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ABSTRACT ¢

The thesis is the outcome of a sustained
exegesis of the Tiruvarutvavan, a theological
writing in Tamil by the thirteenth century
Saivite theologian Umapati Sivacharya. The
thecls beglns with a brief statement of the
background of the Tiruvarutpayan, with

speclilal reference to the Saivite saints

whose experience of grace formed the experi-
ential groundwork for Umapati’s theology.
Next the 5ennra1 framework of Saiva Siddhanta
belief is set forth in the light of Umapati®s
colle ction of Saiva agamab, the
Satratanasangraha. The remainder of the

work 1s a detalled study of Saiva Siddhinta
grace doctrine, with special emphasis on

the ldeas of concealed and revealed grace,

karma and mayad as adjuncts of grace, the

role of guru, and the nature of the awakening
of the soul,

ii



PREFACE

Thig thesis may be saild to have had two points of
origin. lNore immediately it arose out of a paper on the

Tiruarutpayan prepared for Dr, Sivaraman's seminar on

Saivism in the fall of 1973, On a different level, it
arose out of a visit to India in the summer of 1973
(arranged by the Sastri Indo-Canadian Institute, to which
I would like to record my sincere thanks), out of visits
to Saivite temples and monuments, and out of a number of
events which convinced me of the reality of that power
called fgrace' of which I have attempted to write.

Partly because of the language barrier -- for
Western scholarship has tended to focus upon the Sanskrit
sources whilst the theology of Saiva Siddhanta is largely
in Tamil -~ 1ittle is known in the West of the beautiful
Saivite theology of grace. O0Of a God of wisdom and love,
who goes to endless lengths to seek out man in his ego-
centered blindness, and who gradually educates him, through
a series of carefully graded experiences, t1ll he is capa-
ble of cosgmic awareness,

The purpose of this thesis 1s to attempt to throw
some 1little light upon this theology. The text chosen for
study is regarded as belng of central importance within the

tradition, though only two English translationsg of it

iii



exist, both over 75 years old, Thanks to the infinite

patience of Dr., Sivaraman, I was able to study the text in

h

@D
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original Tamil, with the aid of the Tamil commentaries.
In this way, studying it not merely line by line but
syllable by syllable, and with the aid of countless hours
of discussion, I was gradually enabled to absorb something
of this doctrine, and the insights gained I now attempt to
pass on.

I should like to record my sincere gratitude to
Dr. Sivaraman, both for the amount of time he has spent in
guiding me through the Tamil text, and alsoc for his genero-~
sity in sharing with me some of his own religious insights

and beliefs,
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Chapter I
THE LITERARY AND RELIGIOUS BACKGROUND

-

/r_Central to Yaiva Siddhanta is the doctrine that
man's\existence is a progresg; a progress out of darkness
into light, out of bondage towards liberation. The
progress, however, is not something that man can achieve

of hisg own will., Left to himself he will remain forevar

*heund?® and in darkness., He is enabled to move out of

in

darkness only because, at every step, from the first stir-
rings of conséiousness in darkness to the final achievement
of perfect light, he is guided by a power outside of hinm-
gelf. This power, matching itself to his needs, nudges

him into an awareness of the possibility of liberation,
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that libveration. It is this power, the power that seeks,
awakens, teaches and loves, that is meant by the term
'Grace',

Because it encompasses the essence of the
Siddhantin's view of God, grace doctrine is naturally to
be found underlying all sections of the daiva Siddhanta
canon.> Of special importance are the hymns of the Tevaram
sgints, saints who experienced the grace of God and sang
of their ecatatic devotion. They are acclaimed as the
founders of Séivism, (Samayéjcﬁ%tyés). This honour is

1




also rightly shared by Manikkavacaga, whose Tiruvacakam

ig a rich source of existential grace-experience., Outside
the canon, of the later theological writers who were
mainly inspired by the canonical literature, Umapati,

more than anyone else¢, reached the heart of the grace
doctrine, and he expressed his findings in hig work

Tiruarutpavan (The Fruit of Divine Grace). It is this

work which we must study in depth if we are to understand
the phenomenoclogy of grace in éaiva Siddnanta.

But before trying to explore the esséntials of the
grace experience with Umapatl, let us look briefly at those
gzints who provided the ground of his inspiration. The

!

Periva Pu?§ham,£ a work by Sekkilary, a high Chola official

of the mid-twelfth century, tells of sixty-three saints,
from all walks of 1life, who had direct experiences of the
grace of God. These saints were men and women who were
prepared to sacrifice everything that they had, both in
terms of worldly goods and in terms of personal relation-
ships, in order to fulfill the will of God. The God they
served might seem at times to test them beyond mortal
endurance, but always, when they had remained faithful
through the testing, they were allowed a direct visgion of
God and were granted the liberation and light that they
sought.

Three of thege saints were particularly noted for

the hymng in which they expressed thelr God-experience.

faV]



Appar, Sambandar and Sundarar all lived in South India
between the seventh and ninth centuries, and the collection
of their hymns that has come down to us is known as the
Tévaram., The grace experience in the Tévaram hymns ap-
pears predoninantly as §iva's miraculous care for his
devotees,

Appar (7th century) was originally a learned priest
of +the Jains, but was recalled *to géivism through the
devotions of his géivite sister. He underwent severe
trials at the hands of the Jain king before his many mira-

culous escapes from death served to convert the King,

Throughout these trials the é%ivite mantra éimvanyamna»majA

was his strength, He afterwards spent a long life visiting
the temples and holy places of India, singing everywhere
the ecstasy of hls experience of the grace of God.

Sambandar, a younger contemporary of Appar, was
hailed as a child saint., He also visited the many temples,
ginging of his joy in the grace of God. He 1s particularly
noted for the part he played in converting the king of
Madural to éaivism from Jainism, and thus restoring éaivism
ih South India., Tradition holds that he sang his final

3 » A/I - | .
hymn in praise of the mantra gi-va-ya-ma-na, at his own

wedding, and was then liberated, together with his wedding
party, in divine fire.
The third saint, Sundarar, was called to his 1life

3 / » y . -
of devotion by a ‘*guru-visiont® of Siva at the time of his



wedding., His life was illumined by many direct visions of
God, both in human and in divine form, and in particular
he is noted for his total reliance upon God to provide,
out of His grace, for the daily needs of the saint®s house-
hold and followers, Sundarar was naturally deeply involved
in the reality of grace, and he suggested that there is a
gense in which the soul must prepare itself for the descent
of grace, since 'ethical' excellence is required 'in the
devotee.& "He is impossible to approach to those who do
not come to Him with loving contemplation,"5 This point,
of how far the soul must prepare itself for grace,; will be
discussed later by Umapati. It might be of interest to
note that the occagions in the lives of these saints for
the experience of the 'descent' of grace are not cloisters
or mountain tops, but ordinary involvement in daily life.

A fourth hymnist, whose experience of God was
conparable to those of the Tevaram hymnists, was Mapikka
Vzcagar, His poems of rapturous devotion have come down

to us as the Tiruvgchakam,é Scholars differ widely as to

his date, but the weight of evidence suggests that he may

7

have lived in the fourth century.’ Manikka Vacagar per-
celves grace primarily ag God's mercy., He repestedly
stresses his own unworthiness, referring to himself as a
dog and a slave, and he expresses rapturous gratitude +that

god, in his grace, sought out anyone so lowly., "He 1s

the Lord who msde our dog-like selves His own servants® (8:17)



is a theme repeated over and over again.

Thus these four, Mégikka ViEcagar and the three
Tevaram hymnists, reached a peak of grace experience that
might never be reached again,8 However, they were poets
and not philosophers or theologians; they wanted to express
rapture rather than to dissect an experience. The work of
bullding a theology out of thelr rapture would be left to
the é%ivite thinkers of later centuries.

It was not until the thirteenth century that
Umapati analysed the grace experience. He was one of a
group of theologians whose works are known 28 the Meykanda
éégﬁggg, from the nhame of the leading teacher in the group.

Meykandar lived in the thirteenth century, and
gathered disciples even in his youth., His famous work,

/ o _ . . -— _
the Siva nana podham, aimed to synthesige the Agamas and

the Veda, and to present a complete picture of the é%iva
Siddhanta concept of spiritual life.? The work is only
twelve sﬁtras in length, and this terseness has posed some
preblems for the exegete,

Umapati was the fourth in the line of teachers
from Meykandé&, and his understanding of grace does not
differ fundamentally from that of Mevkandar. Rather it
was a matter of emphasis and method. Meykander encompassed
all of éaiva Siddhanta doctrine and his treatment of the
theme of grace does not stand out thematically from the

general setting, whilst Umapati in the Tiruarutpayan (and

tn



other works) focused primarily upon the doctrine of grace.
To that doctrine he brought his special gifts for analegy,
in order to let ‘the theology of grace show itself in

existential terms.

Unapati lived in the late thirteenth and early

fourteenth centuries. The date corresponding to 1313 A.D.

ig mentioned in his wor Sahkarpanifékaragam, a date which
hasg been usged by scholars to fix the dates of all the other
Siddhants Sastras. Relatively little is known of his life,
except that he was born in Cldambaram, and was one of the
three thousand brahmin priests who were privileged to

10

officiate in the worship of Lord Nataraja of Cidambaram.

Legend tells that he was a pupil of Maraiﬁénasambandar,

and in his work Nencuvidutudu he praises him and sayst
"geeing others offering obeisance to him I also did. But
he merely looking at me in that instant set to naught at
one sitroke all my old demerits and bonds and converted my
attention, . . and exposed the lie that is family life and
richese"l1 Umapatl was converted at a stroke from the life
of a mere householder to that of an ascetic, "for whom the
only reality is that of the sacred ash, the form of éiva

and the Sive, gﬁjaa"ll

Umapati's shrine today is to be found
in the village of Korrangudi, a hamlet outside of Cidambaram,
lending some support to a story that he was ostracised by

the brahming of Cidambaram for his alleged unorthodoxies



and deviation from the routine of duties incumbent on the
temple priest as a householder,
Nothing else is for certain known of him, There
is no account of his life by any of his contemporaries,
and though his ideas, which gerved as a link between the
doctrinal and institutional phases of gaiva Siddhanta, were
carried on by his disciples, none of them wrote of his life.
In his philosophy Umapati brought together the
traditions of the Vedas and the ééiﬁégamas, As a brahmin
of Cidambaram he must have had a thorough schooling in the
Vedas, anﬁ he says himself Tthat his teacher Marsinanasambandar
was a §§g§2§§§g and well versed in the Vedas. Since he was
wirlting in the late thiriteenth and early fourteenth cen-
turies, he would have had availlable to him the works of

the grea® Vedantic teachers, Sankaracarya and Ramanujacarya,

and also the twelfth century Séikaﬁta Bhagya on ‘the

Brahmasutram, which represents the égvadvaita school,

He was also deeply versed in Tamll scholarship.

He used the Tirukkural as his stylistic model in writing

the Tiruarutpayan,lz

and quoted from it frequently in his

works, Another Tamll source which influenced him extensive-

ly was the Periva Puranam; from this he seems to have

derived many of his ideas of grace, and of its functioning
in the life of the individual.

Umapati?s major philosophical works were eight in
/

/ e
number.13 First was the Sivapnrakasam, a work which




summarises the Saiva Siddhanta philosophy in one hundred

verses. Some scholars have suggested that that work was

the first ©o use the title Shiva Siddhdinta for the whole
14

system. The second was the Tiruarutnavane

The third work was the yiﬁavehﬁé, a work which
{ -

highlights some of +the paradoxes of Saiva Siddhanta.
Umapati himself apparently thought highly of the work for
he wrote:

If one does not understand the Vinavenba, any

amount of scriptural knowledge of his will be of

no use, the scriptural knowledge cannot be

translated into spiritual experience as the dream
of the dumb cannot bhe expressed. Stanza 13.

Fourth was the Porrippahrodai. It tells how the
Lord provides fields of experience for the souls, and in

gome ways parallels the ideas in Tiruarutpayan. Fifth

was the Kodikkavi, written for the flag-raising ceremony

at Cidambaram, and the sixth, Nencuvidutudu, a poem of

devotion addressed to his guru. Unmainerivilakkem was the

seventh work. I+t describes the ten steps of the Daég

- - /
Karyam, the gradual enlightenment from tattva rupa to Siva

bhogam, which was clearly anticipated in Meykandar's

15
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Siva. nana podhan, There have been some suggestions that

this work was not in fact by Umapati,ié but Siddalingaiah
has dealt at length with this point, and produced ample
evidence ‘to the effect that it was indeed one of Umapati's

eight sastras. '

His final work was the Sankarpanirakaranam, a



work in which he considers Nayavadam and eight ééivite
gects. By the order and way in which he considers them,
he causes them to progressively condemn one another, until

the final school, ééivavﬁdam, is shown as being ‘the best

of the group. Finally he shows how ééiva Siddhanta corrects

the small flaws in éé'vavﬁdam. What is significant here
4
is that Saiva Siddhants is distinguished from ééivav&da.

