd
dfeir CorfQadpsd APud garew Afs
Mapadiyam p, 112,
cf. Also Lokavattu Lila Kaivalyam — Brahma sitras 2.7 33
sgydaer GridsLd Papd asCs
wppfs apar yPsed gyars eoy Qedal
~Sivaprakasam 18.
epiiga y Curgres sréasr@ o pud
dFfoug Curgiw Fnay
~Tirukkuray 339,

According to Saiva Siddhanta the native existence of the
soul (tanmulmai SP 51) js not being infinite spirit but
soul in beginningless association with the evil of ignor-
ance. In Somkarpanirskérapsm Umapati systematically
refutes the views of the sou!l which regard it as in essence
underfiled spirit.

Csropd weurad ary

Sivaprakasam 18,

STSBIT UTFID 0.6m FTLL oLt
Grard semelaln Fpog 3T
snggoas Caiglsas mew ha

~Sivajiina Bodham Jth sutra,
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&7. According to Marai Jiiana Desikar, a commentator on the

i

62

b

&0
51

9.

4.

Sivajiana Siddhiyar, rirobhava does not hinder the soul,
butit hinders the hindrance to the soul. We must
clearly understand the function of tirobbava, We must not

think that God first brings about obscuration and then
removes it

43, Osddfiud dearifsims Quivag Geilugidmer

sdfiuCardy ssdagumany GuoriaQadCagi
paisfsdCy Ouoer Goréd vopis oswr
oulepua gerab fums orpPrGur

~—Santalings Swamigal, Vairagya Satakam

gssdeldr nfeow upd wydeoisarnd yabysorsdea Qurgadued
Quérns, ypsdddspfos upfé apd Fossawn sssworsder
Ipidwd@ueand glar. yoLmd @ d fui psps’ ‘Qurg
samanluwisnd aalpPigdbsrar®, @y psar Cuis
S SFsar pPgsrudCn’ ear Yussonde FaE@ &puufd Gurs
dudy fpidudysaés Goabu Quigarssd afs. gela ua
QIGLSL Qurgary  Gadsmd OQuigdudy & g b, 86
Wrnlls ofu Qedsewd SpudSwdy eadrgyn, JToOM HIOTH
spoufn Ourgdusy PpoldudyCep; sLssedsard Gsrou
wisarh aedgn ar@srdgy vlurw Quuyrd Fer@s &DLUED
QurgiBudy Fpodudy Calparg Gafiy eemijy Gsrds,
Faelp Can amsdghn Perdlargmw upfbu swuisis.
Mapagdiyam p.8.

Y sssarad a@ss Qurfurgh Béss
Csrdés QaewLr aLidfQarer eriisar Gsrd
orgdsn fussr cpeir wah upf arpder
srydsar Hédi Paplu epy eridaraGer

—Dirujfiagna Sambandhar, Tiruppasuram,

. Qrégeareh Qegrggydar hogow

adew uferd o.eydasd ariopmu
fowe aalgid Qui e abdap
s Hp@ery pe@bar £CG7

~Tirumandiram,
Sankara, Brahma sutra bhasya IV, i, 15 qusted in The
Preceptors of Advaita Ed. T.M.P. Mahadevan, published

by Sri Kanchi Kamakot! Sankara Mandir, Secunderabed
1968.p-469.

. Cmar® Fasiy oapy Fiyé siy

stargyd QuIGLE. P garaPalyararg
s55 - Carppé BsGealar) arerpd @ouyssNl 2.drery.
—Mapadiyam 335,
sppsaed Quuwed dFfard arefad
spprer Ozryrey Byalar
~Tirukkural 2.

Carelp Quipudp Gewrdales ereirGarssrer
SERA RAMWBSHG O

~Tirukkural 3.



58.
1)

57.

58.

64.

65.
65
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Sivagra yogin speaks of three kinds of nayana diksa:

Srngara Just as a yogic person who has achieved identity
with garuda heals the persan bitten by snake, the prece-
ptor heals the disciple by his kind look- Nigrahaualo-
kana is done by the preceptor to remove identification with
pasa by his identification with intelligence. |4nugrahava-
lokana s partormed for the satisfcation of soul-
Maraijnana Desikar a commentator on éivajﬁ[ma SiddhiyEr
says that whsn i3orance leaves the soul, the eight
qualities ars made manifest so that Sivajiidna may be
intuited witnout distinctions of knower, object known
and the process of knowing- It may be here noted that
when andvd s removed its seven qualities are removed
and the eight qualities of God are manifested in the soul.
urswr Grerssrayh uLius SHT I S BTk
rEDA oo QursT@ITE Gopw B &GIarhpe e $
Cssnb apwrd wpamaé fopdey iy Caibs
CpeQur® 2wi urgyl FHug gGra oL
— Snaprakasam 84.
cf- also
‘UTE I SFTAID LIFEHTAT SST QYD
uridufw ugburea udererssrGe
CreCurr aarargCs pryliuns
Buppdp fo .
—Swwagiiana Siddhiyar 9.1.
DOV TERD PHAU Frans
—Tliruvapda ppagudi, Tiruvacagam.

) Sivaprakasam. 23.
- The author of Cintanat urai says that the importance of

miya given by the Lordis explained in tne u4nmini part
cf. p. 788.

. FowiCsipe salsr Ipi Qerddidfugyodsd

TWHTSSTE YHisrILIG e wlsariar Faoye pid
—Uyir unnippattu 4, Tiruvacagam.

. LBUDY RS Orar@ prosyd v

Qurptou anBurips galbsrad-Gppomu
AKbs eramayfarp erpbusCp ol
WBSS e amidarn v
~Nambipandar Nambi, Vinvyakir ur wirattai magims!
SQub ' )
sararsd vlgn podp sLiselsr Farmwsrar
paraman Qup Peopss grarbo grad esui

‘ —8ivaprakasam 69.
Ibid
Sivaneriprakisam. 63, 64, 65 & 66-



_!)\‘

NOTES AND REFERENCES
CHAPTER 11

ssire. Gow yilad prar aarsery
srarrd sfuypn prardCeod aards pF

—Sivajiigne Siddhiyar 9-7.
eriwrdu § ado 35UTHE HddR s

— Sivajiiana Bodham 31,1,

In the beginning the soul wrongly identifies itself
with the material world. After the soul comes to realize
that itisan intelligent Being, it makes another wrong
identification by taking itself tor the Infinite Spitit. The
true nature of the scul is that though it is intelligent, it
is dependent on the intelligence of God. Thus it is
different from both the matetial world and from God.
s 8 salear warpy psgw QurPusbasr
#35 ayCuissesi pidsd Ag-Owszsle

Baun@sifssed Gon Fins derraf 58 wad
g G sy E0sasr y v

—upmai vijakkam 50.
The_preceptor says that the three entitles Pati, pasu
and pdsa are exister teven in the state of realease- The
souf enjoys the bliss of Siva through the agency of Impurity
{malam) activated by Lord Siva in the released state®
Since the Impurity exists even in the state of release,
it goes without saying that it is real in the fettered state,
sad sawidd oo
--Quoted by Dr. V.A. Devesenapath,
“of human bondgge and Divine Grace’. Annamalai Univer-
sity publications 1963 p. 46-

It is interesting to find that J-M. Nallasami Pilli deals
with the concept from the psychological and the biologicla
points of view. JM. Nallusami Pillas, studies in Saiva

Stddhantz, Meykandar Press 1911, . 317- He quotes the
proverb, ‘Youth and white paper take all impressions’. He
also gives examples from biology as to how' persons
associated with pigs, get piggy faces, and with horses
horsy faces etc”.
Iogfwdurd Fi SMpspprgh wiEsiss
Bargdudugrgd sy
~Tirukkura] 46.2.

powar 3Gz 1 daef swreruy QuigGagies
sranfCey 1 jadsds srpprar o pprlert

Tayumanavar - Ennathanw, Nirku nilas 28, Published
by Tuuppanandal Marh, 1963, p. 211,
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10.

11.

12,

13.

188

Purcna mithey va na sadhu sarvam, na capi kavyam
navami thyavadyam, cantah parikSyanyatarat Dbhajante,
mitiah para pratyayaneya buddhi”, Kalidasa,
Malvikagni mitra  with the English translation by Sankaye
Rama Sastri Ba'amaiorama Press, Mylapore, .3, (1955)
Opbgrrar Gugud Spsgsrar Gurgyh
spsCsri spulurr Qzros
—Tiruvarutpayan 11,
By the help of inner light that shines as knowledgs within
knowledyg , thanks to the timely intervention and help of
the teacher, who is none other than God Hlmsglf, the
soul eventually disples the darkngss of Impu_nty and
accomplishes or achieves union with the Divine feet.
(26t Pavayd pefwgearned Gaerspd SP 19). Cinlaqal
wrai says that ‘Sifeyd@er Paundy literally means
knowledge within knowlcdge- This may be taken to mean
the knowledge (Patisfiana) which is the source of all
knowledge during embodied existence. Attaining that
knowledge is liberation- And that knowledge though
present is of no use in the kevala State- This knowledge
being the source of knowledge has been mentioned
by others also. ‘UTpHPEL"-SP 19.'Sifeé® Sifeurd
—kandar Kalivenba
Aruloandi Sivam also describss mukii as Saery Geg
ws$ ‘Adiceral’ is symbolic of dissolution of all bonds,
and this itself is further consummated in the experience
of Divine bliss-
Apava, Karma and maya are explained under the tittle
pa‘z§a.
‘mig apusordQurf &Iuypaturdander s’
—Swaprakasum.33.
The author of Cintani urai says that kuri (&%) denotes
desire, following Sivajidna Yogin's commentary on
Sivagfiana Siddhiyar (4.38). Another reason is that the
word ‘kur’ is juxtaposed with the word (kalads) which
are the instrument« for the presence of desire-
The five kinds of ksvala, Cintanai urai (p. 781.)

