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‘The  diversity and contradictions in human experience are based on

insurmountable karmic liability involving good and evil. This expands as

human history recording known details which are under subtle influence of

unknown factors. Spiritual wisdom and its guidance is the panacea for all

human ills and it reaches humanity because of the gracious Will of God through

the Guru authorized for such a task. This happens to be one among the most

important themes of spiritual experience especially in relation to the spiritual

mystery latent in revelatory visions. Any number of explanatory treatises will

not be enough to express this phenonmenon fully. The fullness and single-minded

reciprocity between Guru and disciple are the means to realize this. In Santhigiri

the entry to this wisdom and experience is open for the whole world… The work

here is spiritual and not religious. It is corrective action intended for taking humanity

forward.

- Navajyotisree Karunakara Guru
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ON SANTHIGIRI RESEARCH FOUNDATION

Santhigiri Research Foundation is being set up under the auspices of Santhigiri
Ashram which was founded by Navajyothisree Karunakara Guru nearly forty
years ago. Santhigiri has been recognized by the Ministry of Science and Technology
Government of India as a scientific and Industrial Research Organization (SIRO)
and exempted under income tax rule 35 (i), (ii) and (iii). Guru led an extremely
simple life. He helped the sick and the needy. He realized the spiritual potential in
several young people, and brought out their sparkle. Of them, the most priceless
gem - Sishyapoojitha Janani Amrita Jnana Thapaswini is the present spiritual head.
Guru’s work is being carried forward under the guidance of Her Holiness.

Spiritual change of an individual and his family plays a vital role in transforming
society. This is the key to peace and development Guru has shown us with His
spiritual purification processes. This idea of development needs to be introduced
to society.Today spirituality is misunderstood. Ritualism and fanaticism have taken
over. This degradation has affected all areas of life. An error seems to have crept
in somewhere. It appears that spirituality of India has taken it backward, while
other nations, which accepted the teachings of masters like Buddha, Jesus or the
Prophet, have expressed more vitality in recent history. For example, while the
deserts of Arabia produced wealth, the fertile India suffered poverty and slavery.
While technological revolutions took place in nations with large Buddhist and
Christian followings, India depended upon their know-how. What happened to us,
with our golden past? There is a spiritual crisis here, probably the result of wrong
interpretation of spirituality.

It is this crisis that Guru is seeking to reverse. There is a method of correction
Guru administers for bringing up new generations with spiritual, intellectual
and physical vitality. Against this background our new Research Foundation
would seek to establish the connection between spirituality and social as well
as scientific aspects of life. The Foundation would bring under one roof our
ongoing research activities dealing with spirituality, the relation of karmic
and genetic problems with diseases and afflictions, and indigenous medicine
and treatment. It would be the parent institution for our future research institutions
in various fields.

I am happy to dedicate this inaugural issue of the Foundation’s interdisciplinary
research journal at the Lotus Feet of  Navajyotisree Karunakara Guru.

Swami Gururethnam Jnana Tapaswi
MANAGING EDITOR
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Participants in the Col loquium on the dias- Swami Navananma  jnanaTapaswi,
Prof: Dr. Manoranjan Mohanti, Sri P. Parameswaran et al

Prof. (Dr) M.G.S. Narayanan former Chairman ICHR inaugurating the lecture series of SSRI

Dr. Jan Jarab, Human Rights Activist from Czech Republic speaking at SSRI
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EDITORIAL

The second half of the 20th Century was reverberating with the

discussion on the explosion of knowledge. The advancement of

electronics has enhanced the knowledge boom further. The human
kind has made spectacular strides in its scientific and technological

searches.

Still, life on earth is far from peaceful. In fact a considerable part of

the skill, efficiency and advancement is spent on destructive pursuits,

disturbing the environment and creating undesirable problems for the
world. Many peace movements have been coming up to counter this

suicidal march.

Santhigiri Ashram is one such, arising from Navajyothisree Karunakara

Guru’s extraordinary vision of peace and evolution of mankind.

Essentially a movement based on prayer and devotion, Santhigiri
strives, in accordance with the Guru’s guidance to engage in activities

that build a bridge between the socio-spiritual and material aspects of

life.

In other words the pursuits of the Ashram are not confined to
philosophical reflections alone. The path is that of   action-blending

the spiritual and the social, giving due consideration to economic and

technological aspects and becoming a model for sustainable
development.   That is the rationale behind Santhigiri Research

Foundation and the Journal it has launched.