Thus, having mapped out the field of éaiva

-/
Siddhanta in his first work, Sivappirakasam, Umapati in his

subsequent works amplified his conslderation of the key
concepts of grace and the spiritual path,
In addition to these Tamil works, he wrote a number

‘. : : Z .
of works in Sanskrit, and also produced the Sataratnasangraha,lB

an anthology of approximately one hundred verses selected
from the agamas, to show the main outlines of ééiva Siddhanta
belief, As an introduction to the grace doetrine expounded

in the Tiruvarutpayan and the vocabulary that is employed

and rendered in Tamil it seems appropriate to look at this

/ wea b -
broader framework of Saiva Siddhanta doctrine as Umapati

chose ‘to cull it from the early ééamas.19

At the centre of the system is the concept of

20

s . : s s .
Siva, "the God, the abode of countlegg auspicious quali-

tieg, Tthe Creator of the universe and one who is distinct

21

from the soul and matter®. He is the efficient cause of

. . . ./ S\ s .
‘the universe, his potency (sazkti) is the instrumental cause,

. s . 2
and bindu or mava is the material cause. 2
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éiva ig described as the Lord of the pancakrtvas,

the five-fold acts of creation, sustenance, dissolution,
obscuration and 1iberation.23 Thege five functions are
related to God's care for the souls in the following ways:i
creation gives soul the chance to move along its spiritual
pathway, (no progress at all can be made without birth);
sustenance glves man the opportunity of working through
maya to release his own bonds; dissolution gives -soul a
period of rest between births; obscuration is the work of
the concealed grace, that helps soul +to work its Way out
of bondages; and liberation i1s the divine grace that greets,
i.e, without mediation, the freed soulazu
Creation iz at two levels, a higher level with
bindu as 1ts material, and a lower level dominated by m§y§;25

The Svavambhuvagama, commenting on the purpose of the five-

fold acts, says the soculs are given body with a view to
enable them to enjoy the fruits of their actions here and
now and attain release ultimately.26
The soul (ggéﬁ) is seen as having three states:
kevala (extremely impure), sakala (bound) and amala

(released);ZB Its many qualities are set out in the

Paﬁﬁkkyﬁgamaezg It has something of the nature of é&va,

though the power of knowledge and action in é&va is absolute
and extends to everything in the universe, while that of
the soul .is acquired by His grace and hence is circum-

30

seribed in apoplication,



/
giva acts through Sakti, the dynamic, potent aspect

31

. [oo - .
of His nature, In the Slvaﬁama’naktl 1s seen as having

/
two aspects, inhibited grace (rodhagakti) and divine grace

(anugraha éékti),Bz In the early stages of the soul's

development, it appears in the guise of a bond, since it
operates through karma and maya. ZILater this is seen to be
a 'blessing in disguise', for only through the experience

of karma and maya is soul able to mature. When soul has

11

developed to the point where its bonds are ready for removal,

sakti is seen as the power which bestows grace and brings

about enlighienmenﬁ.BB

P
rd
The idea that Sivagakti in its concealed form

4

e, 5 s . 4 .
operates vis-a-vis mala i an important part of Salva
34

Siddhanta doctrine, lala (the dirt that contaminates)
ig The bondage which blinds souls to thelr true nature.

It is without beginning, and 1s co-existent with the soul,
While it may be eliminated in the case of an individual
soul, it can never be totally destroyed. It operates in
conjunction with karma and maya in souls in the kevala

35

and gakala states, and in higher souls remains as the
final bondage after karma and maya have fallen away. It
can only be removed with the aid of éivaq

The world is real in ééiva SiddhEﬁta,Bé'and naya,

which 1s the material substratum of the world, has many

gualities, While it is initially regarded as a bond, it

is felt to be of positive value to the soul since "if there



12
were to be no bond, the soul cannot have any experiencee"37
It is a paradox of ééiva Siddhanta that only while in the
body can the soul accumulate the positive karma; it is
through performancé of karma that the soul can eventually
advance to the condition of bheing freed from ‘embodiment’,

Maya and karma operate togethera38

Karma basically
means *that which is done!, though its meaning may some-
times be extended to cover the fruit of action. Jlrgehdra
defines it as "the cause, sustainer, object of experience
and one for which things relating to the soul etc. are the
means,"39 It is of the nature of dharma and adharma, and
it gives rise to birth, life and experienceeuo It is
apparently co-existent with the soul, and can be destroyed
only by giggg, Even then it i1s not wholly destroyed, for
d5%§§‘(iniﬁiation) destroys only the sancita (stored up)

and agami (prospvective) karma, the prarabdha-karma (the

karma which has already begun to bear fruit) can be removed

only by the soul's own action and experience.41

% . . X
In the Sataratnasangraha Umapati puts considerable

emphasis on ngﬁéguz Qikgg purifies the soul from'égggg
&ﬂlﬁ,QB though it is not categorically asserted whether
purification results from the absolute removal of mala or
from the annulment of its effects. Umapati provides evi-
dence to suvport both points of view.44 Once the power of
mala is overcome, the soul is revealed in all its latent

. e
power through the grace of God, and is freed from renbirth.&)
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Diksd is the function of the guru,,“’6 whose role will

be examined more fully in the Tiruarutpayan. DMan is totally
Iy

dependent upon God for release from bondage, for "never

does a man attain mukti by his own skill, by no means other

than the grace of éiva, the dispeller of everything that is

. . . . 4
evil, is such an attainment pOSSlble."F8

Once he has received diksd the soul passes into the

b

’ /o - -
jivan mukti state, which is described by Nisvasakarika as

follows: *"For the redeemed soul the ordinary mental
functions vanish even in the wakeful state as though in the

state of deep slumbers; there is a halt to this discursive
h
knowledge."a9

/
Sivahood iz revealed hasg nothing further to achieve having

It is a state of peace for "The soul to whom

reached a stage beyond this world of mundane exiglence and
therefore remains quiet like a still flame,"EO

Thus we have reviewed with Umapati the key concepts
of gl

Sailva Siddhgﬁtag concepts of God, souls and bondage,

of the means to release and the life of the jzvan mukta,

Underlying this whole system is the concept of the grace
of God, which provides necessary experience in bondage,
and ultimate release for the souls.

In ‘turning now to the Tiruarutnayan we shall see

in far greater detail the actual functioning of the grace

of God, The Tiruarutvayan 1s a work in one hundred verses,

divided into ten chapters of equal length., The chapter

headings (which may well have been added by later writers)
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nature
nature
nature
nature
nature

of
of
of
of
of

1) the
2) the
3) the
L) +the
5)  +the
6)
7)
8)
9)
10)
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the Supreme (Pati)
gouls (Pagu) ~
Darkness (anava,)
Grace (arul

the Divine  Guru

Light on the Path
Atma prakasa
The nature of Supreme Bliss
The *truth of Panchalsara

The nature of the Jivan Luktas

work traces the path of the soul from the gakala to

jivan mukta state, and shows how, at every stage of

journey, it is wholly dependent upon divine grace {(arul).”

51
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FOOTNOTES

The Salilvite canon was finally redacted by the work of
Nambi Andar Nambi in the late tenth or early eleventh
century. /See K. A. Nilantasastri, "Historical

Sketceh of Saivism®™ in Cultural History of Indla
(Caleutta, 1969),/ Nambi classified all the Siddhantin
works of his day into eleven Tirumurais. These com=-
prised the works of Sambandar (1-3), Appar (4-6),
Arurar (7), Minikka Vacagar (8), the hymns of the
Saivite Kings (9), Tirumular (10), and a general
collection of other hymns (11) To these was later
added Sekkilarts Periya Puranam as (12). Apart from
the final item, the ordering 'does not reflect date of
composition. All that we can know for certain is that
thege works, whenevar composed, had achieved canonical
status by the beginning of the eleventh century.

YQ'SS Bharathi, The Grand Enic of Sgivism (Madras,
1970).

The precise importance of this mantra for Saiviesm will
be explained in chapter 7.

"God blesses only those who have the moral grandeur,

and from those who are devoid of this purity He hides
not forever, but till they are transformed."

Sundarar 7:19:5,9. Quoted by Rangaswamy in Religion

and Philogophy of Tevaram (Madras, 1958), p. 1223.

Ibid., 7:119:10,

K. M. Balasubramanian, Tiruvachakam, The Chennamalleswarar

and Chennakesavaperumal Devasthanam (Madras, 1958).
G. U. Pope, ml?uvacpcam (Tamil text with English trans-
latlon), (oxford, 1900; reprinted, Madras, 1971).

K. G. Sesha Aiyar, "Manikka Vacagar and His Date",
Tamilian Antiquary, (1909),

This, at any rate, is how the tradition acclaims their
status, and therefore legitimises adoration of them
alongside of deities in the precincts of {temples,

Tradition contended that this was a translation of a
nart of a chapter of a Sanskrit SaLvaani, and that
hejkandaz s role was only that of a translator. DModern

15



10,

1i.
12,

15.

16.

17.
18.

scholarship has come up with cogent arguments against
this view., See Dhavameny, Love of God (0xford,
i97i) s PP 200=-1,

T, B. Siddalingaiah, Studies in the S/'liva SiddHanta,
Ph.D. thesis (Banaras Hindu University, 1970),

pp. 120-4, brings together all the available facts
and leferdv concerning Umapati®s life. I am indebted
to Dr. Siddalingaiah for the materials gilven here,

Neﬁcuvidufﬁﬁu, couplets 89-92.

The Tiruarutpavan resembles the great Tamil classic,
the Tirukurgal, both in its use of the twin-lined
kural meter and in some similarity between verses.
As one of the Tlvuarutpavam commentators mentions in
his preamble, it is also complémentary in theme,

and is described as 'a salutory vindication® of the
intention of the earlier work. Consult Tirukurral,
ch, 25 for a discussion of the theme of aruLe

1ddallnbatan, op. cit., gives a detaliled exposition
Gf Umapati®s *eight works® (astakag)

Jd. H, Plet, A Tocical Presentation of the Saiva
%1ddhan%a (kadias, 1952), p. 12, This is not, how-
sver, strictly true, The name Saiva Slddhqnba 28 a
proper name occurs in Tirumantiram (7th century).

The *ten acts' are systematically analysed under the
caption 'On Life of Spirit*' in Book Five of K,
Sivaraman's, Saivism in Philosophical. Perspective
(Varanasi, 1973).

S'4AS vV, Pillai, sSiddhanta Sattiram (2nd ed.; Samajanm,
1940),

Siddalingaiah, op. cit., pp. 148-53,

I . Vd
P, Thirugnanasambandan, Sataratnasangraha of Sri
Umavnati Sivacarya (Madras, 1973). The work includes
a translation of Sataratnollekha, an anonymous com-
mentary on the Satarminasansrana.

The Sanskrit text of the a ataratnasansraha with its
commentary first appeared as Vol, XXIT of Arthur
Avalon's Tantrik Texts,

While the date of the aJamag is vncertain, they
clearly antedate Alrumular, since he makes specific
reference to nine of them. Since scholars assign
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20,

21,

22,

26.
27

28,

17

him to the 5-6th centuries A.D., the agamas may be
supposed to date from the 3rd and bth centuries.
Sataratnasaheraha, Introduction, p. 11.

He is also called Pati (one who protects, from Pa, to
protect)s "The locus of action for the Pati is in

the form of his lustrous potency (of knowledge and
action)., It is in that world of light, (Siva) the
refulgent and serence exists in that motionless form
(of knowledge and action)." Matahea, Sataratnasahgraha
sutra 9, p. 12,

The word éiva is derived from the root 'vas®, to will,

and is explained to mean 'benign quality'. See
K. Sivaraman, op. cit., 515 f.

Quoted by the commentator from the Vavav1va Samhita,
Satdratnasengraha, p. 10,

"Isvara ig the efficient cause, there is besgides the
perceptible instrumental cause and the basic material
cause; all the three cumulatively constitute the cause
in regard to every effect."” Parskhva, Sataratnasangraha
sutra l,), Pe 21 .

"Creation, sustenance, dissolution, obscuration and
liberation in relation to the world constitute the
five fold action of God Siva alone. They are asso-
ciated with their cause (sakti) and effect (enjoyment,
liberation)." Mrgendra, Sataratnasaneraha sutra 17,
p. 25,

The cosmic functions and their relation to grace are
discussed fully in K. Sivaraman, op. cit., pp. 133-7,

Bindu and m ya are the cosmological counterparts of
the Samichya notion of yprakrti or root matter. For
details see Sataratnasangraha commentary, De 25

Ibid., p. 27,

Literally'cattle'; suggests the fettered condition of
the soul. .

*The soul has three states, the extremely impure,

the bound and the released, the last one by means of
rites; they are re%nectlve;y called kevala, gakala
and6amd]a "  Svayvambhuva, Sataratnasaneraha sutra 35,
pe 61,




30,

32

34,

350

"Pa&u" (qoul) is distinct from the body, indestructia
ble, pervasive, varied, endowed with 'malas
(impurities), nonulnert, enjoyer of the frults of its
own action, agent, possessor of limited knowledge and
having an Overlord." Parakhysgama, Sat aratnasangraha
sutra 19, p. 30,

"The egsence of Isvara consishts in the twin power of
knowledge and action that inhere in Him; they are not
given to Him by someone else, He is to be considered
as the Lord who is associated with_the potency of
knowledge and action.® Parakhva, Sataratnasansgraha
sutra 8, p. 11,

“That éakti is supreme, subtle, all-pervasive and
nectarines; it is free from any bond, tranquil and
non-different from God, lntense]y eager (to help the
soul); this eternal Sakti is graceful; Its description
as a 'form' is only figurative." Dlatanga,
Sataratnasaheraha sutra 10, p. 13,

"That dakti (Rodhaéékti) of Maheé%@gg is quite an
suspiclious one that bestows grace on everyone. Yet
it is called pis iga (bond) in a secondary sense in as
much ag it helh% the chqrﬂﬁferloTwo function (of the
potencies of" dnava) Vreendra, Sataratn&sangraha
sutra 22, p. SHl.

"This éaktl of Slva brings about a transformation in
the nature of the several dgaktis of Znava until that
power is exhausted and when by means of 1ts light
comparable to the light of the sun, it brings about
enlightenment to the soul then it is called the
benivolcnt." rgendra, Sataratnasangraha sutra 23,
Ps Lo

"God, the Omniscient, All-pervasive and Eternal is
establlshed as the Agent who activises the inert N’x
(the cosmic principle) and its evolutes.”
Vidvasarottara, Sataratnasaheraha sutra 7, pe. 9.

"The beginningless 'mala’ associated with souls is
ctherwise called 'pasutvam' (the essential nature

of soul). It serves o help the sprouting (initial
evolution) of mzvya in the same way as the bran helps
the sprouting of the grain.” Svayambhuvagama,
“atqraLna%anTrdna gutra 20, pe 37

"No one has the right to deny the real solid existence
of the world that is established by every instrument
of valid knowledge." Pauskarasama II 4-5, quoted by
commentator, p. 22. ’
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37, "The soul is bound (by nasns) with a view to facili-
tate the goul in gettlng experience (bhukti). . « So
long as the soul is not associated with a body, the
sou] cannot get any expprlence " K1cana,
Sataratnasangraha sutra 40g., p. 115.

38, "That mayid is one, impure source of the universe,
endowed with varied potency, obstructive so long as
karma, its aid, is operative," Mrgendra,
Sataratnasangraha sutra 28, p. 53.

39. Mrgefdra 8-3, §ataratnasangraha sutra 32, p. 58.
"At the time of eternal rest that karma becomes ripe
and serves (as a seed) at_the time “of subsequent
cregilon, Mrgendra 8-k, Sataratnasangraha sutra 33,
Poe 0.,

40, Visvasiroltara, Sataratnasangraha sutra 31, De 57

hi, "Jusgt like a seed that is burnt (is ineffective for
further growth) so is the karma aCQULTed over a series
of births destroyed by the nmantras (dik82); the karma
to follow igs also destroyed by them; the karma that
caused the body is destroyed only by the several
experiences 0¢/thb goul." (Source not given by
conmentator), Satarstnasaneraha sutra 89, p., 108,

Lo, *In this (Siddhénta) sastra the word 'd?kéé“ stands
for k%amana mednlnd destruction and dana meaning
giving,' Tatabea, Satarainasangraba sutra 70, p. 92.