‘BudgwiCe Guuueyss sribgy
sawluard Corre Grirsd wowé

sLayar Hnard soayd sPiifas GQupsrsh waynGs
Qupp@Quar HsdpQuear GuswiCp ——Sivaprak&sam 34.



14.

15.

16.

17.

18.

189

‘rdoddiars GorGuridy uhdped
assodaaCy HaQueany urisdmss
siduPign gri Gurpl’
—Porrpahrodut 58-59.
500 Qoedmeradr Cprrs Cppraed
a@h Gopssd Qarorad
—Tiruvarut payan 51,
Umapati uses the causative verb (unartit SP 36) meaning
that the false understanding of the universe as everlasting
is caused by Impurity, cf - also. @& s afwerad$ged warh
—upmai vijakkam 50,
yegoe Quifispes sard psoviou Qurssiien
—Sivaprakgsam 37,
gmapati uses the same illustration with regard to
Suddhavastha also, but with a different emphasis. In the
sukalavasha, the Impurity is awaiting the opportunity of the
absence of light to spread its influence- In the Suddhuvasthu
the soul is enjoying the bliss of Siva, which is like the
presence of light in space where light cannot be dominated
by darkness.
The speech is the general determinant of experience. It is
a general unconditioned factor necessary for experience,
irrespective of the condition of the quality of the finitude
of the individual souls and is brought.out by Arulunandi
who states it negatively thus,
ams ugds@mash popmnlar o ear
gjzoa?m 5’;%)@33@ aforidu gretderprid
—8ivajiana Siddhipar 1-26.
Qsablgpry earepamiany gosppudB@o
—Sivaprakasam 38,
carghamni goswurds Gsafleld opsd Qédurgy
—Siva jiigna Siddhiyar 1.21.
Gopapanie 210 Hfyb
—Sivaprakdsam 39.
The importance of kattum and ktgum upakaram has been
emphasised by Arulnandi.
‘oarash ypyh efdfad Pap adararan Sl
—Irupa irupahdu 20
aAPsp falbear afpy afdvve
—Sivajiana Siddhiyar 5-1.
dagh Juppy HLwiems o.anHd TaDS
~Sivaifiana Bodham 11tk sutra Iadhikarapa,



19.

20.

21

22.

23.

24,

190

CirrambalanZdigal also emphasises the importance of God's

knowing in our knowing the objects.
sramaalp yardap wsmadss Cursparfdme
(Katt!aikalitmtai 4),

Regarding adh' @ §uddi, Madurai Sivaprakdsar says that
we must destory the hide-cut of snake, if we want to
drive itout In the same way if we wantto free the soul
from the adhvds we must occasion the destruction of
adhvas thr ugh the preceptor- When this happens, the
soul reaches the drul, sakti of God.

Madurei Sivaprakasar's commentary p. 42. The souf
is supported either by maya in the fettered condition or
by Siva’s grace in the state of release. In reflecting the
environment i.e., as supported by the instruments of max
it is not true to itself. When these instruments of mdva
are destroyed by the preceptor, the soul comes to be
supported by Siva’s grace which is the true support of
the soul.

The Cintanai urai splits the verse in order to get this
meaning in this way-
qpd gwdagpd Gursss Lo -

yéd simauwray 659 8 Pand ursiul@
adips ssgdsnser sriugps @rLord

—(Cintanai urai p. 783).
Manikkavacagar also points this out when he says that he
has been immersed in the countless determinations-
gaefry uIRsSsrd Hupdeen®
—Tiruvacagam.
ﬁﬁan';; Pawe gub wbpy 556 verQorpu
aglburgts
—Siva rakasam 43,
T.P. Meenakshisundaram, Agamic tathas and conceplion of
Mind, This is an article included in “‘Essays in Philosophy”
Ganesh & Co,, Madros 1967,
Tiruvaluvar also uses the analogy of the bird breaking
through its nest.

griou sl $Qsrfur yar upssHC
2LBCuIf 2L piy praptn

—Tirukkuraj 34, 8.



25,

26

27.

20.

191

According to the cintanai urai these three examples are
illustrative of the change of the causal, subtle and grass
bodies. Cintanas urai p. 797.  Some scholars maintain that
these three are illustrative of transformation of the body,
place and intelligence,

Itis also necesscry to note that Nirembavalegidr ecccunts
for the 84 hundred thcusard veriations in another way
thus ¢

Egg ~ 25 hundred thousands
Sweat-born —-10 "
Seed-born =19 "
Placenta-born —30 . "

84 I "

Maraijfidna Desiker, another commentator on Siddhiyar
says that souls begin their carcer s plarts and go through
progressive births as insects, birds, animals etc, and
finally as human beings.

We are reminded of following lines of Tiruvacegem !
yoerde yrmd yepard wywrd
vaef pawrd updawrd urpurd
sdery wefgyriny Cuwrd &ewrmgartt)
wowargrd wefarrd Csauynis
Qedvarfarh Hssrar shswnsdger
gders dplyn GpsdeoaiBaer
~Sivapuringgm - 26-29:
voGh eariary Quisypsdsd
i ssrnalp
—Sivapr:kasam 99.
Umapati's word for this trascendent knowledge s
0 . . t
‘@@rsrenio SiPey as distinguished from mere ‘S
Manikkavacagar also speaks of ‘@gnsiieniwd Canevi’
—Tirukkottumbi 18.

g\@aﬂsﬁ Brard areiefrgded erawnd
urgersar @ebsr yef

—Tiruvarutpayan 18.
B@bgaliyh gmmﬁ@@;zb pPLdgsd
amLed afg Oar@efmarGuer-urly se&rper
aapart Gsreoe auwi wHSE FBUbSH
ferpar Opaeury £

—Vina venba 1, see commentary by Namaccivaya Tambitan
for explanation.



80.

1.

82.

33

31

35.

36-
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palis Doeés GuraCr@rd gan Cudud gemy
palégh gDt PoH arry e plisGWirig
Qsafesn afey d3pbzatsayd ﬁﬂmg};ﬁ@g
GoPsgh oufi Aparam By Osrn slyerGer

—Kodikkavi. 1.

et sarGurer gafyid B Folar
Wb Saw FIGWT MUK

—Tiruvarutpayan 55,

sFePpad ubPpept srarthd S&gFODLSHHD
Gurarfimd Gured werfnd Gy .
— Tiruvarutpayam 19,

Here we must know the fact that when we say that suf
need not know asat, it does not mean that asat ceases:
to exist before Sat. Asat exists like Jamp in day light-
It is necessary for the soul to distinguish Sa? from asat in
order that it may be free from @sai, This necessity does
not exist for God. The nature of the soul is to know objects
one by one in succession. The infinite may see all things
with a glance and may not be forced to see things one
by one as is the case with the individual soul. The
necessity of seeing things one by one in succession does
not exist for God. Meaykandar says that everything becomes
like non-existent before sat.
wreayd gefwp F50s5i syader

—Sivajiiane Bodham 7th Sitra,
Violet Paranjothi, Saiva Siddhanta, (London Luzaec & Co,
1938) . 150.
Schomerus, Der Saiva Siddhanta pp- 204-205. Quoted
in Saiva Siddhanta by Paranjothi- p. 15C-.
V.d. Devasenapathi, Seiva Siddhanta p. 216.
We may consider two verses of Tirumantiram which
indicate that the soul’s essential nature is intelligence

and its obscuration is caused by impurity.
A0qy aylasr purg adoea
e anlae ppar Qsdgrer ppd
afey aplad prerrd 395G
sy anQas phh 4pi0s0e
arrd Pagunrdu yewr
sand wogsrd soLOUCE Parpg
sorrd weyd soLuppburGs
sarrd Paguordu gerwr

—quoied by Dr. Devesenapathi. Suiva Siddhamta p. 216,
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27. Cidimbaranada Munival takes the phrase ‘o7 sutf%’ as an

38-

40.

41.

42.