Prof. (Dr) J. Ramachandran Nair
EDITOR
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Distinguished dignitaries on the dais, devotees, sanyasins, sanyasinees, brothers
and sisters,

First of all I want to share with you that I feel very fortunate to have darsan with
Her Holiness Sishyapoojitha Janani Amritha Jnana Thapaswini and to receive
a message of peace, of love and service. Although I have been to Kerala many

MESSAGES TO THE FOUNDATION

Smt. Sonia Gandhi
Hon’ble UPA Chairperson

Smt. Sonia Gandhi, A.K. Antony and other dignitaries at the foundation stone
laying ceremony of Santhigiri Research Foundation

times in the past, it has never been my privilege to visit this beautiful and historic
Ashram which draws lakhs of devotees and well wishers from the state and from
other parts of the country.

The founding Guru of this Ashram, Navajyothisree Karunakara Guru was one of
the most remarkable personalities that Kerala has produced in the 20th century.
Navajyothisree Karunakara Guru was both a social reformer and  a spiritual leader
and his essential message was one of universal love and brotherhood and one of
total rejection of casteism, intolerance, fanaticism and other social evils. His basic
message is even more relevant in these troubled
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times, when religion is being used to divide people and to trigger conflict. However,
it is a matter of great pride for all of us that Kerala stands out in the country and in
the world for its spirit of unity and brotherhood among people professing different
beliefs and following different religions. And this is what really sets Kerala apart
and makes it an example to the rest of the country.

Over the years, this Ashram has had many distinguished visitors, I know, and they
have been drawn here by the distinctiveness that is embodied in its very name. I
know that in February 2006, our Prime Minister Dr. Manmohan Singh dedicated
the Navajyothisree Karunakara Guru International Research Centre for Ayurveda
and Siddha, at Kottayam. We all know that many critical ailments that do not
respond to modern drugs are being treated successfully with the traditional medicines
of Ayurveda and Siddha. Ayurveda and Siddha now need to be given a solid scientific
basis and I have no doubt that Santhigiri Research Foundation for which I have
placed foundation stone just now, will make lasting contribution in these areas and
in the  other researches that it has taken up and will take up. Spectacular advances
in science and technology have been one of the defining characteristics of our
times. Without research, we cannot extend the frontiers of knowledge and
understanding.  Institutions such as yours are seeking to bring about better
contemporary understanding of the knowledge and wisdom that has come to us
through the ages.  And your quest will help us to better understand practices and
precepts that have been bequeathed to us. The scientific advances must also most
fundamentally make a visible difference to the daily lives of the less privileged and
the less fortunate. We should not allow these advances to increase disparities
which exist already within our society.  And that is why universal education and
skill building is so very critical. And that is why we need to inculcate a scientific
temper among our young people even while at the same time we inculcate in them
the basic sense of values.  Our youth also need to be anchored in an ethical
framework that is in harmony with the principles of secularism, of equality and
tolerance, which are the foundation of our heritage, of our ancient heritage and
which your Ashram espouses.

Yesterday in Kochi, I had the privilege of addressing a meeting organised by the
Kerala Pulayar Mahasabha which is the torch bearer of Sri Ayyankali’s legacy
and after this function I will be going to the South Kerala Diocese, another
organisation that is making contribution to education and health and therefore I
consider myself triply fortunate to have had this opportunity for interacting with a
number of social organisations which are playing such an important, such a vital
role in our society. I would like once again to congratulate Santhigiri Ashram for its

http://www.pdffactory.com
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……..Santhigiri aims to achieve everyone’s dream— the building of a
society devoid of conflicts ….  It is laudable that Santhigiri has come
forward to establish a Research Centre committed to spreading the
message of peace. Santhigiri’s activities are paving the way for a change
in society….

Smt.P.K.Sreemathi
Hon’ble Minister for Health, Govt. of  Kerala

Sri. Oomen Chandy
Leader of Opposition, Kerala Legislative Assembly

…...The activities of Santhigiri Research Foundation should become an asset
to the human society at large……The great insights Guru has shared should
shed light in the life of the common man….

 ……Santhigiri is marked by its readiness to serve human society without
the consideration of caste, creed, colour or class……..