L3, "The soul that is bound. . . will not be able to,
get release except by the rites associated with Slva.
qarva]nznottdras Vataratnasangraha sutra 55, p. 78.

My, "The soul (that received the grace) approaches the
preooptor, gets the bonds gevered by the process of
1n1t1at1on, coalesces with Siva and attglnu a state
of purity and serenity." Svayambhuva, Sataratnasangraha
sutra 54, . 77. "In the same way as the power of
poison alone is held in check by mantras and the
poison as such_is not eradicated, so is mala not
aestrgyea." Kirana, Sataratnzsaneraha sutra 88,

p. 10 '

/ /
Ls, "By association with Q1VASdYQ£ the inherent potency
of the soul is mdnzPested, its 'mala' having been burnt
by the fire of diks a" Once the heart of the soul
comes into contact with the power of the grace of the
Lord, the soul has no more re-birth by anZ bond."
LaLanEQ, Sataratnas ngraha sutra 73, po
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46, "Dibéﬁ alone releases the soul from the extensive
bond that impedes the attalinment of the supreme goal
and leads the_soul to the lofty abode of Siva.”

Svavambhuva,, Sataratndsangraha sltra 69, p. 90.

47, In order to enable the soul to be liberated from the
triple bonds, of (anava) mala, m?yﬁ and karma, and to
realise the Sivahodd inherent in him, knowledge flows
from Siva." Svayamohquﬁama, Sabaratnasanprana
gutra 2; p. 2.

L8, Pauskara agama, quoted by commentator, oamaratnabangraha,

Ds 93

49, Sataratnasansraha sitra 75, p. 97.

’
4

50, Sviyambhuva, Sataratnasangraha sttra 80, p. 101,

51. TFor a non-theological use of the expression ’aru]’
in the sense of gracious besnevolence, of love that
knows no barriers in the form of home, family, nation,
etec., but is unconditional and universal in scops,
ural, ch. 25. There is mo doubt that Umapa t1
this notion with ites dialectical relationship
to an lLove as ‘the basis of hig extended treatment
of it in a theological setting in Tlru rutpayans




Chapter II
THE THEOLOGICAL BASIS OF GRACE: GOD

Umapati opens the Tiruarutpayanl with a review of

the Saiva Siddhanta concepts of God, souls and bondage.,
He then studies in depth that loving power of God to
which the title arul (grace) has been given.

The +title of the work is really in three parts,

Tiru, Arul and payan. Arul is grace,z and Tiru arul is
Divine Grace, or, more svecifically, 'the grace that
tlesses?. This immediately introduces the idea that grace,
while fundamentally one, i1s seen in this work in two

forms., The merciful, loving grace which blesses and

rewards is tiru arul (anugraha Sakti), 'the graée which

shows favour'. Thig is the aspect which, technically, is
met in and after the encounter of the soul with its guru.
(See Ch. 5.) However soul has to prepare and to be pre-
pared for this encounter, and in thisg earlier stage grace
appears in a concealed (tirodhfna) form,3 If God's action
of bestowal of grace is Revelatory Grace, the condition
prior to God's actionvbut which God alone again can fulfill
is indicated by the expression of grace that works in a
concealed jt‘e:mnel'L

Tiru arul -- divine grace «- 1ig the love by which

Ged rescues those who turn to Him. It is the Light which
21



ends the darkness of bondage, and the liberation which
bestows upon man the freedom of reunion with God, The

central theme of Tiruvarutpayan is the path to awareness by

means of tiru arul.

Payan means frult or reward. Here it signifies
the ‘*consequences' of Divine Grace. Thus one interpreta-
tion of the title of the work is "the results, or conse-
quences, of the outpouring of God's grace upon men",
Another interpretation arises if we take the form arut
vayan as suggesfing that grace and consequences are used
appositionally. We then get "The Divine Fruit, namely
Grace®, The validity of both these interpretations will
be seen later in this work, as Umapati works out his thesis
that grace is both the means and the end of the spiritual
life.

Vd
Pati is the word usually used in Saiva Siddhanta

for +the concept of God, It implies the 'Absclutely
Transcendent Supreme®, *‘That which is beyond all limita-
tions'e In addition to Pati, Umapati uses a number of
other words to reveal different aspects of the God-nature,
He speaks of iﬁﬁi 'the Lord’Sliterally the all-pervasgive
presence, azivu, tawareness' or 'consclousnesst that per-
meates everything as when he says ‘He exists as conscious-
ness' (ggivﬁkie e s Qgggggm)eé Nirkum also suggests an
intense idea of 'Being', -- the Lord is, He permeates

everything, everywhere, the whole world of spirit and

22
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matter. The world is °*full® of Him, and He is inequalled
over all. The expression 3at, occurring in v. 17, also
suggests the idea of God as Being.7

. . = 8 .
Another word used 1s Piran. Trai was neuter, and

the phrases used with it suggested impersonal transcen-
dence, gigég, also meaning Lord, is masculine, and it is
vsed in contrast to Catti (Sk. égggg) the feminine princi-
ple, the dynamic facet of the Lord, PirZn and Catti do
not imply a duality, they are two aspects of one God.9

Unapati stresses this by his use of the phrase pinna milan,

*the one who is not separate'.
In the third verse descriptive phrases 1llustrate
both His transcendence and Hies immanence., "He is +the

greatest in honour" (perumai); "He can pervade the smallest

particle” (Nunma;).io "He is unlimited grace" (p"é’rarul).l1

Dther words used are man (king or leader) -- used

in a verse which refers to celestial beings,ld and avan
(He) used in a phrase which stresses transcendence -~

avan tane tani (He Himselﬁ A.lone).13 In verse 9 His

impartial love for all beings is brought out in the use of
the word Cankaran (one who does good to everyone, without
distinection). O0ften He is simply referred to as arul,
emphasizing the equivalence between 'God ~- the means' and
'God -~ the end'alu

The monst theologically significant feature of Pati,

and that with which Umapati begins his account, is
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omnipresence, Umapati likens Him to the vowel 'a', the
initial letter of the alphabet which also pervades or
permeates all letters and syllables,15 Every letter in
its basic form inmcludes fa', 'A®' ig the most fundamental
and natural sound of speech, and the ground of the mantra
aum. Yet it is not only seen in syllabic combinationss it
can also stand alone. In this way it symbolises both the
immanence and the transcendence of God, who is in a non-
dual relationship with all forms of life and is also
transcendent.

When *a' is combined with the other letters, its
presence is not obvious., dJust so Pati secretly permeates
the world of 1ife and even of lifeless forms. 'A' is the
first of letters; Patl is the first, the beginning, the
Creator, the One hefore all others.

The simile must not be taken too far, 'Like' does
not imply 'Identical with', and there is no suggestion
that Pati isg 'a', -- that language, even in its most seminal

16 It is merely suggested that in certain

form, is.God,
respects the characteristics of the letter 'a' (referred
to in Tamil as a fsoul-=letter') can help us to understand
the nature of divine immanence and transcendence,

By stressing the absolute and supreme nature of
Geod, the miracle of grace is emphasized. Despite His utter

transcendence, God will reach cut to man through grace.

Saiva Siddh@nta holds a gstrictly monotheistic view of God,
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vet the one God, éiva, is held to have two facets, Civam

and Catti. Civam is viewed as the transcendent abhsolute,

whilst Catti is the immanent aspect through which grace
flows to man. Catti is often spoken of as if feminine;
as if +the one God, éiva, had a masculine and a feminine
side to His nature. This analogy is useful providing it
is not understood to imply dualism. Catti is not a 'god-
degs' attached to a 'god?, éiva, ‘*shet is a part -of the
17

divine nature of one absolute God,

7~ -~
In Saiva Siddhanta doctrine Siva is known as the

Lord of the Pahcakritvas, the five cosmic functions of
regsolution, re-creation, conservation, concealment and

18 '*He is the refuge that ne'er departsc'19

ansolute grace,
Thegse functionsg are all parts of the operation of grace,
for they lead the soul out of bondage and towards libera=-
tion,

While Saiva Siddhanta re jects the concept of
avatara (incarnation),zo it is believed that God can assume
any form at will, and that He sometimes appears even in

21

human form for the enlightenment of His devotees. Yet

He ig essentially bound within no one ﬂxm?z since any form
whatsoever, if taken literally as, for example, it is

taken in the doctrine of avatdra, would limit His transcen-
dencee23

Transcendence is stressed again in verse 6, where

God is referred to as mel oruvan illadan, 'cne who is
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devoid of =zomeone above Him*, éiva is not 'a' god within
the hierarchy of godsg, He is *the' God, the Supreme, the
Absolute, the one without equal, who is completely apart,
The contrast with advaitic monism comes out clearly in
this verse, Souls are not a part of Pati, divided from
their true identity only by illusion (mithy&). They have
an 'individuality which is transcendentally conserved;
thus accounting for plurality and precluding absorptions
in God., Nevertheless, this plurality and diversity,
although real, is so spanned by the unitive presence of
God that it is also permissible to speak of the souls
together, and even of +the souls with God as constituting
a unity,

In his attempt to allow the nature of God to show
itself, Umapati stresses first transcendence, then imma-
nence. Having just said that God is 'completely apart',
he turns around immediately to add "but He 1is the very
imner Awareness of His devotees". To illustrate this close-
ness he uses the analogy of heat in hot water.24

This is the first of a long series of analogies by
which Umapati strives to allow the various attributes of
the phenomenon of grace to show themselves through illus-
trations from daily life, By use of the ezample of heat
in hot water he tries to show the relationship of God to
the universe. Hot water is permeated by heat; its nature

as 'hot water? depends on heat, yet heat cannot simply be
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taken out of the water as something separate from it. In
just such a fashion God permeates the universe. The very
nature of the universe rests on the fact that it is per-
meated by God, and one can no more separate God from the
universe than one can separate heat from hot water.

Yet even while He is as close as heat to hot
water, He is also transcendent -- 'He is by Himself,
exclusively alone'., This is the paradox which first ap-
peared in the Vedie hymn to the purusa, How can God be
both immanent and transcendent? The Vaiénavite concept of
avatara stresses immanence, almost, it might seem, at the
expense of transcendence. éaiva Siddhanta, in rejecting
the avatarz concept, lnsiets that immanence carried to that
extent would deny God's omnipotence and omnipresence.
There 1s always, in Saiva Siddhanta, the idea of the
*unplumbed depths', the idea that whilst God performs His
cosmic functions, He is not totally absorbed in those
functions, Something of Himself remains outside, beyond
any possible reaching out by the mind of man.

It is partly because of the regard for what might
almost be called 'limited immanence' in Saiva Siddhanta
that the theory of grace becomes so promihent, God is
never wholly a part of the world, thus it is only on ac-
count of His grace that He condescends to help mankind.
Even when he does help individuals, He almost always does

so through the mediation of a teacher (guru). Rarely



does He enter the bondage of form to give 'human'
assistance.zS
In the final verse of the first chapter the pat-
tern of re—birth is compared to a disease, a disease for
which God, through grace, provides the med.ici'negz6 But
more than that., He Himself is said to be eternally pre-
sent, the Absolute perpetually immanent in the form of
Awareness. This Awareness appears to be more than mere
cognition;y it has overtones of feeling, of a sentience more
primordial than knowledge, something that is deep within

all forms of life, not only rational 1ife. And this deep-

toned awareness within the soul is God.
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FOOTNOTES

The definitive text of the work is availlable in the
anthology of the Meykandar sastras. Two English
translations have appeared, one by J. K. N, Pillai,
Thiruvarutnavan of Umavnatl olvbvharya (Dharmapuran,
1945 1st ed., 1896), which gives the Tamil text, some
commentary and a *special hote! on Ch. 6, The other
appeared as vart of the Introduction to G. U. Pope's
Tiruvacakam (0xford, 1900; -reprinted Univ., of lMadras,
1071). The present work is based partly upon these
two translations and mostly upon a direct study of
the text in the original Tamil, under the guidance of
Dr. K. Sivaraman.,

The terminelogy of arul, as 1t was noted earlier
(chapter 1, note )17mls borrowed from Tirukkural,
ch, PS. The real meaning of arul in Tirukurral is
teracious benevolencel,

The nature of grace is examined more fully in Chapter
&, In general the lead of the text is followed in
making use of drvl to cover both the anugraha and
tirodhana funcTions of grace. Howpver, in verse 85
Umapafl 1 himself uses the term tlrodh na (with refer-
ence to the effects of karma and nagg.i

See K. Sivaraman, op. c¢it., p. 389,

Tiruarutpayan, v. 1.

In verse 7 again Umapatli says: "To those devoted to
him he is close nearby as in the form of inalienable
consciousness -~ He whom even the celestials cannot
espy." Here the meaning is that he is manifest as
savina knowledge (Revelatory Grace) to its special
1p1enin? i.e. the devotees, The same Tamil word,
g;lvu, ig used to mean (1) consciousness or awareness,
ag oynowymou% with cit or cit-Sakti and also (ii) saving
knowledge (pati ; nané7 in the Form of a special
dlbpensqzlon or bestowal.

Also v, 10, 'uladu® ‘*alyamiladu® -- It exists beyond
the pale of doubt,

Tiruarutnayan, V. 2.
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10.
11,

12.
13,

14.
15.

16.

17.

18,

19,
20,

21,

22,

30

See Chapter 4,

Tiruarutnayvan, v. 3.

Perarul is another word by which Umapati refers to
anugrana Sakti,

Tiruarubvaevan, ve. 7.

Tirvarutvayan, v. 8. The pronominal form ivan is used
in contradistinction in the text to refer to the soul.

This concept is also discussed on pages 70 and 85.

Thig verse closely parallels the opening verse of the
Tirukkural, a work whose form Umapati has followed in
this work.

In this respect the theological position of the system
stands in contrast to the well-known Indian philosophi-
cal theory of language that Sabda is Brahman.

nographically expressed by the art form of
ale’ (ardha niri).

30

The Pancakrityas and their relation to grace were
aascerlibed in the note on the Bataratnagsangraha in
Chapter 1. )

Tiruarutpayvan, v. 4.