43.

elliptical compound in which a varbal root forms the
first component. (e9mer$9g1ama) We can find the usage
in Tirukkural (35.7)

@pidgererd 2erarg oemhar @msdeWr
Quiggiarar CavamrLn Fply

cf; Sivajiigna Swamigal's commentary on
Spansd FowdCsriégn

—Sivajiana Siddhiyar 1.
The commentator also says that the term St may also
denote intelligence, as can be known from the commentery
‘eg5F BB inthe work called ‘W& gseoud’

The meaning of ‘@S is to consider attentively:
examine, investigate and that of '‘@TH860 is to select
choose-

Tamil Lexicon Vol I part II p. 626.
Sankarpa Niakaragam, Nimitiakarapa vada Sankarpem
63-68.-
Here the author of Cintanai wrai makes an important
distinction: The light that is mentioned here does not
refer to partial illumination through accessories of know-
ledge (p. 814)- The latter are also called light but as
mediation agents like moon in relation to sun- Most of
the commentators of Sivaprakasam have confused between
the two-
Umapati Sivam sums up the forty verses of siddhiyar
subakkam (191 to 230) in this verse (i-e. SP 59).

Qurffar gapn yengrs ybdég
a0Qaery Gui parpp

—~Tiruvarutpayan 15.
Cgrpph weursh ey

—Sivaprakasam 18,
and the commentaty of cintanai urai.
The way in which God helps the soul may be compared
to the way in which the teacher helps the studentsin
the class. The teacher works out the problem on the
black board first and this may be compared with ‘the
help of showing’. After having done this, the teacher



44.

45,

46,

47.

48.

49.

194

stands by the student and helps him to work out ths
problem for himself so that he does not commit mistakes,
Faladurs sainsfe SPbz

Spdysd &ppuwrd

Ulagudsi Nayanar Kajinedil, cited in Mapadiyam. p, 313
The author of Cintanai urai says that the three internal
organs mentioned in the dream state do not include
mind, because ciite, the enquiring faculty of mind
functions in the state of sleep itself. Therefore according
to him the three internal organs are guna, buddhi and
ahankara, He also says that these five states occur in
the kevala state jtself and the use of these states is
that the soul gets intelligence in these five states with
the subtle body (s@ksma sarira) in the body (sthitla sarira),
SepaTpTu &melser wmayh srler

— Sivaprakasam 60, cintunar urai p, 8718,

The anatomical location of these centres is a difficult
problem and there are various theories about them.
However no one theory is supported or verified by
science.

Turiyatita is a state of the soul. Objects must be there
even in turiyatite, even though the soul may not be
aware of them. Madurai Sivaprakasar explains this by
giving the example of body and soul. When we say
that the soul exists (obviously in samsara or the embodied
states), we mean that body and soul exist together In
the same way when we say that puruse is alone in
Maladharys, it means that prakefi exists along with
purusua, even though the pwriSa may not be aware of it.
8bs puilsrfiy edpb gawps

Qsfeypr
—~Sivaprakasam. 63.

8554 apdor phgd CGasiarL Jerdamgms
owpah Fi8is
—Cirrambala nadiga), K attajaskkalitiupai 37,
S D P hss s vagi CswsiwrGo
— Sivapral gsam-63,
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The kevala represents the svaripa laksaps of pase and
sakala the tatastha laksand, In ths terminology of post-
Umapati literature svaripa laksana is called svardpam or
rupam and tatastha laksana is called guna.

The fact that the intelligence, desire and action of the
individual are influenced by those of God, is emphasised
in the following passages.
‘gfyor 99Ca’  ‘Aeaynsr HfoaCu’
‘dooy dppy’  ‘mspwr ysGy’

—Tirumajigaittevar, Tiruvisaippa, Koil Padigam.

spurd Qurgarred STCLID STOFSTDH &S e
apalerre) garared HOT® PEATIH 2&miFSHIYIL
AGQTT s serald yPurgy Hppergbd
poaby aharbsrgd eariggaud opafarbe

—Sivafiiana Siddhiyar 9-4.
Cintanai urai pp, 825.826.
s4Qser @f Qswepns srergand
Podler grarrsd FPeavar
—Unmai neri vifakkam 6.
afEdGn verrd ardaraoa SuerparCe
aP36h eept eand sPsSLr
aoaburd wreyp PG
—~Sivaprakgsam 67,
¢.f., also Sivajiigna Bodham 5.1 and Stvajiiana Siddhiyar 231
giye CaLfea guibsoea aarijlse
S5 oLl suidald eaiss
—Sivajiiana Bodham 8th sutya,
... seng Qgrareon JPHsoa HeHLIYD
ap@ad guadagrGer

—Sivaprakasam 67,
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ypé svwisaididmorri K& svws @ﬁﬂ’éfluﬂu:l.‘..
Capriss Qzelard wmeadisriss Spa Gues
Qsldagypmiib.

—Sivaprakasam. 7.

The idea that Saiva Siddhanta is the essence of
Vedanta is also emphasised by Kumara gurupara Munivar
who compares the Vedas to a tree and says that
Saiva Siddhanta gets the essence of the fruit of the

tree of the Vedas.

Poey CQurarusrd.. . Cassdsoe 60urwormi
—8ivaprakasam, 99.

‘Cougd erar@yh urgud wertdgsmar

urgungefer uGuwer uaGar

SNy D pier,

Qo Qasrar@abgar ualy; QoaelfQs

sl Qarer@apsai ualr; gofigrg

2pbOuUIG vei Ge5e GrusTY erarfaa

Bowlari QararGaupseri valy.

ATy e plyd Qeiery wwiu

pmd Cagris Quearpdédded vyss

K10 Gerus spasel IPis

grgm QarerLemse LESTH5H

Cowpgy apbdat faly

—Kumara gurupara Munivar, Papdara Mummapikkovai,
lines 23.35, published by the Tiruppanandal Mutt with
the notes of U V. Swaminatha Ayyer. 1961. (p.440).

There is another verse which compares the Vedas
to a cow, the Agamas to the milk the songs of the
Tevaram teachers to the ghee churned from milk and
the virility of Meykandar's work to the taste of the
ghee.
Caugh us Hyseured Duirwumpnh ; Froai
o 58P agelar eerasy Gndt - Gurgd g
@rinfer o pyaemaund far Clavay Qe @b LT o
Qsits 8 grader Fpi

—Quoted by Arunaivadivel Mudaliar.

Siddhanta teliviyal, published by the Dharmagura 4 dhinam
1968, p. 33.
Cf. K. Vajiravelu mudaliar,
Lectures on Saiva Siddhants, (published by the Annamalai
University, 1965) p. 4.
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We invite the attention of the scholars to the uses of
the word in “Advaitam’ listed by Isvara Murthi Pillai,
published by The Tiruvavaduturai Adhinam 1949. (p-4)-
According to Isvara Murthi Pillai, Pantanjali gives six
meanings to the prefix '‘Na’ which is also called ‘Nanj'.
Isvara Murthi Pillai writes :

1. The first meaning is faf sadr§yam which means ‘equal
to that’- The example for this ‘that which is not the
horse - "anafvam’ (A7FEH) i.e.,, which is like horse but
not horse i.e., zebra.

2. Abhdva i.e., non-existence is the second meaning.
a§mgah  manushch FFTE I WYY is the example which
means that man does not have horns.

3. The third meaning is fadanyattvam (ST-4¢3W) as in

£,

anakasah bhilh ( STTHTAN : ) which means that earth
is different from akaa.

4. Tadalpata (a‘mar) is the fourth use, meaning 'deficiency’

asin Anudara konya (ITTU F#T) the gil who has a
small stomach.

5. The fifth is aprasastyam (JITIASTH), non - existance of
largencess as in ‘amard devd (FHITZAT) ie., the cele-

stials have no death i.e., like the human beings they are not

affected by sufferings like death:

G- Virodha (féTﬂ?‘I:) is the sixth meaning as in apunjam which
is the opposite of punya i-e., papa.

We must consider the three important meanings for the
present i.e., sadrfya, abhava and virodha, There are four kinds
of abhavas i.e, atyanigbhava, pragabhava, pradvemsabh.iva
and anyoryabhava, Pragabhava or antecedent non-existence is
the non-existence of a thing before its production. Pradva:sn-
sabhava is the non-existence of a thing on account of its
destruction after production. Afyantabhava or absclute non-
existence is the absence of a connection between two things
for all time-past, present and future, e.e., the non-existeng
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of colour in air. it is thus different from pragabhava and
pradvamsabhava, Pragubhava is the non-existence of a thing
before its production. Pradvamsabhava is the non-existence
of a thing after its destruction. But atyaniabhava js the
non-existence of a thing not in any particular time, but for
all time. So it is subject neither to origin nor to dest-
ruction ie., it is both beginningless and endless. (anadi and
anants), When one thing is different from another, they
mutually exclude each other and there is non-existence of
either as the other- ‘A table is different from a chair' is
the examole. This means that a table does not exist as a
chair, or more simply, a table is not a chair. If we take
all four kinds of abhdva, then we have nine kinds of meaning
for the Prefix ‘Na'. Pragabhava and pradvamsabhava are not
important. The last meaning i e., anyonyadhava is included in the
meaning of tadanyutvam, The remaining meaning of abhava is
atyantabhava. So we can conclude that Patanjali must have
taken atyamtabhave under the term ¢bhava, When we mean
abhva in general, we mean only wiyantibhava.