Sri. Varkala Radhakrishnan
Member of Parliment

(From the speeches delivered on the occasion of laying the foundation stone for Santhigiri
Research Foundation in Santhigiri Ashram, Thiruvananthapuram on 15th Feb 2008)

many achievements. I know that lakhs and lakhs of people come here to seek
solace. The special feature of the Ashram is not just the tranquillity it radiates but
the efforts that are being made here to interlink tradition with modernity, science
with spirituality and to integrate ethics with technology. I really hope, that one day
I will be able to find enough time to spend not just an hour as I have done today in
the Ashram but a number of days and to stay with you.

…….Navajyothisree Karunakara Guru is a Guru, who proved how

scientific and technological advancement can be used for the welfare
of the common man….Santhigiri acts in all spheres of life in a

praiseworthy manner. I offer my support to all your activities……

Sri. A.K. Antony

Hon’ble Minister of Defence, Govt. of India
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THE PHENOMENON OF NON-PHENOMENAL
LIGHT AND WORD

DR. C.V. Babu*

Spiritual experience of ‘light’ by many seers across all religious traditions can
hardly be underestimated as far as the knowledge of ultimate reality is concerned.
Almost all the seekers of truth experienced light of heaven as man’s salvation.  In
order to get access to God’s presence, they transgressed the boundaries between
the phenomenal world and the world of light.  In order to get such experiences,
one needs to transcend the sphere of sensation, emotion and speech-thought.  By
means of intensive meditation he reaches the realm of the immortal, of the really
existent, where the ‘light of light’ is seen.  Man begins in the darkness of ignorance.
Once the presence of light is reached, consciousness is awakened to the vision of
truth.  To represent the phenomenon of vision of ‘light’, almost in all traditions, the
image of sun is used generally.  Of course, the experience reveals it as the dazzling
sun with a flood of oceanic light.  Indians, Greeks, Egyptians, Babylonians and
others, in their age-old scriptures depicted the sun as an eye, the eye of heaven,
the eye of universe, the eye of God, God Himself.  Nothing can escape the eye.
None can deceive the eye.  It does not mean the phenomenal sun, though it can be
considered as the symbolization based on spiritual experience.  However, the sun
and its physical light represent most nearly the light-form of God.  As an evidence
for this experience of such a reality, it follows the exalted psychic state of happiness
or bliss as a source of inspiration.  When one is blessed with such an experience
it leads to glory, victory, deliverance, immortality etc.  The ancient Babylonian
mystic poets sang that light is joy, life and welfare.1

Biblical Tradition

According to the Biblical tradition it is said that in the city of God there is radiant
light. All Biblical prophets regarded light as the supreme.  All Semitic religions are
based on such experiences.  St. John presents God as ‘light’.  According to Corpus
Hermeticum, God, the Father is light and life.

Zoroastrianism

In Zoroastrian tradition ‘light’ is of supreme importance.  Ahura Mazdah in his
visible form is described as the sun and the light.  Fire is considered as identical
with his Holy Spirit.  In this tradition there is a distinction between Ohrmazd and
Ahriman.  The substance of Ohrmazd is light opposite to that of Ahriman.  The

* Lecturer, Dept. of Philosophy, Zakir Husain College, University of Delhi
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former is hot, moist, bright, sweet-smelling whereas the latter is cold, dry, heavy,
dark and stinking,

Ohrmazd was on high in omniscience and goodness; for infinite time he was ever
in the light.  That light is the space and place of His, some call it the Endless Light.2

According to Sassanian Zoroastrianism the divine personality is made up of
Ohrmazd himself. The Ohrmazd, his Space, Religion and Time together constitute
the four hypostases of the one God. In this tradition Space means Endless Light.
It might signify that space is nothing but the flow of divine light that emerges from
God.  Religion means divine omniscience or wisdom.

Vedas

The use of the term ‘light’ in a religious sense was present in India.  This Highest
Principle was denoted by the term Jyotih in Vedas.  It is generally defined as that
by contact with which man becomes illuminated. In Indian tradition the origin of
light is considered as supra-human.  This powerful light penetrates into the heart
of man and illumines his mind.  Hence, Vedic people used to pray to God for the
blessings of light.  For example, Vedic poets pray to Brhaspati for the bright substance
that procures brilliant light.