/ Laad * - - > .

Siva hana siddhi varavakkam (Pillaits translation),
verses 271-301, where the Valsnava theological doctrine
of avatira is sysltematically refuted.

Many such appearances are recounted in the Periya
Puranam, which tells of the lives of the Tamil saints.

"By the mere will he is capable of creating, sustaining
and dissolving the entire universe. He presents him-
self in certain forms before the devotees just to

help them in their endeavour to comprehend Him, which
they otherwise cannot do with their infirm mind, a
tiny instrument of very limited powers." Umapati,
Sataratnasangraha, commentary, p. 68,

"The dgamas speak about His form which is intended
only to serve as an obhject (of worship) for the
devotee. In fact his hands and feet, eyes and head
and all hig limbs are everywhere (in the form of the
universe). Pauskaridgsama, Sataratnasahsraha, commen-—
tary, p. 89, )




2k,

26,

According to Saiva 3iddhanta, Siva has nine forms.
Four of these are non-concrete, four are concrete,

and one ig neither concrete nor non-concrete. The

two highest forms are Siva formsi next come two Balbi
forms., Next the Siva lingam., The concrete Forms are
Maftheshvara, the central form of most of ‘the iconogra-
phy of Baivism, and the gad-vidya forms. Arulnandi
§gzachérya, Siva Jhana Siddhivar Supakkam 162 f,

2 ’f:fo

He We Schomerus, Der Caiva-Siddhanta (Leipzig, 1912),
De 83, Also see Tiruvacalkam 22, 8 1line: *Thou the
fire in water toc.'

While there are some cases in the Periva Puranam
where God is sald to have apveared in human form, even
here He usually appeared in divine form. For hig later
devotees, He always appesred in spirit, through a
human guru, rather than Himself taking on bodily form.

Jpanametacchivaksmotthan sansrhanatnabhessiam
Parinamasvicham svadu vigesuunadaraakanm.

‘Take ye this medicinal herb of knowledge good to the
soul that grows in the fisld of Siva. This knowledge

which has certain special traits (like conferring

immortality) will turn ambrosial at the end.®
Sataratnasangraha, Ve 5, De 7o




Chapter IIIX

THE CONCOMITANTS OF GRACE: SOULS AND BONDAGE

Grace requires a bestower, and in the previous
chapter we have seen something of the immanent-transcendent
nature of Pati, who is the source of grace. There must
also be a recipient of grace, and this brings us to the
§aiva Siddhanta doctrine of the soul.

Umapati uses two words to convey the concept here
translated as *soul', Most commonly he uses uyir, which
comes from the verb 'to breathe'. He also uses avi,
~meaning wind, or vapour. Thus, as in the casge of the
Sanskrit work, prana, bthe concept is closely tied to the
idea of 'vital breath'.

He opens with a discussion of souls in general,

and speaks of man uyirka%, the eternal souls,1 for éaiva
Siddhanta teaches that souls retain their core of identity
threoughout eternity.z Their plurality is stressed by
comparing thelr number to *the days in which people were
born and in which they will be born in the future’,3 a
phrase which carries the implication of *an infinite
number?!,

The eternal 'individuality' of souls underlies the
Siddhantic theology of the non-dual relationship between
God and man., The monist theory of the ultimate identity
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of God and soul is rejected in favour of a concept which can
‘best be expressed as ‘not one, not two, but two inseparably
linked to form one®., Thus it is taught that the soul in
liberation reaches the 'feet of the Lord’,n which is =
poetic way of saying that it does not become absolutely one
with Him. It retains just enough individuality to enable
it to worship Him throughout eternity.

The question as to whether the soul must, or
indeed can, make any preparation for the receipt of grace
is one of considerable theological obscurity. Umapati
seens 1o suggest5 that some form of expression of readi-
ness is required. The paradox is stated thus: To those
that shall not approach or draw near him He is (as it
were) without goodness; to those that approach Him he is
good., This is so despite the fact that He 'is Himself
without attachment or aversion. As his name 'cankara' con-

notes, he is one who does good to all. In this verse we

read panninarkku "to those who approach Him", This is
not thought of as a 'physical' approach, but rather what
might be termed a 'turning in empathy'. It implies the
closeness of friendship or love; a willingness to accept
another's influence; a willingness to allow someone *to
'reach through' in friendship. It is clear that the soul
can in no sense ‘demand' grace, yet 1t must by some means
express an openness, a yearning., As will be seen shortly

in the discussion of that aspect of grace which acts in a
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concealed fashion, this openness may itself be the result

of an inward action of grace, working to provide for the
soul those experiences which slowly and imperceptibly lead \
to the end of bondage. By some means the soul must show

its readiness. Then the full bounty of grace will be
available to it.

In verse 11 souls are referred to as turantor
turavvor, 'those that have renounced and those that will
renounce', Just what they have renounced is not stated,
but linking verses nine and eleven, 1t might seem that the
goul must rancunce its ego-self in order to turn towards
God, If this is true, overcoming one's ego sense is a
discipline that must become one's way of life as a

preparation for entering a life of spirit.

gaiva Siddhanta sees no class distinctions for the
receipt of grace. As was mentioned in the first chapter,
the Saivite saints were drawn from all walks of life.,

The name Cankaran, as was noted earlier, means 'one who

does good to all, without distincﬁion',6(emphasis added)

and all may receive grace 1if they are ready for it. There
is no hint of a “doctrine of the elect'. God has placed
the potentiality for openness to grace within every soul,
but each individual must recognise for himself the power of
God within him. It is part of the meaning of divine grace
that it does not force itself upon those who are not ready

to benefit by ity rather it connives in all possible ways



35

to bring about a voluntary acceptance of the need for grace.

L,
/7

i

Having considered the ‘*eternal souls® in general,
Unmapati next turns to the role of the individual sou1.7 \
He opens on a note of sarcasm, stressing the soul's limited
intelligence and pointing out that soul has apparently
1ittle knowledge beyond what it can receive through the
five senses. It may have a limited amount of self-knowledge,
but what about knowledge of reality? How can it hope to
intuit God?

However, having criticised the soul for its limi-
tations, he then goes on to explain the cruclal role which
Saiva Siddhdnta in fact ascribes to the soul in its theology¢8
For this peoor, limited soul is in fact an essential channel
of communication between God and the universe., For God is
consciousness and light; and 'absolute bondage' is inani-
mate darkness, and between the two is the world of matter.
Light can never meet darkness, for where there is light
darkness cannot remain. The world of matter is not con-
scious, so it cannot know the difference between light and
darkness. 0Only the soul of man can link these three. Man,
despite his obvious limitations, has a crucial role in the
cosmos, for he can become aware of light; and, in dolng so,
he can become aware of darkness as bondage., Once he is so
aware, he can move out of darkness towards the light,
through a series of experiences made possible for him by

the action of concealed grace., Han is thus the sadasat,
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the 1link between light and darkness, intelligence and non-
intelligence, *being® and ‘non-being’.

A consequence of the importance of this sadagat
role 1s that life in the world assumes a considerable
importance for the Saiva Siddhantin. Fof it is in the world
and through his life in it that he fulfills his cosmic
purpose of linking God and the world of inanimate forms,.

The world is therefore not something to be regretted and
re jected, but the stage on which is outpoured God's grace
to man and man's love for God., Saiva Siddhanta looks for

9 rather than a

a transformation of the world through grace
cognitive cancellation of the world as illusion. Even the
idea of the fcommunity' remains, in the 1ldea of the company
of Saivite gsaints, which as the ideal defying actualities
embodies a vision of potential humanity in relation to the
goal of grace.
But the gadasat relétionship is no partnership,
Man left to himself would remain blind and in darkness,
It is grace that reaches out to him and prompts him to
play his cosmic role. Having started him on his way Grace
then sustains him, through a2ll the learning processes of
gradually awakening intellect, till it finélly bestows its
own light upon him in the bliss of the non-dual reunion.
Souls are not all at an equal level of spiritual
development. Three stages are mentioned here, differentiated

by the levels of bondage involved, Some souls are sald to
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to all three forms of bondage, égggg, the primary bondage
of darkness and mental blindness; karma, the bondage of
deeds, which ig directly and immediately responsible for
samzara, the pattern of never-ending re-birth; and maya,
the bondage of the world of material forms. At this
sakala level the soul is barely conscious of God, and it is
at this point that concealing grace, operating through
karma and ggxé,io first brings the soul te turn towards
God, Other souls éxist who are bound by only two forms of
bondage, anava and karma, and still others who have only
the primary bondage of ggézg.ii

If we turn now tb the-doctrine of bondage, we .find
that. in Saiva Siddhdnta this appears as the antithesig~: of

4
12 = S - . . . s
grace;L Anava mals, (1iterally dirt, ilmpurity, that which

befouls everything with which it comes in contact), is the
primary darkness from which ths soul seeks liheration in
the light of grace. Anava infects every soul, it is
eternal and ‘co-existent' with God.13

Umapati*s discussion of anava in Ch. 3 is of
extreme imvortance, since he wasg the first to explore fully
the significance of the Saiva Siddhinta cohcept of anava
in relation to grace doctrine. According to the Saiva
Egggg view, God was not the creator of mala. It exists, as

14

it were, unoriginated, holding men in the bondage of

darkness, God, through His cosmic processes, provides man
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with the means of overcoming mala by the conscious steps of
the spiritual life.

To illustrate the concept of mala, Umapati first
compares it to actual physical darkness.15 Just as darkness
can make 1t impossible for the eye to distinguish individual
objects,16 so mala conceals from our minds the true nature
of things. However, this analogy has its limitations.
Darkness affects only one of the five senses, it limits
gight, but not the other senses of touch, smell, hearing
and taste. It is also wholly without value overtones of
good and bad, right and wrong. By comparison, mala is a
much more subtle *darkness?,

It is a total blindness of the mind, so that a
person is not sware that he is blind, At least one can
*see' physical darkness, even if the darkness 1tself pre-
vents one from seeling anything else. Mala 1is so insidgous
that there is no way that we can know it or sense 1t
whilst bound by it. Only at the moment of release from
bondage in moksa can the soul hope to become aware of whét
it has been liberated gggm«17

To illustrate further the idea of the soul as
"blind but ignoranﬁ of its blindness', Umapati compares

8 . .
1 An owl can see in near-darkness, but is

it to the owl,
dazzled by daylight. Just so the soul, limited by the
darkness of anava, can only see the world of material forms,

and thus imagines that this is all that there is to be seen,
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Soul in its bound state cannot 'see' the light of grace, for
it would Dbe dazzled by such unaccustomed light.

It is because of the subtlety of mala that man is
so totally dependent upon the grace of God. There ig no
way that he can 'come to grips' with mala, either percep-
tually or even through *thinking!' (unaidedly). Hence he
must rely on outside help in the form of grace i1f he is
ever to escape from bondage, A child imprisoned from
birth in a windowless room can have no inkling of the world
outside, Only when someone leads him out of the room will
he be able to know the outside world and also, in retro-
spect, conceive of the nature of his earlier deprivation.

Saiva Siddhznta teaches that &nava is never ahsent
from souls. There 1is no moment when initially-pure man was
put into bondage. Man exists in darkness, and he has always
existed 1n darkness, This darkness is not to be thought
of as some active 'power of evil', but as an inert absolute,19
a factor which marks the absolute limit of the possibility
of man being separated from God,

The one hope for man, who is aprarently lost in
darkness, lies in the fact that together with darkness in
his soul there exists the potentiality to respond to light.,
Somewhere in his nature there ig that something which makes
him not agat but sadagat. It 1s this potentiality for

acting as a bridge between Pati and the world that makes it

o]

ossible for grace, in its concealed form, and acting
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through maya, to bring man to a point where he can identify
with the full light of Divine grace.

In a further illustration of mala, Umapati com-
pares it to an unfaithful wife.zo The concept of soul as
the husband is intended to bring out msla's dependence on
soul. Although we talk of soul as being 'in bondage to
malat, in fact it is not clear that mala could exist without
a soul. (Any more than a common cold could exist without
a person to have the cold.) Mala is a primordial inert
entity, but is activated only iﬁ relation to man. The
unfaithfulness of 'Lady darkness' emphasizes the fact that
mgla is forever deceiving the soul as to its true nature.
Tithout the enchainment of mala, man would be liberated
for his true role as s devotee of God.

Having seen the workings of mala, the question
remains as to whether it is in fact an inseparable part of

the soul.21

On the one hand, if mala is not inherent in

the soul, then why does the soul suffer? On the other hand,
if mala is an inseparable part of the soul, how can it be
removed without the destruction of the soul? This poses

a central problem for the whole Saiva Siddhanta grace
doctrine., If mala is the 'antithesis' of grace, then soul
canmot be possessed by beth grace and mala at the same

time. If it is presumed that mala is eternally in the soul,
(and it has already been shown that mala has no beginning),12

then if soul 1is to awaken te light, mala mugt give place



to grace., Is this conceivable?

One explanation appears to be that mala is like
the husk of a fruit. When the fruit is unripe, the husk is
close=-shut around it, and light cannot reach it. When the
fruit is ripe, ‘the husk falls off naturally, leaving the
fruit to perfect its ripening process in the light and air.

Another interpretation is given by Umapati in

éataratnasangraha, v. 88. Here he poses the questions:

What happens to mala as a result of g;gég? Is it separated
from the soul, destroyed, or concealed? His answer is that
it is none of these things., "Just as the heat of fire can
be made ineffective by mantras though the fire may still be-
there, so the potency for evil in mals can be contained,
though the mala may ¢till be there in the soul that is free,

The Sskti of mala alone is taken away, and in this light

23

it is said that mala 1s severed from the soul.”
However, just as the ripening of one fruit does
not cause the universal destruction of all husks, so the
awakening of one soul to God-consciousnesgs does not
"destroy’ g§;5.25
This emphasizes another important aspect of
Siddhanta grace doctrine, Mala is not destroyed by grace,
¥ala is fco-existent' with grace, and the opposition of
light and darkness is an essential characteristic of the

cosmos. However, grace brings the individual soul out of

darkness into light, so that in an individual's case anava

L1
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is cast aside in reunion with God., For the universe as a
whole, however, darkness mugt remain, or there could be no
struggle, and no triumph; no growth or development of souls.
All would be merely an inert mass, confronting an unreachable
God,26
Darkness and light are the two forces governing the
 universe, and Saiva Siddh@nta sees the confrontation between
them as being resolvable only through the individual soul.
Darkness is eternal and everlasting. Light will stand
against it and, through its activity, draw the individual
goul out of darkness into the bliss of light. However,
even in the pukti state, when closest to grace, the soul
must be on guard against slipving back into darkness.
Umapatl illustrates the cosmic confrontation as
follows., Although darkness canhot be overcome except by
the light of day, nevertheless a lamp. can dispel many of
the problems resulting from darkness. He suggests that the
goul doeg not awaken directly from darkness to light27 but
‘that &égé,zB the égent of the power that conceals, serves
as the lamp to first awaken the soul and dispel a little
o

of its darkness, From here it can go on the the apprehension
. A

of full light.