5. M, Hiriyanna, the essentiuls of Indian philosophy, (p,178).
‘Visistontar bhava eva aikyam’, $n-bhasya of Ramanuja
with sitraprakasika, SutrasI-4. page 132.

8. ‘@szdisd aap QeroarGer gsGueralso,

gaQuan slfag earewdd, a5y z0nen
QereCo abfu préfou eewisswrdld

—8ivajafine Bodham - Second sutrs, second adhikarnapa
Vartikam.

7. If there is only one entity, there is no need for it to
refer itself as one. The fact that there is mention of
one, implies that there are more than one entities. The
negative prefix ‘na’ will have only sadriya meaning
when it is used in connection with numerals,

Mapadiyam  ‘Sivajfigna Muniver' p. 114. Cf. also
K.M. Balasubramaniam, Special lectures on Saiva Siddhanta.
Published by the Annamalai University. (p.36)

8. ypé svwgsaiidperrd Hsé
gowg Qgrafwni

—Stpaprakasam?,
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9. It is interesting to note in this connection that Tirujiiana
Sambandhar criticises the Buddhists and Jainas in
every decad of verses (except of a few). Healso says
that even Buddhism and Jainism were created by Lord
Siva. From this it is clear that Sambandhar did not
criticise the good principles of Buddhism and Jainism
but he opposed the evil ways in which the good
principles of religion were practised-

—Tirujiana Sambandhor-Tiruirumbijui P.digom p.G€4

Tevaram, Talamurai Tiruppanandal Muwi. (193¢)

10- The Siddhantin says that human beings have to pass
through numberous births before they 2re born as Saiva
Siddhantins. They resort to the outer faiths, the inner
faiths, the smtis, asrama dharmas penances; they study
the several sciences, Vedas, puranas, wupanisads before
they become Siddhantins. Even as Siddhantins they
have to pass through the stages of carya, kriya and
y0ga before they attain jiana whereby they reach Siva.
So it is clear that salvation is worked out by stages,
not all at once

—Sivajfiana Siddhiyar Subakkam g-11,

It is interesting to find that Jjidnaprakdsar, one of the
commentators of Siddhiyar takes a catholic view. He says
that though for supreme release, Saiva Siddhanta is nece-
ssary, the followers of other faiths also can achieve this end,
because release depends on the ripening of mala which is an
essential condition. The temporal sequence relating to faiths,
is not condition of release, (quoted in ‘Saiva Siddhania'
V4. Devesenaparhi p. 246.)

11. Sivaprakasam 12 Sievauur &a&Lwb

12, smwarsarCure gelyb. Ha QoG
WIS S STEWT GUM6S

—Tiruvarutpayan, 19.
13. Sivajiiing Siddhiyer subakkam 8.15.
14. Sekkilar's Periyapuranam deals with the life of devotees.
We have, in the Periyapuranam devotees of various types,
of both sexes of all ages, of different walks of life and
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of all castes. Some of them did the humanly impos-ible
for the love of the Lord Others dedicated their lives and
avocations tothe service of the Lord- Whatever they thought,
said or did was with full awareness of the Lord. The
golden thread that binds these different persons as
members of one graat community is their unswerving

devotion to the Lord

‘e Jardad saard’
—Sivaprakasam 7.

Here Madurai Sivaprakasar takes the phrase (puge!

clavaik kalavigi) and interprets that Saiva Siddhanta s
vindicated by pramanuas which are praised by all.

16.

17.

18.

19.
20.

‘QurpuePCure HCust Fpodesm
BealaafGurd Cuspn Qsrp@urperGurd
Cust Cuggid Gard
—Sivaprakasem-7,
‘agser Quimh R50srfed SpiéQar
sadCsar ofQeny aarddHubys
darerafey $gsi rramyapd OsrPaGurs
soeovyb sfen Fog aa fapai’
Sankarpa Nirakarapam, Nimivekarana paringma vace
Nirgkaranam 9-12.

Qurpuend wreyp Qurererrs serewder
Alser ssard Fnoyg Pewaud
meQar aarty Cuaar

Sankarpa  Nir3kaeranam, NimitiakBrape  paripgmavade
Nirgkaranam 55-57.

Mapadiyam, Sivajiana Mumivar, p, 119.

The defects of Bhedgbhedn view are clearly given as
follows. "Bhedabheda is |ogically and chronologically mid-
way between the philosophies of Sankara and Ramanuja
and mediates between the two systems by pointing out
the subjective dangers of the one; and the anthropomorphic
accretions of the other. Both Sankara and Ramanuja agree
in refuting Bhedibheda as a philosphy of self-contradi-
cations and Ramanuja rightly rejects it on the additional
ground that it attributes imperfections to the Absolute
and not to the confusions of the karma ridden jiva
"P.N- Srinivasacari, ‘The philosophy of Bhedabheda,
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(Srinivasa Varadacari & Co. Madras 1934) p. 330, quoted
in The Relevance of Suiva  Siddhanta  philosophy,”

N- Murugesa Mudaliar p. 83,

2. ag@y dapg DT seELTIES
A§ QS TEapDFYD Ydarsr - Qurg safsh
SsgMg w1sd s v @galn
Sggifd searFd Ggry.

—Sivajfiana Bodham 12.4.1-
22. Madurai Sivaprakasar takes only the first two relations
i.e., body-soul and eys sight and sun'ight
—Madurai Sivaprakasar's commentary p-29.

He tckes the word ‘ariv’ 16y ‘in the phrase’
Peuref to mean the soul. He says that this indicates
the inseparcbility of body and soul in knowing a thing
and that of eye and sun in seeing a thing. Sivajiiana
Munivar in his Mapadivam (p.121) mentions this interpretation
and refutes it by giving two reasons. Umapati Sivam gives
a new set of three analogies in answer to the old set of
three analcgies and the commentary of Madurai Sivaprakasar
goes against the sense conveyed by the order of words
(Genpddms) Incidentally this gives a clue to the
temporal priority of the commentary of Madurai Sivaprakasar,
since Sivajiana Munivar refutes this interpretation even

though he does not mention the commentaior by name.
28, eLe 2.8f ssyr gpisd aPQared Curer '

Shap vigadgwrgd Fpofersrd
Sivaprakasam-7.
24. When we ufter a word, we are reminded of the object
denoted by the word- But when we see the object,
the word and the object are (in a sense) different, -
(in a sense) one and yet two (again in a sense)-
—Madurai Sivaprakusar's Commentary p. 28
25, The Svetusvatara Upanisad, IV.6.Ed Swami T yagisananda,
Sri Rmamakrishna Math Publications, 1964, P. 85-86-
26. The thirteen principal upaniseds. Ed, R E Hums, oxford
,University Press P- 403.

27. The hymns of the Rg Vedas translated with popular
Commentary- Ed- T-H. Griffith, Vol.l, Published by
E.J. Lazarus and co. Third edition, 1920.
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33

34.

35.

36-

38
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. Svetgsvatara upanisad IV — 5 and 7.

. Kadavu! Vézthu, Tirukkural 5 ‘
. Tirumgndiram, 1969, Ed. Ramanada Pillaiand Tudisaikkizar,

The Saiva Siddhanta works publishing societys p- 775.

. Tirumular compares the life of the individud! soul to the

river bank- Meykandar also uses the same analogy.
‘cirai ceyya ninra cezhum punalin uplam’

—Sivufiigna Bodham 8.4.1.
Tirumandiram 2366 ed. Ramanatha Pillai and Tudisaikkizar-
The Saiva Siddhanta works publishing Society Vol il
p- 961- (1969).
Tirumandiram, 169, Ed- Ramanatha Pillai and Tudisaikki-
zan The Saiva Siddhanta works publishing society Vol
1.P. 70. 1989
Tirukkurap 1.
Tirukkural Parimelajagar's commeniary Edited with notes
W-M. Gopalakrishnamacari Triplicane, 1949, p. 6-
Consonant-Alphabetical element other than vowel; scund-
that in forming a syllable is combined with vowel
Vowel ;- Each of the more open sounds uttered in speaking,
sound capable of forming a syllable, (opposite to, but not
sharply divided from consonant.).
The Consise Oxford dictionary of current English.

. J.M. Nallasami Pillai, "V owelsand consomants™ - in *'studies

in Saiva Siddhinta” published at the Meykandan press
p- 60. 1911.