‘Brhaspate ati yad aryo arhad dyumad, vibhati kratumaj janesu
 yad didayac chavasa rtaprajata tad asmasu dravinam dhehi citram’

O Brhaspati, put us in possession of the bright substance which excels in worth
that of the outsider; which procures brilliant Light, and is resourceful among
men, which shines powerfully, O thou that art born of the rta (i.e. sun or
manifestation or the universal law which is at the same time truth).3

In Rigveda we can see even one god is named after fire Agni.  He is the god of

light and inspiration. He brings the light of the trembling of inspiration.  This light

enables man to see visions, to see his light itself. The light of Agni opens one’s
eyes.  It is considered that the light is placed in his heart (13, 22 and 2): “O Agni,

help us to light and to people with those lights of thine in the sun that overspread

the sky by their beams; O ye gods, bestow light upon us with the lights that are in
kine and horses….”4  In Rigveda (6, 9) Agni Vaisvanara is glorified as both external

and internal light. Agni enables man to see in both external and internal aspects.

The light that is placed in the heart is Jyotih.  The internal light glows spontaneously.
It is also denoted by the term dhitih in 8, 6, 8.  The internal light of intuitive or

inspired insight or knowledge is also called Keter.  At times, in its internal aspect,

light is considered as the faculty of intelligence, vision and insight.  The term light
is used for victory, welfare, etc. as well. In Vedas light is considered as immortality
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for which the rishis pray.  It can be considered both in internal and the external
aspects.  In the former case, realizing which, one becomes immortal since the light
is eternal.  In the latter case one becomes immortal uniting with the Ultimate light,
God, the everlasting reality.

We see references to internal light as well as external light in some passages of
Atharva Veda.  The wonderful structure of man is explained as having Kosah or
internal vessel of light. In ‘…that impregnable stronghold of the gods there is a
golden vessel (case: kosah) which goes to heaven and is covered with light.5’

Heaven is considered as the seat of highest Light.  Into this Ultimate destination
the internal light ascends when freed from ignorance. “We have gone out of
darkness, ascending the highest firmament, to the sun, god among the gods, highest
light.”6Atharva Veda says that whoever  goes to heaven is united with the sun’s
light.7 It declares that Jyotih, the bright, shining sky light counters witchcraft and
evil influences.8 Rig Veda describes sun as the organ of sight of gods.9 The rishis
considered that not only God but all divine beings are also suracaksuh i.e. “sun-
eyed.”10

Upanishads

In the Upanishads the term Brahman is used to denote light. It is also known as
the ‘light of lights’.  According to Mundaka Upanishad, Brahman is pure without
stain and the ‘light of lights’- jyotisam jyotih.  Maitri Upanishad states: “...the
formless Brahman is real, it is light.”11 Svetasvatara Upanishad considers purusha
– the individual soul – as imperishable light.12 According to this Upanishad, purusha
is the colour of the sun, beyond darkness.  This Upanishad shows a sense of
difference between individual soul and the Ultimate: the colour of sun or ray of
sun as purusha and the sun himself as the parampurusha i.e. God.  In
Brihadaranyaka Upanishad the term light is used to denote sun, moon, fire, speech,
and self in a hierarchical order.  Self or Atman is the last in that order in which the
highest is the sun.13 It is explained(4,3) that the light (jyotih) which a living being
has here is the sun; when the sun has set, he has the moon; when this luminary has
also set, he has fire; when the fire has gone out, speech (vaak)__ “...speech,
indeed, is his light for, with speech indeed, as the light, one sits, moves about, does
one’s work and returns.” When speech has stopped, the self is his light (atmaivasya
jyotir bhavati).”14

According to this Upanishad (1,5,12) sun is the “light-form” or “jyotirupam” in the

heaven which is the body of mind (athaitasya manaso dyauh sariram jyotirupam

asav adityah).15 Chandogya Upanishad brings an identity between the light in the
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heaven and the light in the body- ‘‘...the light which shines above this heaven …

that is the same as which is here within the person.”16

Katha Upanishad states that the ineffable light is the glory of reality and is beyond

all phenomenal Light.”17  It is like a ‘light without smoke’ that abides in one’s self

as the eternal Lord.18  Brahmasutra19 and Chandogya Upanishad20 establish the

light as Brahmam and differentiate it from physical light.21 Bhagavad Gita assures

that this light is seated in the heart of everyone.22

‘‘… the Light of all Lights, is said to be beyond darkness; knowledge (jnaanam,)

the object of knowledge, to be reached by wisdom; it is seated in the hearts of

all.’’ 23

Buddhism

In Buddhist texts, terms for highest insight or knowledge are accompanied by the

term ‘light’.  According to SamyNik, the conscious recognition of clear light induces

an ecstatic condition of consciousness.24  It is clear that there is a difference

between the concept of ‘light’ and that of consciousness.  Consciousness itself is

not a self-illuminating substance; rather consciousness is illuminated by light to

higher states.  It makes Buddhism different from Vedantic tradition in which

consciousness itself is considered as the self-illuminating substance.  In Buddhism,

ecstatic condition of consciousness is called illumination:  it is the awakened

consciousness of means of light.  It is the characteristic of ‘Saints’ and successful

mystics.