1
2

5.
69

s
8.

10,

FOOTNOTES

Tiruarutpayan, vv. 2 & 9,

If the goul were to be only one as the Advaitins claim,
then the attalinment of salvation by a person would
imply that the soul that was in a state of bondage

till then was now released. . . . Further, the attain-
ment of release by one would involve release of the
entire creatures which means the end of worldly

life., » s« « The conclusion that there are myriad

gouls is therefore inescapable." llatangagama,
Sataratnasadsraha, p. 3%.

Tiruarwtpayvan, v, 11, *‘pirantandl melum pirakkumnal®

The Siddhantin symbolism of noksas as 'reaching the feet

of the Lo ~d" is beautifully expressed in the opening
nymn of anlnkdvachakar’ Tiruvdchakam:

Hail the Foot of MHim who has becone

The Agamag and Who does sweetly bidel

Hail the Foot of the One, the Not One and the
Tmmanent Lord

Victory to the Foot of the King Who calmed

The storm within the soul and made me His!

Lines 5 - 9

Tiruvachakam, Fhennamalleowarar and Chennakesavaperumal
Devagthanan (ladras, 1958), p. 1,

=l

irvarutpayan, v. 9

Tiruvarutpeyan, v. 9.

Tiruarutpayan, v. 14,

Tiruarutvayvan, v. 16.

Tiruarutoayan, vv, 16«18,

See below, p.i7
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Those bound by two forme of bondage are known as
pralayakalags, those havigg only the primary bondage of
anava dre ihe v1ananalaldse Commentary on the

Grace and grace alone *liberates® the soul from soul’'s
bondage bul in the process it *stimulates® the bonds
to acticn if only ultimately to wear them out or
bring them to a condition of readiness to fall off,
See below, pPel7

The precise sense of this fco-existence', which does
not compromise the absoluteness of God is discussed

in K. Sivaraman, op. cit., pp. 415 #f.

Tirverutpayan, ve. 2%, in (ru) alavu ninra irul, 'Until
today darkness remains', .

Tirvarutvavan, v. 23.

"Mought standz out as 'this' gave what is dark.
Such is the nature of darknes fg of 'transforming’ all
things into one honogemews mess! Tiruarvtpavan, v. 22.

See TilltrlT-&‘ an, V. 52, vhere the idea is brought
out what 001§qu@175 the body knows not anything;

the (bod:le”“) seul knoews not a thing; things them-
selves (ag non- lntPJlL ant as they are), know not
each other. Who, then, knows them?

Tirvarutpayan, v. 19,

K. Sivaraman, on. cit. "The Impurity is inert and
the soul already a victim of it can exercise no
freedom or knowledge to dispel it." P. 132,
iruarutpavan, ve 25. The idea of unfaithfulness is
aborated to mean (i) promiscuity in relationship and
1) an utier 1nrfa0uab¢llby even toe its lawful

use giving no inkling of its nature to it and thus
erpetrating a complete 'lie' to it.

Tirvarutoavan, v. 27.

Tirvarutnavan, v. 24,

Sataratnasangraha, pp. 106-7.

The role of COHPOulPd UP”CC, workJn¢ throu h karma



27 .

28.

"That great beginningless and imperishable (anava)
mala Tthough one, pertains to all individual séuls in

- The form of a certain potency (gékti) which is nul-

lified individually at the ripe moment and hence is
described as one having many potencies," Mrgendra,
Sataratnasangraha, p. 38.

"The soul is bound (by padas) with a view to facili-
tate the soul in getting experience (bhukti); if
there were to be no bond, the soul cannot have any
experience, So long as the soul is not associated
with a body, the soul cannot get any experience."
Kirana, Sataratnasahgraha sutra 40g., p. 115,

Barlier Umapati had used the illustration of the owl
which cannot see in daylight, to show that the soul
night be blinded by a direct and sudden confrontation
with light.

lidya is seen here in terms of the soul and its trap-
pilngs of body and senses. While in many ways body
and. senses limit the soul, yet they can, if used
aright, help the soul in its search for light.

b5



Ghapter IV

PHENOMENOLOGICAL BASIS OF THE DOCTRINE
OF GRACE (ARUL)

In the opening verse of his chapter on ggg% (grace)1
Umapati makes very clear the special role which he sees for
grace in éaiva Siddhanta. Just as, for +the worldly indi-
vidual, nothing is of greater importance than the object
of his worldly desires, so, for the soul who has turned %o
God, nothing is of greater importance than graceez Most
systems would have focussd upon mokga (liveration) as the
end sought by man., Umapati phrases his goal as 'grace!
since, for him, 'the-grace-which-unites-with-God? is what
is of supreme imporiance. Moksa and grace are to all
intents and purposes synonymous in é;iva Siddh&nta.B The
soul seeks liberation from bondage through grace. Grace
is both the means and the end. God's grace both leads
the soul towards its destiny in union and also constitutes
the union sought by the soul., It is grace which provided
the tiny lamp of awareness to relieve the darkness of the
soul in its kevala state,@ and 1t is the same grace which
reveals itself as the Absolute Light when darkness is
rendered fit for removal.

Umapatl sees grace as man's ultimate ooncern.5

At an earlier stage of development wealth and power may

he
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have appeared as the supreme objectives, but in the spiri-
tual stage of development, grace is man's one and only
objective. Thus he brings to this quest the same drive
that he earlier devoted to the acquisition of wealth and
power. What is to be sought is the openness to grace in
the form cf a devoutness and total surrender to God, which
marks the end of soul's captivity in darkness.

While ggg% is in reality the name for the whole
action of Catti -~ the dynamiec, immanent aspect of God,
the theology of ééiva Siddhanta speaks of it in two parts.
Umapati uses only the one word,6 arul, but distinguishes
between arul*s general functions in the world as & whole,
where 1t alds all individual souls in an indirect: way,?
and its ultimate function as that which unites the soul and
God.

In verse 32 Umapati compares arul to the sun, the
light that is necessary for life o continue.g This empha-
sizes the relationship between karma (action) and grace.
Karma 1s often seen as an aspect of bondage, man acts and
so traps himself in the web of gamsara (the cycle of births
and deaths). Umapati sees karma in a more positive role;
as an esgential step towards grace.9 For only by good
action can man overcome the bondage of the past and improve
his state., At this level arul is free %o all, Just as the
sunlight alds in the performance of both good deeds and

bad, grace, working through karma, appears to encourage
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all deeds in a general encouragement of action per §g.10
Some souls are able to use the light to perform actions
that will help them to climb upwards towards bliss. Others
will use the same light for deeds that will trap them more
firmly in samsara.

It is this impartial, indirect operation of grace
which leads to its being referred to as tirodhana
(concealed)11 in the early stages of soul’s development.
Iater it will reach man ‘openly' (through the gggg)}z but

in the earlier stages it merely provides the opportunity

for soul to act in a responsible fashion. The scul nust
iteelf proceed, through acts of worship and devotlon o
God (éiva Punya) to work ‘towards the point where its
Karma (i.e. the sum total of its ego-centered and altru-
istic deeds) becomes balanced. When this point ie reached
the bondage is held to be 'ripe! and will fall away
naturally from the liberated soul.13

Since arul may be 'concealed! from & soul iIn the
Kevala state by sheer.lack-of understanding, Umapati -
has mnext’ to face the .problems "How can the soul ever
come to understand its need for grace?" Body is matter,
and thus will never know anything; its 'knowledge is
limited to sense perceptions. Soul is capable of learning,
but cannot learn unaided. Only if God, who 1s knowledge,

choo

A

es to teach the soul, will it learn. Because of the

inherent limitations of both body and soul, man is totally
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dependent upon grace. And grace will come to him ~~- first
under the guise of the operation of karma and maya, and
later directly through a guru.

Having shewn that man cannot know God except through
the grace of God, Umapati proceeds to illustrate the action
of ggg% by means of analogy. This is one of his special
contributions to Saiva Siddhanta, The saints had sung of
the experiential joy of ggg%. Umapati tries, by means of
a phenomenological approach, to let the action of grace
in the world 'show itself'® through analogy.

The essgential point that he wants to bring home
through his analogieg is that the soul is surrounded by

crace constantly, it is simply soul's blindness that makes

g

it unaware of grace., He compares it to a fish, swimming
in a sea of milk, still hunting for food hecause 1t is
unaware +that milk itself is food.ll‘L
Again he compares soul to a traveller, walking
along a road,15 so absorbed in himself that he does not

16 Just as there

notice someone approaching to help him.
is a soul within us which is more than, and avart from,

our Five senses, though we may live our lives without being
aware of 1t, so within the soul again there is the power

of God (Catti), His grace, always potentially available

to help us. This Cattl is always ready to nudge us towards
a right action that will truly bring us out of darkness,

vet 1t is not a ‘*controller' or ruler, in the sense of
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infringing onilhe freedom of the soul as an agent, It does
not make vhe decislons for the soul, but merely helps the
latter towards right action when the soul is open for it.
A similar parallel is drawn from a man walking.17
Few people as they walk every day give a thought to the
power of gravity that holds them to the earth and makes
walking possible; or to the structure of the earth's surface
that supports them. In the same way men can live their
daily lives without being conscious 6f the power of grace
that sustains them. The world of material forms is seen
and taken for granted, without man realising that these
everyday?! theings are themselves both grace and a means
to Grace if used aright.

Some men are not totally unaware of grace, in
fact they are seeking it, but because they do not under-
stand it they fail to realise that it is within themselves.,
Unapatl draws the analogy with a man who, standing on top
of a hill and looking up, conmplalns that he cannot see the

18 ragic people, for, as Umapati says,

’
<

hill. These are the
*those that have been losgst to the understanding of grace
+ » « are indeed lost to themselves.' v. 37. Grace 1is
vithin us, the 1life of the eternal element within man. If
we fail to understand that we have lost the key to our
exigtence.

Umapatl has now shown us two types of men, thoge

who are totally unaware of grace; and those who are aware
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of it but are lost because they are seeking 1t in the wrong
place. A third type is the self-deluded. The man who
thinks that salvation depends upon himself, and that he is
the sole author of his actions. Umapati compares him to
a man who complains that it is still dark after daybreak,
unaware of the fact that he is himself blind.19

The answer to.all this blindness and delusion is

just to stay still. To 'hear with undistracted mind'.zo

Grace i3 right there beside us, around us, ours to enjoy.
Only we ourselves really deprive ourselves of it., The
Tinal analogy is drawn from a cat sitting veside a jug of
milk.21 The cat has only te drink the milk that is there
in Tront of 1t, in order %o be fully satisfied. Instead,
it spots an insect on the Jjug, strikes at 1t, and spills
the milk. In the same way the soul has only to listen %o
the promptings of grace which is around it and within it.
Inagtead it runs off after small pleasures, and by selfish
action it binds itself time after time to the round of
Thus tied up in its own blind conceit, the soul
drifts, Unapatl describes it as 'empty! (xggjuxir) for
it has no goal, and consequently, ho moti#ation. S0 many
times we must come back to the question whether grace is
something to be sought or given, and in this chapter
Umanatl seems to draw once more the delicate balance between

the two. Grace is always avallable, he has stressed that
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heavily, -- the gea of milk, the friend on the road, the
jug of milke~ but man has the freedom to acknowledge it or
ignore it. If he wants it, he must recognise it for him-
self. Arul (grace) will put the jug of milk (bliss) right
down in front of the cat (soul), but it will not force the
cat to drink. The cat ig still free to knock over the milk

jug if it chooses to prefer the insect (worldly pleasures).
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FOOTNOTES

Throughout this work I have used 'grace' as a trans-
lation of grul, This is meant in the sense in which
grace was defined in the first paragraph of Chapter 1,
f{.e. 'the power of God that awakens, teaches and loves®.

“Tn the same manner as the mind of embodied soul is
always engaged in sense objects, so the mind of the
rodeemed soul is engaged in the supramental. pure state.
Sarva jhanottara, Sqﬁaratnaoangraha, v. 83, p. 103.

7/
This i% expressed in the Siva Jnana, Bodham, sutra 10,
which tates that: "The moment when the soul realises
that vaa has always stood in an advalta relation with
itself and that Siva has been and is thereby the
Prime<liover of all, and when the soul aocordingly
nakes its ad justment by surrenderina itself to His will,

3n&vn, riva and karma will go." J., H. Pietd, Salv

Pttty bl

Saddhani ta, 94110~oﬂ%v (Uerﬂq, 1952).

'ondyu mikinum olikavaratel ullan endfun akalatu irul
Vidivam laVUE Vilokkianava mavai vadivadi kanmattu vandu’
' ' Pirvarutonayven, vv. 29, 30.
The expressions 011 and vilakku s1gn1fy the concealed
light of grace JunctLon:n in and as Jéya.

Tiruarutvavan, V. 31 *There 1s nothing greater than
grace in the world, to be the object of a man's desire.?

In v. 35 he uses tﬂroghpna, but it is there used to
innly the combined effects of karma and maya, a special
function of concealed grace. Dlsewhere he always

QS8 s arvl,

Tiruaruipayan, V. 32.

2y commaring arul to the sun, Umapati stresses again
his ﬁﬂncpvt of the inpartiality of God, yalva
Siddhanta is not a theory of the elect. The sun shines
on all alile, but different men make different uses

of its light. Sinila r!y srace is available to all,
whoush wman 1s left with the freedom to choose whether
to avail himgelf of it.

As im v. 33, where karma, like maya, ls equated with
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That this is 'grace' may be seen when it is compared
to the state of inaction which is the lot of the soul
in the kevala state. - Any deed is better than inaction.

"This éé (tl of Siva brlngsfﬁbouw a transformation in
the nature of the several gaktis of dnng until that
power is exhausted and when by means oi its light,
comparable to the light of the BN, it brings about
enlightenment to the soul, then it is called the
benevolent.” rireBidra Asama quoted by Umapati,
Sataratnesangsrana, ppe L= 2

The appearance of the guru on the scene marks the
moment of grace reaching man ‘ovenly®. The role of
guru will be discussed in the next chapter.