We may explain this by comparing the first vowel ‘A’ to
God, other vowels to souls and consonants to matter.
The other vowels and consonants get their syllable only
due to the first vowel- In the same way souls and matter
get their meaningful existence due to God only-

It is instructive to note the Tolkappiyam verse.
Coidea Juish er@or® fagyn’

For Tolkappiyar, the movement of consonantis possible
not because of a vowel in general, but because of the
vowel A’
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39. Mapigdiyam - (pp, 372 - 373).
40. The Brahma Suira Ed. Radhakrishnan p. 77.
41, Tiruvaruipayan 74 Translation by Rev. G. U. Pope, The

clarendon Press, Oxford, p- vii (1900).
42, ‘QuriserLri srear yaf$Quwayk AFSH0 5
Quiisaye praery Guaysrer appr@ern’

Taywmanavay, Gurumarabin Vanakkam 4, Ennatkapy.

43. There is also another suddhadvaita of Vallalb‘z-l.carya
(later part of the 15th century). Vallabha called his
system Suddhadveita as distinct from that of Sankara
which Vallabha regarded impure because of the doctrine
of maya. Vallabha holds, ‘Brahman and jiva are real.
The knower of Brahman is absorbed in Aksara Brahman
and not in Purusotiama. |f knowledge is associated
with devotion, the seeker is absorbed in Purusottama’-
The Brahma Sutra Ed. 8. Radhakrishnan, p. 92.

44. Regarding the ultimate existence of more than one

entity, we may consider the following kural.
Qurpar gedeapeps Qurger ererpsr ®n
wearTarrd wrarrd dply

—Tirukkure} 351

Birth lacking in excellence occurs because of the
delusion of attaching importance to things which lack it.
Here the word used is (alla) ‘@’ and the meaning is.
of the two things before us, say a copy of kural and a
copy of Sivajiana Bodham, if one mistakes one book for
the other, this would be delusion or ignorance. Here
the existence of two books is not denied. But if the words
used were ‘Quirger @édwaupmp’ instead of ‘Clmmer
Sysbesupen®’ then the meaning would be altogether altered
and it would mean, there being no copy of kural before
us at all, we fancy there is a copy of Kural before us.In
the former case, the reality of the two objectsis not ques-
tioned, while in the latter the reality of the object presen-
ted before us is denied.
45. ‘SmeuCGu gnGar wnut’ Sivaifiana Bodham second Sutra.

Sivajiana Munivar splits it as ‘StmeuGuuny, &rCer
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53.
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wines, SjensuCu s1Gemwitd’ and emphasises the toge=
therness aspect of God's help- The commentator takes
his clue to split like this from Sivajiiana Siddhiyar 1.
1 which says ‘0 aOs@rord Geuprs o Leywomis’ This
fact is emphasised by Tirujfiina sambandhar. ‘FDIE
wae gerpres Tirujiiana Sembandhar, Tirwi mijulai-
puddigam. Tirukkajiriippadiyar which is eatlier, than
Sivajnana Bodham says,
sord 96Qs e g@pri madyemond
wrpry aeramsurd opfudia Gaprd
2Ll PHESH LHYMLOO FErpw
sLarmry @@ddaprar sren . . .
—Tirukkajiryiv ppadiyar 86.
Edited with notes, M. Arunacalam, published by Saiva
Siddhanta Maha Samajam. 1962, po. 87-88.
See for explanation of this sadasat asoect (in chapter II.)
Tayumanavar Nirkunilai, 28 - Ennatkenns,
avaiyugakkam, Swajdana Bodham,
The classification of grace into =ipth, P s based on
the explanatory notes on Tiruvacagam by Arunai vadivel
Mudaliar. Tiruvacagam. Edited with notes by Arunai
Vaidvel Mudaliar published by Dharmapura Adhinam
1966, pn, 11-
ynssrisgé Ceburdrpear ywsphsesr Qads’
—Sivapurapam, Tiruvacagam. -
‘Gnigmerau..Cusrg prladerd Fpaur pr@ax’
—Appar Tevaram, Cidambaram Padigam,
Bigth  Tirururai  Edited with notes, Arunai Vadivel
Mudaliar. Published by the Dharmapura Adhinam 19685.
p- 11.
~Sivajiigna Bodham 8, 4, 3.
sbubsordu grgradupnd P, Gug sbusswrdy s Guna pid

slaim?ei souyb eLersys  Cuprsgn KU PEHd s
Cararp Popd upl Hi pEpHGL QUIFUTSSE & PULEGILISETS ®

—Mapadiyam p. 373.

. doascds Gegry gigurpGure

~—Sivajiiana Bodham §. 4. 1.

“b, farersids argud wewgder wewph Gure’

—Tugaluru Bodham 57,
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59.
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ugrosyb gosyn Curel upngab
eramamyd Fmevy i Gurd

~Sivajfiane Bodham 2 .1.3.
Soplfy sun Gured
—Tugajaru Bodham 36.
Beoeoud sTHsh el Fsrn CSurdoupgy
—S8ivajiiana Siddhiyar 11-12.

We can realize the importance of this analogy when we
know that Sivajiiana Munivar frequently uses this in his
Mapadiyam to explain the Siddhanta view of advaiia.
He says that the first «dhikarana of the second sutra
explains the second set of analogies used by Umapati
Sivam-

‘Gawdasrengsnd Qurargyd uelybGure

9Cusd erargiw wrwiard dsdCureryyb

Qerdgw Gurgesd Curd CugrCus@uereyd

goaE FLWHFTOIYL LDSH Pamsywrdw

aigfsédpeon gyssarge e audwsaTgd
2anigSwany srevs’

—Macadiyam p. 119. and he gives the full verse of

Sivaprakasam 7.
QurpuaCured oCugwpd, §neQaetGure
Bug b, Qsrp@urparGure CusrCusipwrorpt
ava Qurpsgrovys Cule yorsgrd
—M3padiyam p. 120

‘atgls Quirgyds Gsrddwdy CupsmPu arpprer Cap@urse
smury @&l aaeny Qurger upp e La@per Ceapmyed
vLrmomy dadd fopard ads. Ggla dfur 5@5?6153511:15
‘agydsluap, QsrdCe apfu préfou wewisgy wriLE’
agpsargn, yor gmerdfui ‘Gfaus wigds wigs Fpofa
sri’ @ery eLb@Qure yeridy phu srey wPs’
—Mapadiyem p. 373,

padamer faduenurs ganr ghdLugms JPyRsrsd b
proamy Fiess, gaw dpesd aad srlarer Cafary o erri
dref  Fpu, psdagn gawvrde gaary dyd farp afdss
FLugmg gawr 9P5s0sa 00 gerwroa yFinds Hap srer
afpsrQareryd Mgy afuiv@ury Pard, Qrams sPeb g6
poaQurdry frrvd Hsgdsord oruls efLfssnd Qsoguory
Qsliy apd Paagusryd Cuisn, wsid Greareerd en Gup
Figr yewecda, goauapopludard msdldL@ psoaei sy
gaerd guanard oYy eampyes Gsiwr Harp gewn
GFOUF eIy ASHASLIU eIy spoarurdr eusfig
agb efovny CorégiCsrpd S0ursafassy Qsdgus Péme
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HLisrgy Bgrizda yafimsCu srarrd Cuirarbssms s
&) QupQuer Cuiefu Headesow F64, afe, Pims, Oswed
0 papd Joyepavurd b pseand @rEls Ldsy
Poguwry dadid s Peeddudy &fuarprOvas. Qs
s558sund ‘af@anrefCuri SPan winedsorgd’ adpri yaL
préd Hflwmo.

—Mapadiyam p. 467
psowed sLAdgdaa wil@ Figh Foeon sful Quipriésd
san gpsss Cure g P& ewl uvéidwmsd Carsiuesru
Gus Foesvugid yoeard, oL 2.8 Cuie 50 aalprsy
uPasrdw Cus foasvugwadwarid &argal Cure Sgardu
Ba aarpy uidmsurnd @siufasru GusrGus Feoeevweayi
goeerrd b gpappgd Quigoourds HPQarefCurd g
dgord Ppsurppred sLfsgdsar pyagh eulawur wrfes,
gupper &y deoaybrsdd efuBarurs; awggds
Peerhssm 50 QuipeLCur

—Mapadiyam p. 493,
Commenting on the Siddhiyar (Second — sutra first
verse), Sivajnana Munivar says :

Cupafi Curs Pasd, yasiu ag Qeiyisrd elfiseldgy
ardafi, sor snisar 9PQuralCurd & P mws sl swrd, seay
Fiseler ey Fousndu #5dmunrdybd
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vAyny vdéspevurd usenl usder

$SB wraral umsynd pPUUSE SBlud
sdurauyn sHw@ueriu@noa ST

wfuCorrisar FarafjarerLy vas@sr® Qurfart

Nandi wpadesappadalam, Thamgai purapam,

Boai pHglors dop Qsread iy
Capamiug yoL BrarGd

—Nannul. 8.
udus ursb s Fg0 —Sivaprakasam 13,
67 &MU —Sivaprakasam 20

Brarv ey GO aoayd Fsu
Gurgertd FHgbn Qurmar

—Tiruvarutpayan 22,
cawaniiy FSHUGTd —Sivaprakasam 20.
vemrl yerijgd QoLuraadgsr GLsrmib
sawapss Csraons apy

—Tiruvorutpayan 25,

. Curafs ofiser Qgry gprerni fig o

& @ 6w ot @y
~Sivaprakasam 32.
cf. also-
a8 50 srfuedr STLEOL UTFRSET dparpmea SNk
Qurdsn wrewad Gurasy Gl aervy wrewywrd
wiug grQemdy walalorsg Csgpearer sy
afs vopiver HBrCsny of psdsCar
—Tattva Vijakkam 19
b sre Fameadta Seapd o arerifu
sEfwand
—Siwaprakasam 20,
Madurai Sivaprakdsar quotes the line
SoF 56 postovard yomss Csrr Guner
pPis s pfeabu wrgb ) o
—Sivajfiana Siddhiyar (9.1)
Here the wotld is realized to be 4sal not ontologically
but axiologically-

cf. also.
wwdseyr ureh cenyrd udeow
@1wd senefeln fhms sy
eprigoms Caidlserd ureb @oa
sevafyparbud of f0uergy w6 0ewsls
—Sivajiiane  Bodham Qth sutra.

fosr gofy Goere. Gurenrd
—Sivaprakasam 20.