According to Miss Harnez,25 there are two words in Pali texts that denote ‘light’

viz ‘abhasa’ and ‘dassana’.  Both the lights result from meditation.  The light

‘abhasa’ gives rise to the capacity for extra ordinary perception.  This vision is

known as non-psychical deva-vision.  ‘Dassana’ is mediated for the perception

of objects otherwise seen by the senses.  According to the text both the lights do

not occur simultaneously.  Once the vision of the light happens then there comes

knowledge, insight and wisdom.  According to the text Itivuttaku such monks

who have this vision are the producers and bringers of light.  They are known as

teachers, caravan-leaders, dispellers of gloom, torch-bearers, and enlighteners.

According to the author of the Suttanipata the inspired wise ones (dhira) are

bringers or producers of light (pajjotakaro).  The first among them is, of course,
the noble Gotama (5, 19; 11, 36), the fair uprising dawn of light (suppabhatam
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http://www.pdffactory.com


SANTHIGIRI RESEARCH JOURNAL

A
N

 IN
TER

 D
ISC

IP
LIN

A
R

Y
 JO

U
R

N
A

L O
F SP

IR
ITU

A
LITY

 A
N

D
 SC

IEN
C

E

15

suhutthidam, 1, 9; 178). “Vision, light and wide wisdom are indeed his (3, 6,539):
jutima mutima pahutapanno: Gloom wraps the shrouded, darkness wraps the
blind; but for the wise there is an opening, a very light for those with eyes”
(aloko passatam iva).26

The Buddhist text SamyNik enumerates four sources of light viz. the sun, the
moon, the fire and the light of insight. The light of insight may arise from enthusiasm,
trust and from the teachings of the Buddha.The light of insight that arises from
the word of Buddha is considered supreme.27 In Buddhist tradition, Buddha himself
is considered as emanating the rays of Light illuminating a vast space.  The
Buddha-light is often represented by flames emanating from a halo around his
figure.28 These rays of light appease the pains of all creatures. It is the tenth or
the highest stage of Bodhisattva.29

Extolling the Buddha in SamyNik, (8,8, I, 193) Vangisa says inter alia that the
Exalted One is the conqueror of Mara and the deliverer of all bondage, that he is
a light-bringer (pajjotakaro) who has pierced beyond, who knowing and realizing
himself the topmost height shows his adepts that vantage-point of sight.30

Metaphysical Tradition of Vedanta

According to A. Hoherberger, Ramanuja teaches the supreme lesson of the
Upanishads that Brahman is the immaculate Light, pure clearness.31 According
to texts like Sri Bhashya and Bhagavat Bhashya, Light is the Highest Principle
that illumines all phenomenal light. It diffuses itself in all parts of the physical
personality. Sankara considers consciousness as ‘Atman’, the concept of
consciousness in its general sense of self can be considered as different from
‘light-form’ in the spiritual sense of soul.  For Sankara, consciousness is the essential
nature of self whereas for Ramanuja it is one of the accidental qualities.  For
Buddha, the unborn light-form is a fact of visual experience and better to be silent
about it to those that are inexperienced.  Moreover, to consider it as sheltered in
the body as eternal presence will definitely lead to an egoistic tendency of atman
as in Upanishadic proclamation as ‘Aham Brahmasmi’.

Sankara, on the one hand, accepted Buddha’s no-soul theory and undermined
Upanishadic experiential aspect of light-form or ‘jyotirupam’ and on the other

hand, rejected Buddha’s theory of ‘anatman’ and considered consciousness as

transcendental self-presence. In a different sense, Sankara combined both the

Upanishadic concept of ‘light’ and ‘consciousness’ and considered consciousness

as self-illumined.  For Sankara, it means consciousness is experienced intuitively
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and immediately by consciousness as self-consciousness.  But the transcendental

non-empirical nature of consciousness led him to ‘Aham Brahmasmi’, positing

essential identity or pure identity between atman and Paramatman or Brahman.

After Sankara, Soul and God, from the experiential aspect of light, got a crucial

shift to metaphysical speculative enterprise with reference to the concept of

consciousness.  The Vedic and Upanishadic experiential aspect of light was

concealed by the Vedantic immediate and intuitive experience of self consciousness.