The emphasis on worship may in part be a criticlsm of
the yoga schoolsg which maintained that man could attain
liberation by his own unaided efforts.

Tiruarutovayan, v. 34,

The Periya Purgna@ tells how 3St. Appar was going to
Paingili. “ihe ‘sun was hot: the Saint was tired and
worn out with fatigue. Yet he staggered on with a
will to see God in the temple. The merciful Divine
cane as a waynLarer and brou ht him into a cool grove
Bharati, The Grand Evic of Sa‘V1sm (Kadras, 19707

Tiruarutvayan, v. 35,

Tiruarutoavan, v. 36,

Tiruarutvavan,; Ve 37.

Tirvarutovavan, v. 38.

Tiruvarutpayan, v. 39 (Pope's translation).

Tiruvarutpayan, v. 39.




Chapter Vl

ENCOUNTER OF GRACE: NATURE OF GURU'

Having considered the nature of grace in its hidden
or concealed form, and its relation with maya and karma
Umapati proceeds to consider revealed grace (tiru arul).

The concealed grace was essential to nudge the soul out of
its absorption in darkness, and to provide the means whereby,
through action, it could bring itself to the point where
good and bad karma balance.2 Having reached that point,
something more is necessary; direct guidance from God in

the guise of a gggg.B

Umapati makes it clear that this 'encounter® with
God does not really imply anything new. "The guru who
now appears in a visible form and hasg taken hold of you
is nont other than the grace which, in the midst of your
darkness, operated within you." v. 41. We have seen

earlier how each soul possesses a potentiality for bliss

experience in and throuegh union with Siva, no matter how
deeply it may seem to be immersed in darkness. It is
this potentiality which is now being realised, through
the encounter with God in a human form.
The concept of the avpearance of God through a
human form is fundamental to éaiva Siddhanta. Mggickavéchakar

had sung of it as follows (as in many other ways in his work):
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Thou mighty Lord of peaceful Perunthurai!
Unequalled Blisg to those who speak Thy namesl!
tiy Lord Who wipedzst all the griefs that camel
When both my fdeeds' of good and evil were
Viewed alike with equinoise so that
The fertile seeds should not in future sprout,
Thou cam'st and showed'st Thy sacred, unmeasured
Beautiful Form upon the Kazhukunraml
Tiruvachakam XXX, v. 1.

The guru-disciple relationship is an intimate,
direct and personal rélationship. At a lower level, i.e,
on the 'secular' plane, a teacher may teach a crowd of
followers, but this is not what Umapati is describing here.h
A sad guru is the occasion for the dramatic encounter with
divine grace, at work up until this moment ﬁidden in the
goirit of the disciple and now confronting him as the ’thou’'.
Grace hag been within the disciple all the time, but since
he has not recognised it, he must be led into an encounter
with another human being whom God has chosen to be a channel
through whom His grace can awaken awareness within the
disciple. Grace is already in the disciple, though only
at the moment of encounter does he become aware of it.

Every soul is different in its captivity to bondage,
and only God who, as grace, has secretly dwelt within the
soul evernally, knows exactly how it is bound and how best
to break the bonds. "Only the grace which has been
standing within the soul can know the disease from which
vou suffer, not other worldly souls.," v, 42,

How is the guru to be recognised? TFirst of all

the disciple must be aware of a lack, a yearning within
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himself, which makes him 'ready' for grace. Those whose
minds are still focused upon worldly things would not
recognise a guru if they were to meet one. The guru can
only be recognised by the soul that is ready for the
encounter. His karma will have reached a state of balance,
and he will be ready to receive the truth through the guru.
This is the polint of transition from concealed to revealed
grace., All the training in scriptures and ritual, all the
daréqﬁég are only paths leading to this point of direct
encounter with grace. The encounter itself may be momentary,
a glance; or it may continue over a long period. The
esgence of it is that God appears through one human being
for the enlightenment of another human being.>

The moment chosen by God for thig encounter of
guru and disciple is in no sense a matter of chance, It is
the moment when the bonds of mala are ripe and are just
ready to fall away. Concealed grace, through karma and
maya, has helped the soul to reach this state. Now, like
a surgeon who can restore sight to a person blinded by
cataract by surgically removing that cataract at the moment
when it becomes *ripe', so God, through the guru, by the

application of his jnana éékti (the surgeon‘'s knife) rends

the vell of mala.
It may be asked why God chooses to reach men through
& humen guru. Umapati suggests that 1t is on account of

the 'human' quality of the blindness of men, who would not
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recognise Him in any other form. He draws an analogy with
the hunter, who snares his prey by using as a decoy another
animal of é similar type! God, in His mercy, reaches out
to men on their own terms. Thus they can recognise His

grace, prima facie only in the way that they are accustomed

to knowing other persons in interpersonal encounter.

Grace comes as guru who can be seen, heard, even
touched. All the worldly channels of communication are
uged, together with that element of intuition which provides
the spark to initially draw discliple and guru together.

Umapati faces the question, Why guru? Why are the
gseriptures not enough? In ve. 46 he states clearly that
studying the scriptures alone will not enable the disciple
to reach enlightenment. Some book-learning may help,
(though liberation has come to children who have not studied
the appropriate é@gﬁgﬁg), but book learning can never pro-

vide experience. The disciple, when he is ready for

anugraha é&kti, must be taught by someone who hasg experi-

enced grace, someone who can lead him into that spiritual
state where he can experience grace for himself. Only that
all-absgsorbing intuition will do =~ no amount of book
learning can substitute for it.

Describing the encounter with guru, Umapati likens
the removal of the bond of impurity in the case of the
disciple to the case of the overcoming of snake poison in

consequence of the mystic art of meditation. %o cure a
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person bitten by a poisonous snake someone that knows the
art of cure through ilncantation meditates on the power of
the mongoose which is classically the enemy that is capable
of overpowering a snake.7 The point of +the analogy is
significant. It is not the actual presence of the mongoose
or its contact but the invoking of its form or power by
means of contemplation that effects the cure of the snake
bite. Likewise, even though Siva is present in inseparable
union with the individual soul the latter cannot be ‘*cured!
of his bondage unless‘and until Siva appears from without
as the teacher and cagts his gracious glance at him.,

Souls are not all at the same level of development.S
The two higher types of soul are described by Umapati as
akals, free from kala. To the highest of these, the

9.

y = -
Vignanakalas

who are bound only by the bond of'égava mala
God menifests himself by means of intuition. This is an
unnediated gift of grace, a sudden awakening to the grace
within, an instantaneous insight into the ftruth of 'oneness'
of God and soul. 3By some means which is not made clear,
these souls have managed to shed their ripening bonds as
if for themselves, and are thus ready for direct communion
with God.

The second group of souls, referred to as

Pralayﬁkalgs,9 are still bound by both Znava and karma,

but are free from mayum. God helps these to overcome karma,

and takesg its residue upon himself, thus freeing them also



for a direct encounter with himself as grace. Only in the
third case, the sakala souls who are bound by all three

bonds, karma, m3ya and anava, does he appear through the

human form of the guru.

Man of himself has no nmeans of attaining to the
knowledge which leads to liberation. Only if God himself
condescends to come down in the human form of a guru is
liberation possible for man. As a final illustration of
this point, Umapati adds another of his analogies: only
when the crystal can kindle fire without sunlight will
knowledge arise without the aid of guru.

Many points are suggested by this analogy of the
crystal that serves as the burning glass. Firstly, the
crystal, despite its crystalline faultlessness, cannot

emit light or heat of its own accord in the absence of

the sun. Even so divine knowledge does not enter the mind
or consclousness without the guru who is none other than

v

Siva‘s grace made concretely manifest. Secondly, unless
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the sun becomes a 'presence', i.e. its light falls directly

on the crystal, the latter cannot generate heat, ILikewise

the saving knowledge dawns in the case of the soul if and
rd

only 1f the ever-present Siva becomes a concrete presence

ag the *'thou' in the form of guru and inculcates it.lo
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FOOTHNOTES

&Ta H' Piet, Sa
provides a use

va Siddhanta PhllOuODhY (¥iadras, 1952),
ul translation of this chapter, p. 135,

al
T

Karma-samya or iru vinai oopu as it is called in Tamil,
is discussed further on page 68.

“That Omniscient Overlord, the master of mantras,
induces both (the yearning soul and the Drecentor) and
secures in one, the recipient of grace, humllity and
in the other (the preceptor) the bestower of grace,
compassion, for otherwise the union of the two is ab-
solutely impossible." latangzs, Sataratnasahgraha,
sutra 5%, pe 77

Digcipleship to a succession of *secular' teachers
\Vlqu suru) is a vreparation for the encounter of the
true Teacher (sad guru).

We must be careful to distinguish the éélVJie concent
af gurvw from the Valsnavite concept of gggﬁngp

®3iva acts through the form of a freed 1na&v1dual, it
is a case of appearing in a form -~ mot an incarnation.”

K. Sivaraman, op. ¢it., p. 396.

"As a man of defective vision is enabled to regain his
normal vision and see things in full light by fhe
opthalnic surgeon, so the man whose potency is gtifled
by the malas 1s enabled to see things in their proper
perspective by getting the malas peeled off by the
physician Siva." Commentator on the Sataratnasansraha,

Pe 93,

For the implied theology of mantra-incantation, see
K. Sivaraman, opn. cit., pp. 400-402,

For a brief description of the three stages and three
levels of bondaze implied by this classification, see
above, pp. 36-7.

The words Visghinakals and BraLh"wkal% are not actually
used by Umavati, but are taken from the SedeB. 284,
where a similar idea is exoressed and the classes nhamed.

See also éava nana Siddhi Suoakkan 2860,

61,



Chapter VI
AWAKENING TO GRACE

After its encounter with tiru arul through the
guru, the soul enters a new state of awareness. It has
reached the point of the balancing of ggggg,i and its
bondage has dropped awéy, now it 'wakes up*' to an awareness
of the true nature of the universe.2

Beforé the encounter, it was absorbed in the world
of the two mavads. PFirst, in impure mBya, the everyday world
¢f material things, where it had little or no God-consclous-
negs. Later, thanks to the prodding of concealed grace, it
directed ite attention to 'higher' things and experienced

pure maya (bindu) in the form of religious teachings,

& / - - -
scriptures and rituals, Sailva Siddha@nta sees the whole of

. . . Ve 4
organised religion, the dar§anas, karma, Jjhana and even

bhakti, as leading to the point of the meeting with God
through guru.

Once this meeting has taken place, the soul becomes
a different being, one that is capable of assuming the role
tnat God has designed for it in the universe.3 It sees this
role as that of agent (geyvan) of God and now becomes aware
of the nature of its own deeds (seyvinai) and of the effects
of those deeds (g€rpayan). In this way it comes to realise
God as the Lord of Karma, and it understands the working out

62
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of the karma as part of the process of salvation.

Suddenly soul is allive, alert.  Jugt as the body
ig mere clay, bubt comes to life becausge it has a soul, o0
the soul awakens to a whole new dimension of life once it
recognises its association with éiva, who is the supreme
congciousness.

Umapati has a beautiful analogy for this awakening
stage. He compares the soul to a crystal. (v. 55). The
crystal has a subtle colour or essence of its own, but in
the dark this essence cannot be seen. As the sun rises and
gshinea upon the crystal at an angle, all the colours of the
rainbow appear, and, through the action of the sun's rays,
the crystal reflects the colours of the world. Then, as
the sun riseg to high noon, the colours give way to one
brilliant light. The direct rays of the sun combine with
the essential nature of the crystal which ig to reflect
brilliantly., Sun and crystal together produce a light
almost too brilliant to look at. Umapatl compares the soul

to the crystal: it is not a *nothing®, it has an indivi-

dual essence (gvarupa), yet in the darkness of anava mzla
this essence cannot be seen. As the concealed grace
reaches i't;,,l“L it begins to reflect the world of maya, as the
crystal reflects the colours of the earth. As grace fills
it more fully, and it resvonds, 1t approaches the point of

*high noon®, the point where the concealed grace gives way

to the blazing light of the tiru arul.
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The soul is not an inert mass, it has an inner
ability to respond to grace. However, just as the sun's
rays can fall on a stone and cause no reflection, so grace
can fall on less evolved forms of life, both human and sub-
humari, without evoking much response. Bubt when the soul
hag been awakened through the guru encounter, the Light of
God touches off a lesser 1light within the soul, and the
soul becomesg a meansg of focusing God's light in the world,
just as the crystal seems to focus the beams of the sun.
Thus soul's special role in the universe is seen to be this
capaclty to regpond to God, and so become a channel through
which God's grace is spread in the world.

As 1t makes the transition to its new awakened
state, 1t must realise that all ideas of egotism are to be
left behind. In this special sense, it is no longer
'‘regponsible’ for its actions, since all action is now
based upon direct intuition of the will of God.® For thig
reason also, ne further karma can accumulate for the soul,
since God will take responsibilit& for its actions. Actions
performed without personal responsibility become God's
actions and consequently do not result in accumulation of

Its role now is to stop gtriving and struggling,
and simply be ¢till, Then in the stillnesg it will ‘hear?
the guidance of the grace of God, which has always been

]

e s . 6 . . .
vith 1t unheard. The soul 1s Tast approaching the state

-y
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of ecstasy. It has left behind all sense of 'I' and 'mine’
and only the all-engulfing divine light remains. Soul
merges into that light. Its own self-centered reason is
left behind as it participates in the all-absorbing divine
wisdom,

The final verse of chapter 6 is directed to the
completely awakened soul: "Now you will see clearly, as
you are shown by God., Be possessed by God that you may
never agaln experience the blindness of mala.” v, 60, The
soul faces a néw life experience, the life of being forever
the agent of God, of seeing life through the eyes of God.

This is suddha svastha, the life where soul's only effort

is to stay in perfect harmony with God.

The soul has encountered God through the guru,
dnd hag been made aware of its true role in the universe.
Perhaps it might be expected that Umapati would end here.

He does not do so for ‘the soul still has further to go. It
may have recelived a flash of enlightenment, but this does
not mean that it is immediately and totally purified.

Various impurities threaten the soul at this stage
of advancement, and it must beware of ‘resgting on its laurels®
since even now it 1s vulnerable to the residual power of pala.