208

The Tamii word “Marul’ which rhymes with ‘ird’ and

‘arul brings out thz positive sense of delusive darkness which
dzludes without even creating a suspicion of its presence. The
author of Cintanai urai explains by giving quotations from
Appar and Tiruvalluvar.

pparar warggarnd wwndQeaCer

—Appar 4.76. 1.
The expression ‘wv@ is also used bothas a synonym of

"Marul and also more often as one of the consequences
arising from it

the
11.

12,

18.

14.

18,

darQesy gdar oBiésb aghenapb
saryl Spoleyb fsg
~Tirukkural 361.
garQadaré saabamear
—Tiruvacagam.
Quéary yar Qe Gararns Qerd prargbd
Judan Juap spi
—Tirukkuraj 35.
In this two-fold usage Tamil word ‘ava’ corresponds to
senses in Which the word ‘moha’ in Sanskrit is used-
6 Gurpend ariLrg Boe 2pam srl@n
B Qurpesi s1CLrg § o
—Tiruvarutpayen 23.
o hsFaarrdr vopddap adl areran GQaubganne

spgdu prarpop Csfp sebgar vayoa
wmsSw peGsorar Cursgs Gedgrms wyvasSDH
QupgdLé Gspfelp srof gt Curals BevergierGear

—Tattva vijackam 20.
F55 dpwewrds
—Sivaprakgsam 20,

wifsalar wary s QvrPwiCsd
Bémg dfoaref S50 wad

~Unmai vjakkam 50.

HCrrgrer 568 vergsere caluaet
(T30

~—Sivaprakisam 20,
Madurai Sivaprakasar quotesthe line Cufdg pumw
eTi$Q5Hss Guicumergear LTSSSDbLTyY.
from Tirusembavai, Tiruvacagam,

. wpdar vy FCrnl &nmanwrd

~Swaprakasam 20.
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Madurai  Sivaorakd.ar quotes thesa wversss when

explains the Siva tattvas,

grar@uw wrswr Gurgy fudr @zrfd gry Jwridh
marifd Fa1fusr Quisarry Qsrfe Gz
aarGup Sfww dgns yréds elaw Curs

wrer Guid args Garrd agewssarrQu’

~ Stvajiiana Siddhiyar 1, 65.
Buripb urédp Qurddary @rerd Hhww Quins
Csrhneg ssrda piads grandiou o
Candu gmg Faunds Fey w@ssar wwed
wrpmey Fryrs QsmCsr QarPdh agssearGar’
—Tattva wjakk.m
Hubsaus shyad Pisraw da 5455 a 500
Quitbgad 64 sgr1da Segyd of gmsyLwar
Curissd défans sarQem dplursr s sgdusd o
Curp@sy wigr owysslsr Qarary CurpaGs
—Tatt a vif kkam,
s wspdamid ypopomwwurd Mg erar
Cuefler Favoma wrde) dfarddw gyrer Barprw
~Sivajiara Siddhivar 1. 46,
wparGar b S @Owarny emy Qeis by apramsCu
Qe 250 4G WIS @n prAGD erary Qurfhd e
a5 smesar waisy Garly,

—Sivaprebysam 21.

he

cf. also, Satva Siddhanta, Dr. Devesenapathi p. 139 fora

clear exposition of the realm of speech.
uigh Quran Qurs Pmssgyb
ahgs wrew fener wad kS E D

—lines 7 & 8, Jianmrdam 51.

In the phrase, WPHTYS HEGLTFIUTEH FreTGw
Madursi Sivaprakasar takes ‘w7 to suggest that all other
things necessary forthe partially released souls also are
evolved from the éuddha miya, He quotes these verses

in support of his view.

cdPaiD sHsFnsss srefem wrwrmu
a5 g srard ewamsy B0y
waibs iy Gurf vep gré nidrln wearer
saisuf FPgs s45 sdFaiser Ggrg wsda
—Koyil puranam 231.

‘shimpser ofgmaslet sprfai aidaiéd
PUSHYD UFUsF adad Yaahsear wHErissr
sigan #fgp Qurss sfemusdr srwar ph
20GHE0 wdsgapsrar surgrarnrd Hearlp’

—Sivajiiana Siddhivar 1, 25.
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21, vewrd warfdGh e paTd LIDU #10at
—Sivaprakasam 9292,
22. Writers after Umapati distinguish the causal and the
effect forms of maya as the difference between its sub-
stantive (90i) and its attributive form (gupam),
23. Sivajfiana Siddhiyar 2,53. Sivajiana Yogin's commentary
for detail.
Cf. also. Saiva Siddhanta Dr. Devesenapathi p. 143-144.
24. Madurai Sivaprakdsar in his commentary on the verse
beginning with ‘uruvads’ (which deals with the @suddha
mayd) says that the souls have (karans maya) as their
rasting locus and when they come again, they come with
the evolutes of kdrye mayd. He deals with the question
whether apava jtself is sufficient when the souls have
their rest at the time of destruction of the world. He

considers these sayingss
vodfCa@ dwrld Csawsd wrarwor

—Siva jidne Siddhiyar 4 38
vawd f o pdame
—Sivaprakasam 33,

These imply that apart from apuva, there s
nothing with the soul in the state of kevala. The
commentator says that just as the verdigris conceals the
actual colour of the copper and wood veils the fire, anava
mala obstructs completely the intelligence of the soul in
the kevala state, Now the question arises whether the
obstruction of intelligence by mals itself may form the
support of the soul in the kevala state. Umapati says that
though anava veils, it may not be the support for the
soul in the kevala state and for the sake of support, we
need karaga miyi besides anava for the soul in the
kevala state. He further says that in the analogy of copper
and verdigris, when we melt the copper obstructed by
verdigris, the copper is supported by the support like the
earth. This is the case with the analogy of wood and fire
also. In the same way when the soul is in the sleep
state, all instruments are obstructed by ansva and the soul
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is supported by the body. the product of mayd. Madurai
sivaprakasar quotes the following passages in support of
his argument,
‘g dar Rermufion pbOurdsdr sradLué
Qsadf far waaqyrdd QearpLmd’
—Sivajigna Bodham 34,
oLdeld) SgGeusms opb 2l sraers
—Sivajiigna Svddhiyar 4.32.
2Lesss g Ogr@iar
—Irupgirupahdu 9.

He also gives another reason to support his view. The
Kevala state, veiled by dnave, is followed by the sakala
state, through the operation of tattvas beginning with kala,
The effect can come only from its ccuse. In this way
since the operation of taines beginning with kdla is found
in the sakala state, the cause of these iaitvas | e, karana
mayad must necessarily be found in the kevula state.
Madurai Sivaprakasar says that the !aitvas begining with
kala are produced from mayd in the kevalastate and quo-
tes these passages.

wreow aylbyb sordow winded

gw sirrard gupsp sifwuis s

Csrygy syow sear@ar@p gaalCu

sl eipgs sawggarCer.

~Tirumandiram 21 €8.
vrowdp srebor@ fudlea sord €grarpo
—Sivajiiana Siddhiyar 2.54
prewds alfppe wael apeosud grandsme .
guyhé serd waprd gabsséd Caripa. '
-Sivajiiaia Stddhiyar 4.21,

He raises another question whether there is anything
apart from afava for the vijfianakoias. He says that the
vijignakalas reside in the (karana) suddha maya and they
live with the help of the instruments which are made of
§uddha maya until the time of liberation.

He quotes the following passages:

dimgsar dimg Wei egrdai aadaiisy
SWEHDD USHLSET WFQD YeTuEsT hEyusd
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sizal afgd Guist sjewmsdr srOvargpd
20450 adpsasrer surgrernrd HHGp

—Sivsjiana Siddhiyar 1.25

Rasydise pamasurd BGora seisd afp Fraur swis
sa@isar aarpals sdavelu wiaradp ] .
wrareph fdaryh K pb GDAY DISWLY HFTDTHS
QeamadGe FCrsupLer siguiou Cet pamssgpar

—Tattvaprakasam,

The commentator infers from the Tative Prakagam text
that the vi/fia ekclas have 1irodhiyi and Suddho maya apart
from dnava, Thus Madurai Sivaprakasar concludes that even
though the Vijfignakelus are affected by anraia only, they
are using Sudahe maya and tirodhz)i urtil they get liberation.
Fe cuotes:

yddw ursusangdl Cursbyor] Baihsy

Qedvdw arugpne Qsowsfuds fryriCarer

Qeravedw wayr wpsorfer wvrovde Gsrgssy
Qedsd alddarn Gurdmary urpy waésmsCu’

Tartva viekkam.
el 1oe QurGridy Sarayt » Joulesr ayaured eeelp
Qed 3y wasfarges dospsGs Goaeld Fups
suiCutf srfudesr HPyn sryerm HLdgw
udegp erfubde vean® Cureéd vargyw #sd’

-Sivejiiana Siddhiyar 1.32

and gives the full explanation of the latter verse, supporting
some passiges frcm Saivagamas. He says that the phrase
(odunga vervkalom (@Ws emanet) must not be split
up intc ‘odunga’ and "varukalam’ because the author speaks
about creation in the beginning and ends with destruction.
There is no cause for speaking again of creation which ic
implied by the splitting up of the words. He also observes
that this verse speaks abcut karana may2 and so creation
m.y not be meant here. He also strengthens his argument
by quotirg the Tirunerivijakkam verse which closely follows
Livaprakasam, the parallel word for ‘vdunga varukalam' g
‘vinal onrufij ceyyada virukalam (e9emerQuinsi ek
Qg efpanaib). Thus he argues elaborately for hie
thesis that the souls must reside in the kdrana maya in
the keialu state and must come with the evolutes of kana
mdya at the time of creation.
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agyd aad Curd iz

—Sivaprakisam 23,
psFvougy Q81055 Qpar QurfsdorCy aAug
ggarred) aduntipésiule orowdGe ey
yyouetdnido IuGIsDE earLrégdp

151 Hps wivw Wdars Qurypgn earirédd
Perdiaqadeds aa IPs

—Madurai Sivaprakdsar's commentay p-103-
also quntes two verses, one dealing with the odjection

of the mayaadi

Cf

Z9.

BTUG YRGS GUTSTD dsrd HbdErdsFTurd
wridmer s ariu s5Curd @auluvdarsse Lased
prs o Joliymgrsd Husd Qurpissds arégh
DG WIEUTHSTID 45510 ss4far JwwQadern

—8ivajiiana Siddhiyar Parapaksam 275,
utmabpigd uthugn urbGurPul urgwgb
sTwmer yFCpifs agrwbaremL-ureer
wramp 5ifis% yod whpuisS phsL
sramh Gurd HLRTWL ETew

—Tirukkalirruppadiyar 12.

‘umt §3051%5 veda Pl upee usprIId*

—Sivaprakasam 24.

. The author of cintanat wrai gives these quotations.

wrémsgsed ufan deoadrardn erwapFHLp
Gadoer greloa phve Sidoa
-—Periyapurar.;.:m.
B rdloer phoel upaded e
also —Jiiarnamrdam.
‘samer uPpH0h shee grafas
Gdramar dfemarifer wpudsedpliuniser
deromer dfoarewul Fuinl Imsaiser
Fewafls: muss Faapare

—Tirumandiram 2611

Sivajigna Munivar quotes ‘SFomarGu Qedievg’
(@srdedanyb Coubpuent wwridu 16029,0Freban ifuibd

to reinforce the point that there is m@a vinal apart from rruvinai,
He takes the word suememged as the object of the verb

Raiigé., god e sarGraunt 5465 upd o
“Heoalu Gebag' oo s3Jrdadd, aaarpsra
gyl d Qeigpy amarsd Geuiud @'urr@_arﬁrrm&cg
srirg Asrfd psofoourCoasd Gerdr.ri @gnw
srdfwerrGrers. auuafoard &rd amargd
a1 paefos wrory widray Osdug.

—Mapadiyam p. 135
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80, ‘aGssar vpiow widé sdwsaTSD
—Sivaprakisam 24

81, ‘a@ssdioar yp LU gu?@;si*,snG'w
Hodossgs séde.Le mwg@z{)mﬁ‘ﬁa) .
sLsSrepth astsgraum wﬂ@eurrmﬁa:mmgs
sarovuaui aLQaurs sumafaCp . ;
—Sivaprakasam 24.

32, ‘dfmaBur adrdé OsrddaperouCur
ag@oa hsé b§558" .
@! —Sivaprakgeam 25.

e Godoaurd apn §gefmaryd
2 patasd wywr Supder

widu GsBsr apgmen spBart

75 Caar G

Sankarpa nirakaranam, Aikyavadi Nirokaranam 32-6.
38. ‘@5 wewd fapsgy wilp’
—Sivaprakasam 285,
3. .. sarsrd ofparLrCa eargued BRI FID
ofpe crdard Qpddar, woor sof@EHCured
asrurs fpsSPai
—Sivaprakasam 25.

phved Gpbdayés wpoabur@ gefEdCured
- Sivajfigna Siddhiyar 2 86
‘Opagrégld gk @
= Porripuhrodai, couplet 1,
85, ‘usn@® poariugy HffCu gerrgrd
dar@d Curenndd gearwngy
- Vakkundam 11,
36. K- M Balasubramaniam, Special lectures on Saiva Siddhant
pp 82-83, published by the Annamalai University.
37. Sivajiigna Siddhiyar 2.86 and Sivafigna yogin's commen-
tary on it and Sivaprakasam 25 and cintanai wrui on it
give the clear picture of the bonds
CF. also- Tiruvuruka mamalai Swamigal's Commentary
p80. It is interesting to note that among the Commenta-
tors of Siraprakasam, the author of Cintanai urai follows
Sivafitana  Munivar and Madurai Sivaprakadar and Sivagra
Yogin agree on important points. Both Sivajnana Yogin and
Sivagra Yogin accept that sprout may be compared to <arma,
but they differ with regard to the other two: Maduraj
Sivaprakddar quotes
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38.

39.
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{QETE DTRWWE SE I WIDOR
srew gooryp s6f@ wrearwrap
srgy Qardarnbe sar@ownrd fHgh

- Tirumandiram 2192,

cgematd Bery wanIOUITE 2.8
srdw pé&Qsdp &rew

-Vittunerippal,
‘gfssh o 58 ImLay o eejiui eanibgBarrGy,
- Sivaprakasem 27,

In Stvajnena  Siddhiyar, the kala tattve is mentioned
first, while in Sivaprakasam kaly tattva 1s mentioned first.
The reason is to be found in the fact that Arulnandi Sivam
explains the creation of the world and so kale comes first.
Umapati Sivam explains the way in which the soul knows
and in this process kald has to come first. Madurai Siva-
prakasar justifies this difference by quoting the Nannal

sutra 8

40.

41.

42

43. -

44,

45.

‘gaydser Ogrmn uLiwgrd

- Sivaprakasam 28.
‘oTemelan woaTFsd WHFTH Judpb
Puedergri*

- Sivaprakgsam 28.
Cinianai Urai p. 772

< nfagurd Gouwertd urey
yerafuwnis yersros wrouGuedd
Qurgpigl g saw wab ysgwrCp'
- Stvaprakasam 28,
‘aqw@py SPafs posrd gy Cursé
IR JOF T AR Y

« Stvaprekgsam 29.

‘@Qiiafs whuayds wrabswmd
awsldgy wlsser Crsamsangyerenpu’

- Stvaprakisam 29,
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Gu ppra Generer apsdnernd o moray gr’
— Sivaprakisam 7

P PouQuer LHYLEY mwi.@n,mb
doLssng HPss0LTE £arégid
Sivaprakasom 10

Umapati

Sivejiana Sidchi)Br and its exposition by Dr V. A. Deyesen-

apathi’s

Siddhiyer cnd its commentaries' pp. 250-251:

4.

Siddhiyar says that they are related to aimar,

Jianeprekasan one of the commentator of the Sirajiians
sthand,

Jdravya, montra ard linaa.

5.

fer)

10.

11

12.

Schometus p. 27/ (quoted in $aiva Siddhanta V. paranjot;

p-179)
s srawé sfwmw Hfur Curad sHowluriigé
srGans sribu srgumasr vy IGD
—S§ivaprakasam 10.
surdfedsr warrd Caan@h uvwalae YL D]
urefliust ererede erdier Lgpger
Sivaprakasam 86.
‘greargsrs fGLarGp BrELe DA Yytand
pRe ang Gstdn gdowrd aagid
warggri e aLaf’
— Sivajiana Siddhiyar 8,27,
‘grard Qs gfu pereldFh FHEd Hersd
urgy @Yl uger’
~Tiruvarut payan 50
‘sou o grorisd ffsre grar
apgder awiord grais Gadmrb
ADLEBRD gperst HpaTd SuGsigran
wpd@Quwy Ggeaprgrd argrsigb
wpp@aiyn Iaterparrd whHawer G’
—Sivajfigne Siddhiyar 12.6
‘Goar goxs urghsdales gifmpurd
soerd saarwrd 3ifpolurd- Paar
a@meﬂ.ﬁaﬁmmm wryPaurt @iGar
epaurds CarapriCad eppy
) —Sivafiigna Bodham 82.3
asign Conuéy oaraf arperf sgmerd
Fsggant arsaubyr grer
—Tiryvarul payan 42

does not explain Carya, kriya and yoga in
Sivopakarem. So the treatment here follows closely the

Saio Siddhanta as expounded in the Sivagiian.
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14.