In its pre-enlightened state, the soul often falled
to recognise grace when it operated7 through maya. There
ig a parallel form of error for the awakened soul if it fails

to undergtand its new role as a channel of God's action, and
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. . . ca . . 8 .
imagines that 1t is now 'seeing for 1tself’. The position

+that is under attack (according o a commentator)9 is

10

Siva samavada. Thig school maintained thalt, once awakened,

the soul became 'as Siva', (éizg Sama) i.e. no longer depen=
dent uvon God, but sharing his omniscience and omnipotence.
Saiva Siddhanta sees this view as heregy, for it believes
that the soul is eternally in a dependent love-relationship
with God.

Entering a state of purity, the soul must still seek

eventual purity from the last vestiges of karma. Karma had

to reach a state of 'halance® before the encounter with
guru was possible, Now, with the advent of knowledge, the

vestiges of +the prarabda karma (the karma that coused the

present embodiment) have gtill to be removéd, for they were
unaffected by the guru encounter. Only éivaéaﬁti, as an act
of love for the soul, can remove these last traces and

stains of gﬁggg,il Once karma is finally and totally removed,
the soul regaing its similarity to the pure crystal. It will

C

X3
=,

st no shadow, {(i.e. lose all sense of egotism) and be

4]

engulfed in the brilliance of grace,
To illustrate the tremendous change of attitude
that has taken wnlace in the soul, Umapati draws a further

1.

parallel from light and darkness. v, 64, The soul in the

nesg, However the darknegs turns everything into an
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undifferentiated mass, In the awakened (suddha avastha)

gtate the soul once more sees everything as an undifferenti-
ated whole, but this is no longer because of darkness but
rather because of the brilliance of the light. Now he

sees God's presence in everything. ILower life forms, rocks
and trees, all melt into one total consciousness of God.,

Th

s 1

‘-Ju

the essence of the new found consciousness of the

0

awakened souls: hot something vague, but an intense aware-
nesg of God in everything.
The soul has now attained the first two stages in

the life of the man of realisation (jivan mukta), the

stages of listening (kettal) and thinking and reflection
(cindittal)s Mow it must go on to its final stage of union

with Bliss,
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FOOTNOTES

This in no sensge implies a mathematical balancing of
good deeds agalinst bad, but rather 'that verfect
balance of mind which is not attracted by the false
pleasures of the world nor repelled by pain and suf-
fering in following God's law.' J, K. Nallaswami
Pillai, Periya Puranam (Hadras, 1924), p. 67.

The Periya Puri@nam tells the story of a rich merchant,
St. Amarniti. The Lord had left his kovanom in
Amarniti*s care, and 1t had been lost. As recompense
the Lord put another kovantm on a scale, and asked
Amarniti to balance it with something of egual worth,
Only when Amarniti had put every lagt thing that he
possessed into the scale did it balance. The concept:
of karma-samya includes a total renunciation of all
worldly possessions and ties. Bharati, op. cit.,

Pp. 29-31.

Tiruaruvutpavan, v. 51.

The true natare of the universe 1s conmposged of God,
the many souls, &nava, karma and the pure and impure
mayas., Tilruarutvavan,; vs. 52.

"To be saved (uyvan), understand you have got to face
the soul Dﬂﬁfornlnﬂ karma, the performed karma and
thelr effects and the Lord who actuates karndc' v. 53,

This is only in a manner of speaking. Realjy even

in the state of kevala when the soul is immersed in
mala, tirodhana is aiso present as it were, awalting
for the moment of its emergence to the state of sa'ala,

Diruarutpayan, v. 571 nin geyalai man seyaladaha mati

V. 58, The exact translation of this important verse
will be somewhat like thiss without harking, without
descursively thinking about it, without hastening into
a posture of verceiving it, 'perceive’ in immediacy
that which has been perceiving you.

Taking an analogy from ill-health, Umapati points out
that in some forms of joundice even gsweet milk tastes
hitter. 1In the same way, whilst the soul is in darke
nesgs, even grace is not recognised in its sweetness,
ve 62,

68
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11.

"Oh for the day when Aima will lose the sin of fancy-
ing itself as the seer.” v, 63,

Niramba alagiya Desikar (16th century), Pope's trans-
lation of Tiruarutvavan (see above, p.29 ) is closely
based on his commentary.

For a brief statement of this heretical school, see
Paranjotl, Sailva Siddhanta, 2nd ed. (London, 1954),
Pel124

Umapatli stresses the closeness of the Jivan mukta to
God by drawing an analogy that in everyday life only
one's close family can be counted upon to take one's
burdens uvon their shoulders. So in the *family?' of

69

God, onlv when the soul has reached a love relationship

with Siva equal at least to the closest family, can
He be expected to take upon Himself the karma talnts
of the soul, thus ensuring its absolute purity. v. 65.



Chapter VII
GRACE AS BOTH THE FEANS AND THE GOAL OF LIBERATION

‘The soul has now reached another milestone on its
journey. When it met the gggg, it wag like a transition
from a state of sleep to wakefulness. In its new found
awareness it has, with the aid of revelatory grace (tiru
QEQ%), come To understand its own role in the universe as
the channel of God's grace. In what may be described as
the final stage of its journey it will pass from the stage
of understanding (Jjrizna) to the state of ultimate bliss in
union with Siva.

The first hint of this ulitimate change is to bhe
seen in the statement (v. 68) iniwhich soul is urged to 'stand

behind the Arul’1

in order to unite with the Arul. This
idea is continued (ve 71): "He that stands behind the
light that arises by dispelling darkness, he will live in
bliss." In the state of bondage, concealed grace had had
to 'operate from behind' as it were, nudging the soul for-
wards towards liberation. Now the divine grace, acting as
a torch, will lead the accompanying soul into a full union
with itself as Siva.

But how, Umapatli asks; will the soul 'know'® éiva
(vo 69)? The senses give only sense-bound knowledge (pasa
jéégg); so they cannot give knowledge of giva. Soul may

70
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attain to knowledge above gensory knowledge, a ‘*sixth

sense?', but this will only give self-knowledge (pafu jnans),

a kind of increased self-awareness; it cannot amount to
knowledge of God. Only if God Himself chooses to reveal
Himself through His grace can he be known to the soul.

This, then, 1ls 'God-knowledge' (pati jnana), the ultimate

intuition which enables the soul to know both itself and
God. In no way can the soul demand this revelation or
improvise it from its own resources; it is the ultimate
free gift of grace. |

In a full section Umapatli tries to examine further
into the dynamics of this 'ultimate intuitiont. To
3illustrate the union of the soul with §iva9 he uses the
word tadalai (v. 74). There are, in this compound, two
words, gé% (feet) and talai (head), but when they are joined
the terminal 'l' and ta at the beginning of the next word
becomes 'd' by sandhi (according to the rules of Tamil
grammar);and the resulting letter is numerically one.
Similarly when soul unites with God, the union becomes a
case of merger. By this what is meant is that the soul
loses its geparate identity. Yet it is not completely
merged, for just as in tadalai one can still phonetically
distinguigh the two constituents; even though they are now
one, so in the union of God and soul, the two parts are
still distinguisghable, though inseparable.

~
When Saiva Siddhantins use the term one (ekam
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n Sk., onru in Tamil), they mean the merger of two still

<k

distinguishable parts. Saiva Siddhanta does not agree
with those who would see in ekam one absolute *singularity’,
a union so complete that one and one only remains. It
prefers the interpretation of "unity', which carries over-
tones of the *union of two'. In this ecstatic union God
and the soul are 'not one, not two, but two in one",2

The man who has attained this fultimate intuition',
who wmay be sald to have realised liberation *here and now';

s called, is one who is totally

©
pte

the Jivan mukta as he

focused upon God., Worldly concerns fall away from hin

el

without hiz glving them a thought (v, ?8)3 and he enters

g

a3 life of continuous meditetion upon 3iva. Meditation in

p

turn needs to be reinforced by recitation (mantra) if the
liverated soul is to remain 'pure?, i.e. not tempted by

some lingering taint of mala. Umapati devotes a whole

chapter of his work to the five-lettered mantra (Panchikshara
mantra), the mahtra which, as we saw in chapter I, was of
central importance in the lives of the Saivite saints. He
now shows how its symbolism embodies the heart of the Saiva
Siddhanta doctrine,

The mafitra is composed of five gyllables,

¢i = Civam, va = Arul, ya = the soul, na = tirodhans é%kti,

AR b Y

and ma = pala. Thus 1t symbolises the whole relationship

l
of God, man and the world. As Umapati points ou.”c,+ all

the scriptures -- the Agamas (which he calls arul nul,
kg
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L -
"the book that is given by grace"), the Sastras, and the
Vedas together, only give that teaching which, in its pure

£

form, is Lo be found in the essence of the mantra c¢i - va -

va - na - ma. (And this esgsence is essentially the same

as that which is expressed in the single-syllable mantra,
aun. )?

gaiva Siddhanta sees life as dynamic, hence the
symbolism of giva as 'Lord of the Dance'. Umapati sees

the dance of 1life as of two kinds. On the one side ig the

una natanam, the dance of weakness, of the flesh, of life

in the world. On the other is the hans na*anam (v. 83),

the dance of wisdom. While still on the side of weakness
(i.e. in the kevala and sakala states) the soul knows
neither itself nor grace. At the other extreme is wisdom

and the bliss of the cosmic order of Cod. Between the two

©

xtremes is the awakening soul, balanced on a razor's
edge between light and darkness, between life in grace and
the possibility of re-~birth in ignorance.

The whole idea, set in the symbolism of the dance,
suggests a dynamic concept of grace. It highlizghts the
soul's progression from its early bondage to a life of
at-one-ness with grace, which becomes an at-one-ness with

God, In its gakala state soul is weighted down by na and

ma (anava, karma and maya), but when thesge ripen and fall

away soul turns towards Cl, and the tiru arul which is va.

To symbolise the falling away of mala, the mantra may be
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shortened to Ci~vaA=-ya.
In some versions of the mantra it is recited as

ng-na-ci-va-ya. Umapati is eritical of +this, claiming that

bondage can never end if na and ma are given the order of
vrecedence in recitation. "Unless the great Ci occupies
firet place, how can things ever change?"6 The soul must
recognise CGod as its 'all encompassing ground' or else by
giving prominence to na and ma it will perpetuate the
agcendency of the kevala and gakala states of phenomenal
life.

Only when the soul, united within itself, accords
primacy to Civa in its meditation, will 1t overcome the

cycle of samsira. Thus the mantra ci-va-ya-na-ma at once

becomes both the sgymbol and the means for the attainment
of 1liberation,

Once na and mg are finally overcome, Civa (ci)
through his grace (va) will give 1life in abundance to the

soulg. And the soul, thus united with Civa will, in its

b

irerated state, conform to Civa's faultless 'form',

| i

.. to arul. This state is symbolised as ci-va-ya.

It should be noted that soul is not depicted as
some helplegs entity having no part in its own liberation.,
Saiva Siddhanta does not see the soul in a totally dependent
role, awalting the free gift of grace, %hilst the gift of
grace is of extreme importance, the soul must make some

affort of itself to reach, and to maintain, its rightful
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place in the presence of God. The exact nature of this

effort is never spelled out, but Umapati's expression:

pReths

(v ci yitai nifkai Va?akku)"standing in the middle of va
and cil is proper:“seems to carry some slight implication
that the soul has an obligation to achieve what *is proper?.
This idea that some shred of responsibility is
18 ft with the soul is re-inforced in the final verse of
the chapter, when Umapati states that "the religious texts
declare all possible ways in order +that the soul may not
stand separated from God." Perhaps soul's responsibility
lies in exercising some choice as to its own way?
Verse 89 also emphasizes the fact that the means
(Catti) and the end (éiva) are seen in Saiva Siddhinta as
being one. The exact paths to God-awareness may vary Some-
what (v. 90), as may be noted in the lives of the Saivite

saints, but all are alded by grace to reach Grace.,
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FOOTNOTES

'pin nirka aruldr nilai', where the word 'pin' means
behind, at the‘rear.

In the mystical state, therefore, which is but the
intuitive realization at the conscious level of the
ontological structure, God and soul stand related
neither in identity nor in duality (onrdkamal
irantfkamal 20,9) but *in union in whi¢h God gives
himself to me and myself to me'. Dhavamony, Love of
God (Oxford, 1972), p. 251.

tJust as the sleeper drops unconsclously ‘the thing
held in his hand*' v. 78.

Tirvarutvavan, v. 81.

Al those signified by the five letters of the
Panchakshara mantra "stand squarely within aum", v. 82.

Tiruvuarutpayvan, ve. 853,

Tirvarutvavan, v. 89.
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Chapter VIII

THE NATURE OF TUE JIVAN FUKTA

ITn his final chapter Umapati attempts te reach out
to describe the state of the soul in bliss., Its very life
is now a gtate of ecstasy. It is described as belng
tengulfed’ in its rising awareness of union with God.1

(S§iva jhdna). It has surrendered completely to the will

of God, leaving vehind all sense of self, and to ths ob=
“server 1t appears to sleep in absolute peacc. Soul has now
reached its highest potential, which consists of its ex-
perilencing the Supreme Joy. This isg soul's role in the uni-
* el . * 1
verse, to experience ecstasy; for even Siva, being Ecstasy

. . . . 2
itself, cannot Himself experience ecstasy.

Self-motivated action of every kind is left behind.
Soul does not ‘'bhecome’ §iva, so it does not participate in
the five cosmic functions of Siva. It does not *become!
éakti, the dynanic aspect of God which is exemplified in
the performance of the cosmic functions. It has its own
role to fulfill, that of the eternal devotee of God, the
bond--&ervant of God. Its worldly activities, in the sense

involvement in the results of those

ot
[
[
@

of any possil

activibties, ar

o]

now completely behind it. It has reached
ite own perfect gtate in the universe.

Because it is now in a non-dual relationship with
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God, who is knowledge, it will share in the omniscience of
God. However, just as in an earlier stage of its develop-
ment it learnt to control its wandering senses and focus
them for its progress towards God, so now it can focus its
omnigcience into its one function of devotion.3
Soul is no longer troubled by the world that is
mediated through its sénses,4 It can withdraw from sense
perception and shelter in the security of ites relationship
with God, just as a tortoise, walking across the floor, can
withdraw into its shell at the approach of anything which
threatens to disturd it, while calmly pursuing its own
path (v. 94),
As Siva is the ultimate ground and support of the
world, the Essence without which nothing can exist, so the

jivan nukta becomes the support and stay for the souls

gtill in bondage (v. 95). He serves as a living example
of the way to God-devotion., Being absorbed in omniscience,
he can transmit to souls still in the ‘everyday' world a
true incentive to turn towards God, and can also act as
guru, to channel God's Grace to those ready for the removal
of bondage.

To the soul that has reached God, the whole uni-

verse ig understood to be part of God, In this state

{jnana maya), vhere everything is aglow with the Divine

Tight, the jivan mulita soul does not discriminate between

193

vhat is blameworthy and what is not (v. 96),5 In a
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vigsion in which it is not possible to distinguish the

touter' from the "inner';,; in a state of realisation which

is homogembus in nature (ullum purampum oru tanmal
katcivar), everything is loved as God -- there is absolutely
no room left for diseiiminetion,

The soul that has reached ecstasy is not necessarily
and forever still, It is possible that it may still act.
Howevexr whilst to the less advanced souls works result in
rewards, pleasure, pain, etc., to the realised soul who has
no ego-sense ieft, any action ‘that might ve performed would
ve a vart of devotion and lead only to a re-inforcement of
the sense of integration with God.

The jivan-muktil state ig not different from the

vara-mukti state (the state beyond death) as far as ecstatic

.
experience of Siva is concerned. The only difference
is, of course, the presence of body, which implies the

endurance of the prarabda karma (the karma which caused

the embodiment). So long as prarabda karma endures, even

as a residual trace, there is the possibility of returning

to the modes of pafSu-and pdSa jhfna. This possibility is

ruled out in para-mukti,

Souls in these blissful states will, in their
omniscient love of all things, look back with compassion
upon the erring souls still bound in the material world,

and will strive to channel God's grace to them (v. 100),
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FOOTNOTES

This ig what is called the state of *submerging' in
Iy Tl Iy *

the Object (jheya) of the ecstatic experience,

consequent to a life of total surrender to ‘grace’.

The *locus' of the ecstasy in the ecstatic experience
is the self, or self’'s consciousness in union with
Siva, and not Siva Himself. Siva 1s the very
apotheoals of ecstatic joy so that it is only the self
that may be sald to have the experience of enjoying

£ T

te v OYe

See Siddhivar Suppakam. 311.

"Tn the same manner as the mind of embodied soul

is always engaged in sense objects, so the mind of
the redeemed soul is engaged in the supramental pure
state.” Sarvajnanottara, Sataratnasansraha, sutra 83,
p. 103, )

Piyyvacakam, 3115,

30



CONCLUSIONS

In a hundred verses Umapati has clarified for us
the central role of grace doctrine in éaiva Siddhanta. We
saw 1n Chapter I how the doctrine underlay the teachings
of the agamas, but it was not emphasized there as the
vital central force of the system. It was left Lo Umapati
to make clear that all other aspects of the theology of
Saiva Siddhinta are directly related to, and dependent
upon,; the idea of grace, |

 In the opening paragraph of Chapter I, grace was
dagscribed as a 'power'!, a power that nudges man into an
awareness of the possibility of liberation, and then guides
him with firmness and love towards that liberation. We
have now seen how this guidance operates. How grace seeks
man in darkness and leads him into light, seeks him when
he is buried in egotism and leads him to a state of loving
union with God Himself.

The theology that has emerged has shown us a God
who is absolutely transcendent, One, alone, and beyond all
limitations., Yet by some miracle he 1s prepared to reach
out %o mankind through grace and lead man into a loving
relationship with Himself.

God reaches man through that dynamic aspect of

himgelf called, in Tamil, Catti. Catti is not some lesser
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'god®, some agent sent to do His will. Cattl is God in
- His immanent aspect. The only distinction in Saiva Siddhanta

between Siva (God) and Catti (éakti) is one of analytic

convenience. When God acts, He is referred to as Catbi,
whether the action be to perform the five functions of the
cosmos, or to seek a single soul in darkness. When His
transcendence is emphasized He is éiva.

The universe is seen as being composed of two ele-
ments, light and darkness., The darknessg is not physical,
but a state of mind, a 'blindness' which confines souls to
their lowesgt level of 'animal! activity. Thisg in turn
leads to an endless round of »rébirths. Trapped in this
mental darkness, man is not able to escape, for he does not
sven recognise his own blindnesg. He might continue thus
bound forever, but for the grace of God. Grace seeks man
in his blindness, and leads him into the light.

All souls have within themselves the potentiality
to respond to grace as the seeing eye has the potentiality
to respond to sunlight. It is this that makes men more
than inanimate objects. This potentiality may be completely
unrealised, but its existence is central to Saiva Siddhanta
theology, for it makes it possible for grace to ‘*reach
through' o man in darkness,

God does not appear to man at first, or directly,
in His divine form -- mentally blind man could no more see

Him than an owl could see the sun. He approaches first in
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the form of ‘*concealed grace'. The theology of ‘*concealed
grace' 1g a concent peculiar to Saiva Siddhanta, and Umapati
has done much to clarify it., For Saiva Siddhianta sees

grace as working through action (karma) and the world of
material forms (maya) to lead the soul out of bondage. In
mogt systems karma and mayd are seen as belng only bondage,
something that must be overcome before man can be liberated.
Umapatli describes their role as being in fact 'blessings

in disguise' for man.

To understand Umapati's contribution here we must

see further into his analysis of anava mala, the ultimate

*darkness' which blinds man. Umapati was, in the

e

Hruairutpayan the first to present a clear theological

b

picture of anava. He shows it as being, not a force, but
as sonmething which merely 'exists'. It has existed since
the commencement of the aeon, and technically it will
never be totally destroyed till all things are destroyed
by Siva at the end of the aeon. However, God, as grace;
penetrates into the darkness of mala to illumine and
‘regecue’ individual souls, and from these soulsg the bondage
of mala will fall away as they are liberated, .

Thus the whole posgzibility of meaning in life
rests upon grace. For man is born into darkness, not be-
cause of any concept of ‘*sin' or 'fall', but simply because
this is the point from which all 1life must start. And it

is here that the unique Saiva $Siddhanta doctrine of karma

18,
sy
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and maya is seen to operate as grace. For man in the
lowest state of bondage to mala would be in a state of
purposeless inertia. Karma and maya prompt man to act and
and to react to the world around him. Once man acts, grace,
concealed at this stage in the disguise of karma and maya
(since man is at this point too '"blind' to respond to any
form of revealed grace), can nudge him progressively into
acts which are more meaningful than a vegetable existence.

Gradually, thanks wholly to the promptings of
concealed grace, man learns the satisfaction of performing
deeds which afe not merely ego-centered, and so accumulates
'nogitive® karma. Through grace he learns of the world
about him, Next he comes to some undersitanding of himself,
and as his understanding grows he finds for himself some
path of organised religion., This emphasis upon expanding
understanding is important, for Saiva Siddhanta theology
regts heavily upon krnowledge (jhana) as the early path to
gpiritual awakening. The work of concealed grace is to
help men to 'know', so that in knowing they may act aright,
and so reach the point where their unselfish deeds
'balance' their selfishness.,

-

At this point man is ready to receive the revelation
of Divine Grace (Tiru Arul). fThis is an awakening, a
dawning of a new consciousness, han, who had developed
slowly through many births, suddenly realises his own role

in the cosmos through the aid of a guru. For man has an-



essential role in the cosmos. He is the link between God
and His universe, and once he awalkens to true consclousness
he can himself be a channel for the outpouring of grace in
the world,

The world is real in Saiva Siddhdnta. It is not
something to be regretted and rejected, but the locus of
the outpouring of God's grace to man and man's love for God,
Once man has been ‘awakened® by the encounter with God
through a guru, he can see God everywhere, in everything.
His actions are no longer 'from himself', but are directly
inspired by God. He lives in a state of continuous medi-
tation upon God, 2ided in his concentration by the Saivite

mahtra Cci-va~-ya-na-ma.,

Saiva Siddhanta is neither a monism nor a dualism.
Tts theology of grace sees grace as both the means and the
end., Grace is the power that seeks man in his blindness,
and guides him towards understanding. Grace is the under-
Standing.which dawns as man awakens. And Grace is the
end, for the totally awakened soul recognises, as he
reaches the feet of God, the source of the grace which has

guided him along his spiritual path,



GLOSSARY OF SANSKRIT AND TAMIL TERES

adharma
advaita
?gamas

agami

amala

anava - mala
anugraha

avatara

bindu

bhukti

cit

cit-sakti
ekam

daréana
dharma

dikéa

guru

A, SANSKRIT

unrighteousness, breach of duty,

injustice.
non-duality, unity.

Scripture, Special Revelation.
prospective,
purified, liberated.

the spiritual impurity. Dirt.

manifest grace, confering favour.

descent, manifestation, incarnation.

root matter, the pure counterpart

of miya.
eating, enjoyment, fruition.

conscliousness.

conscious power.
one.

vision, insight, philosophical
point of view.

established order, rule, duty,
Justice, law.

initiation.

teacher.
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right



Jivan mukta
jhana
jnana ~ sakti

jheya

kala, kala
karma

karma - samya
kevala

ksapaga
linga

mala
mantra
maya
mithya
moksa
mukta

mukti

pafica - krtya
panché&ksara
_—

pasa

- 7 o
rasa - Jjnana
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the one who is liberated while
living
knowledge, intuition.

power of intelligence or knowledge.

the known, that which is intuited.

particle, form
action, work, deed, moral law.

the even-balancing meritorious
and un-meritorious karma.
being alone, solitude, isolation.

destruction.
sign.

impurity per se, impurity of spirit.
bond.,
incantation, mystic formula.

the material substratum of the
cosmos, what gives forth the world.
appearance, the unreal with
pretensions to reality.
transcending of bonds, liberation.

the liberated man.

release, deliverance.

the five cosmic functions of God.
the five-lettered mantra.
bond.

empirical knowledge.



pasu

paéutva

prakasa
pralayakala
prarabdha - karma

puja
rodha$akti )

sabda
sadasat
sad vidya
sakala

Sakti

‘sancita
svarupa

suddha - avasthas

tirodh3na - Sakti

vijnana

vijnanakala
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creature, finite tian or self.

the bond of finitude.

manifestnesss

soul bound by two forms of bondage.
karma which has already begun to

bear fruit.
worship

the inhibited power, i.e. concealed
grace,

word, speech.

mixture of being and non-being im
the soul.

the fourth tattva in the thirty-six
tattvas.

with kala, i.e. form.

power, Divine Will, Divine Function.
like, equal, icdentical.

exitless cycle of rrebirth.

stored up, accumulated.

“individual essence.

states of consclousness characterised
by freedom from impurity, pure state
of spiritual realisation.

concealing grace,

true or right knowledge,

soul who is freed from kalas by
means of vigjnana, i.e.souls in
whose case only one of the triple
bonds is operative viz anava.



acattu
adiyavar
aiyam
akalar
anbu
anru
arifar
arivu
arukkan
arul
arulialar
arumai

- 7

asu

avan

avi

calam .
cankaran
catacattu
Catti
cattu
cindittal

Civam
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B. TAMIL

(Sk. asat) non-being, unreal,
untrue, non-eternal.

the devout, devotee, servant.
doubt.

class of souls without kala.

love, tenderness.

that day.

those having knowledge or awareness.
knowledge, awareness, consciousness.
sun.

graciousness, compassion, limitless

love, unbounded tenderness.
one that has compassion or gfac

frarity.

impurity, error, mistake.

That Being, i.e. God.

soul, vapour, steanm.

deceit, deviousness, insidiousness.
(Sk. Sankara) one that does only good.
(Sk. sadasat) being - cum ~ non-being,
real ; unreal.

(Sk. Sakti) power, force.
(Sk. sat) being, real, true, eternal.

(Sk. manana) reflecting, thinking.

(Sk. égvam) spirit, (synonym of cit)
The God.



ekam

el
inpakanam
inpu

inru

iral

irul

irut pavai
ital

ivan

kan, kanata, kdtchi

kanman, karumam

kettal

kovapam

malam
malattar
man mannu
marundu
mati

mayai

nin

mula malan

mubti
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{Sk. ekam) one, single.

to devalue, denigrade, disapprove.
fallness of bliss.

bliss, Jjoy.

this day, today.

The Omnipresent Lord.

darkness, shade.

the lady darkness.

middle, in the midst of.

this being, i.e. soul.

to see, sight, realisation.

(Sk. karma) deed, the store of merit-
demerit, predisposition to action.
(Sk. Sranvana) listening, harkening.

loin cloth.

dirt, faeces, impurity, profanity
contamination.
those under the contamination of malan,

adj. stable.

noun king, ruler, head.

medicine, antidote.

think, consider.

(Sk. mAya) material substratum of
the cosmos.

your,

root malam

(Sk. mukti) liberation.



nakulam

nalam nanmai
Nananatanam
nannu

natanam

natu

nil, ninru
nirkum nirkai
nupmai

0

Ollv

ovatu

pavakamn
pavan
pavattuyar
payan

perarul

perumai
pini
piran
pori

porul

mongoose .

good, goodness.

dance of knowledge, symbolising
transcending of cosiic activity.
to be near, to be open.

dance.

the middle.

to stand, standing.

to be, stand.

subtlety, fineness.

to leave, to be separated.
light, brightness.

the inseparable.

contemplation.

birth, re-birth.

the suffering . of birth.

froit.

limitless grace, beneficence,
uninhibited bestowal of grace,
supreme accessibility.
greatness, glory, infinitude.
disease.

Lord, head, rulsr.

the sense.

thing, object, reality, value.
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pulan
punai
pundi

puram

sakalar
seyal

seyvan

té%
talai
tani
tanmal
tiru
tunai

tuyar, tunbu

ul
ulaku

ulatu, ulan, unmai
ullam

uman

un

unanatanam

unarvu

urkai
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sense.
cat.
(Sk. buddhi) intellect.

outside, without.

class of souls with kala, earthy souls.
activity:

the doer, agent of action,

foot.

head,

unique, absolute, ontologically
distinct.

nature.

holy, sacred, beauteous, alluring.

the help, assistance, support.

suffering, misery, pain.

inside, within.

the world.

it exists, He exists, existence,
truth,

mind, soul, individual.

owl.

body, flesh.

dance of the flesh, symbolising
cosmic operations.

sentience, synonym of arivu.

torech .



uyir

varakku

vetruyir
<

vidu

vi}akku

vinai
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breath, soul, vowel.

tradition, propriety, usage.
the empty soul.

home, state of liberation.
lamp, lamplight.

synonym of kanmam.
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