15.

16.

11.

8.

19.

20.

22.
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‘fpdon Cuefgyd Quiid uraseler o g5
srafedmor Qurardarar seir’
—Tiruvarutpayan 47
‘gt afanrt aderd Hsen Oph AGHanth
Cui sParer angrs Far'
—Tiruvarut p .yan 49
Schomerus p 304 quoted in Paranjoti's Sniva Siddhanta

p- 188
‘wpdu paovurle Qurfisoa Gslrd CscL
é’jf,,asmar Qrigd earon OsafsfLd Hg srars
wpsrar Gpusd HleL vpassd aarm srasrsd
Bisar poriCsri wid aidu JuadBar@y
—Sivaprakasam 83,
wipw sugdarCeo Qopane opardass’
~—Sivaprakasam 68,
Pupeop FifE gorspd Sngwilp
—Stvaprakasam 68,
poded paremTisg paleleidg pOQG
solewdr Qui siayer
—Tiruvarutpayan 9
sofRdr sharer STipsiEEONTH
pofear proLry pdGar peer
gofosrdgn gwgges Cspulsri
pifsd Qar@oug pwifaruCe

— Appar Tevaram, Namaccivayatiruppadigam,

. $sdégn urdsraun LT F638@ pro

B3zs88e grar sefipslar

~ Tiruvarutpayan 62,
Kanchi Jnanaprakasa Swamigal's commentary on Upmai
Vijgkkam p, 100. He also says that mamayai here denotes
mayey@ ie., instruments made from ay3, and not

§uddha miyd. He quotes

‘wrowyd sHopd QsrEsss seL

Qsir yewagQsrp vob Palpers swrd
wrow stfusre wrorfowyb 5O Sy
froer aayn HCrrsrduyn Qsrgsdlrymad
wOD BIOsH APpAGD LEHLID

(Téruvanaikka puranam, Jianaupadess padalam 17, 18)

23,

24,

Mapadiyam pp- 145-148-

s yewhpg SoOLYySLY Sergyen i
e yoL®W ToEEPTi-Shaw
oyt oemyri eLidouss b
yemgrow Gazerrow yper

avaiyedaklkam, Sivajtigna Bodham.



25

26.

27,

28.

29,

30.

Ct.

31,

82.

84,

85,
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‘Betypart geaurk §eafar apasaLiar
Sarygani gpearygars Ger

—Tiruvarutpayan 71,
wrwd Spides gpéserCos

—8ivaprakasam g,
‘ywappard Quepas 4aourcyp L
LIBEIEEIS SRSH darggarer Gsﬁ,lflms@sﬁ_ﬂ'f ,
rariser admeidlL g BAr i @m}sﬁgb .,
@rarh wediurd oGy eraipari gsreribearLi.
Tirujtiana Sambandhar puranam 844.
Periyapuranam,
‘e airennd Gaanis Saag Gsrualp’
—Sivaprakdsam 87,
‘9 Qprap QarwCp sreir gaCpud’
—Sivajiiara Bodkam 2.1.2.
P gain rd Quine far @oourd  Gmewurder
P FOD1s D Puid ot pr Qg sraiar @arprar
—  Sivaprakasam 87,

also.

Laianods) §pauwuyb 9efCu Querade
POSGMuuns per #15ard Saly’

—dikyavadi wirgkaranam 26-27 Sankarpanirakaragam
‘g grerQae Boaybd uywrisss
widetsd of weausi wrpmpb
—Mayavad; nirakayanam 63-64 Sankarpanirikaranam,
Yo gQar Légal goraruy Quirgsgsnar §
SrguafGar Lyl 55 Frgporar o bt Qary’

—Nirkunilas, Ennatkanni,
‘W5 EG5 uren el H856wer ey s g Caraiw
APsdir Osaraier enaris Ao ey s6s Cuarir

APEHCh 659 Pisn mPsBin @affer wpareri
P06 Goewd sres FoLpILr BevijfrCay

—Sivaprok gsam gg,

- yeradfar & £ swpumsd

FIUFD Hgpyarwe
—Porripakrodai 77+38

‘S S0 @dmasalidr @B Aeivaw iy
$E 8w iy

~Sivaprokasam 20,
* e Faspaf HorY Giwd spap e CurQu
==Stvaprakasam 89.
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Cintanai Urai. p. 800
Mapagiyam p. 411

¢4 8 PurgGor seme uralor
2 ligs Sryew srfud gus

Sankarpa nirgkaranam, Saiva vadi mirakaranam. 13.14.
. pryw #gfed ursh prgungh . ,
—SivaprakEsam 49.

.

20 Ty g

Cintanai Urat b, 801.
‘.. eafeey, Gordfusard PaarspPo
uksd o HHEw

o ar

—Sivaprakasam 19.
7. capsh adser Goers wG0rpiy AsaaiGe
afsarpey Gedarer ardur Cuburle
~Sivaprakasam 90,
3. plays wside gamwrs FCyrgwrepar Pags
8750 Pap Garapty ssowys @sndowurd
asos ByFurbe ardds gwmsldads
spwi spyorps srserizd GsrsenCo.

~Sivaprakgsam 9%.

Cf. also.
Pad agar Bd Herrsvad ghub
Jmar T islar Hiaukid
—Unnoi vijgkkam 43,
M pLand PEHUTY QEHUNRN
oL srar®la pr@
~~Tiruvarutpayan 83,
‘ffw op Cod wdma Sasfiy 550
Qufu dfear £Pp Quyw
—Tiryvarutpayan 84,
9. sedfanw arps prsarsrar wrhs’
=Sivapuranam, Tiruvacakam,

10. *poidaruCa greps sddyb
swifarwla prard o meu
poéfarula srydalpigt

sosfanuba paberd &L
—Appar Tevaram.
11. “gspy S0rrs Coar sagnr fapawrs

goslardr agalar piCos 9PSs AsergRgh Sar
arden o p@h’

~Sivaprakusam 92.
fau paCe gorg Coplud Fsn van
~Tiruvarstpayan 8p,
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13

14.

15,

16

17.

18.

19.

20.

21,

22,
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$.S. Suryanarayana Sastri, ‘Saivism and Tamil Genius
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Sivajiana Munivar's Commentary (¢irrurai) on Siva jiians
Bodhem 9.3.1.
‘Parupnlasé Fisb ppéd
ganwd apCar Iumpvy Fré
farw fofow aatpalp diog
sarun Car Fps gerpswrGo
Maraimalai Adigal, Tiruvdcaga virivurai p- 17
‘G b gsgne) FRdr-Herfursy @Grarssfuned
garfu dmeryn, diurssdurd #6ds
dmery surgyuagsred Frrysgsaleneryd
Bhsd Guiperaraisende
—Cintanas Urai p, 8§52
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‘Carary gEun gopys soaCsrdd
ureGlarstever Fpib usGETigh outkd el gk
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Qaralu Gpréds garisgrard Cargdgubd !
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‘Paldd BelGgarnd Gaperlred Qearperird
g&dear foale g
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‘wpssn ofsd Qeigd seefir vaglbledd
epégnuarCurd ardon gfison 9P hsGurGn’
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‘parQurplsear 25Cpisg epuvuCer waery
syu@LCurt welCurgst Curpsrax®
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‘sraurgy’ Sri@egd srarugepd £5gerenn
STRUNTEST par PS8 &TaWTiEar 816w TGy A
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~Ving venba IT
fo . @ner Cursdé dfur sfow prergd
prser vl grel prfgudgn ofued’
—Sivajfigre Siddhipar 12

also.

‘s far ga wisrd pdw Fabursird
o8 Sugraisrd APy - AORSTITH
S0rah aary Qsufsr HAmAGs sme G i ey
KCrgudb srewr e

~Tirukkalirrupadiyor 15.
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called jhiam,
“ogboy whde Qzriiéd bendr gposds veld ared Gurp
Phovs poraLdr vags Gsddysrisy Fpissre’

— Sekkijar, Candesvara nayan.r puranam 13
. gode soadda Qurpl Qsdoe wrpisyle Guad Garar.
Geasy Peis Fpmsdalp Opalssri v Quppsasuri’

— Sekkijar, cundesvara nayanar puranam 15.
‘sarang gweal guisnds sb spmen
Qaarerg g 86

— Tiruvarutpayan 100.
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