Sankara was successful by this attempt to make the Vedantic truth most popular

and widespread all over India sweeping away Buddhism from its motherland.  He

knew very well that if he had stuck to only the spiritual experiential aspect, the

awareness of this truth would be limited to a few members of spiritual fraternities.

Here he again made use of Buddha’s practical intelligence of keeping silent about

the highest spiritual experiential reality and revealing only those things that are

common to day-to-day experience of people which will enable them to ascend to

spiritual experiences. This had made Buddhism spread across the world.  In the

case of Vedantic or Advaitic religion the experiential aspect of truth came to be

concealed by metaphysical principles. It ended in a vast tradition of interpretation.

It made those without spiritual experience to indulge in thought-exercises about

eternal truth and reality.  Hence in Vedanta tradition metaphysics dominated

especially in the form of interpretation of Upanishads marginalizing the experiential

sparks in the texts.  It can be considered as the period of continuity with the

process of concealment.  In metaphysical tradition, logic played the major role as

a strategy to furnish truth.  Naturally metaphysicians or interpreters adopted only

those concepts and texts that are suited to their logical tools as well as to their

intellectual understanding.  Moreover, only those terms can be used as

communicating to people.

Tradition of Experience

The identity thesis of Sankara became familiar even among the common masses

as the sense of consciousness.  For Sankara, jiva is different from the self, which

is identified with the universal Self.  Hence, according to Sankara, the individual

atman does not participate in the evolution like jiva, which undergoes evolutionary

process in phenomenal, rather illusory, life. All the versions of identity thesis may

show the truth that both the source and the ultimate destiny of the individual Atman

are yet undiscovered facets of experience.
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However, in Indian tradition Aurobindo makes a point of difference to the non-

evolutionary atman. Aurobindo’s philosophy, unlike theoretical metaphysics, is

validated by its experiential content. In the identity thesis the origin is not a problem

since there is nothing new or different in the origin.  Aurobindo’s experience

shows that there is manyness of atman with individual evolutionary differences.

According to Aurobindo, a certain spiritual principle called “Supra-mental Light”

descended into the material plane. According to him, the world of supermind or

supramental light is the link world between the supreme and lower worlds.32 And

the purpose of descent is to catalyse the process of evolution.  A similar example

is seen in the spiritual experiences of Jesus Christ also. The Holy Spirit descends

upon Jesus after he was baptised by St. John .At the end of his life Jesus promises

the same.

According to Aurobindo, the supramental light descended upon the physical plane

on 1926, April 24, which is considered as ‘siddhi day’ and celebrated annually in

Aurobindo Ashram.  A.B.Purani describes the holy evening as follows:

From the beginning of November 1926 the pressure of the Higher Power

began to be unbearable.  Then at last the great day, the day for which The

Mother had been waiting for so many long years, arrived on 24 November.

The sun had almost set, and everyone was occupied with his own activity–

some had gone out to the seaside for a walk – when the Mother sent round

word that all the disciples to assemble as soon as possible in the verandah

where the usual meditation was held. It did not take long for the message to go

around to all. By six o’clock most of the disciples had gathered. It was becoming

dark. In the verandah on the wall near Sri Aurobindo’s door, just behind his

chair, a black silk curtain with gold lace work representing three Chinese

dragons was hung. The three dragons were so represented that the tail of one

reached up to the mouth of the other and the three of them covered the curtain

from end to end.  We came to know afterwards that there is a prophecy in

China that the Truth will manifest itself on earth when the three dragons (the

dragons of the earth, of the mind region and of the sky) meet.  Today on 24

November the Truth was descending and the hanging of the curtain was

significant.

There was a deep silence in the atmosphere after the disciples had gathered

there. Many saw an oceanic flood of light rushing down from above.  Everyone
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present felt a kind of pressure above his head. The Whole atmosphere was

surcharged with some electrical energy.33

However, in the case of Aurobindo’s experience, he never said that the supramental

light-form is his individual atman.  It is, rather, the prophetic experience. According

to him, the supramental light descended into material plane accompanied by

overmind.34 According to Aurobindo the overmind is Srikrishna, a different atma

with a different evolutionary lower level but next to supramental light.  It shows

that there is manyness of atman with different evolutionary levels belonging to

different planes of reality.  The descended supramental light-form functions like a

mediatory principle between the phenomenal level and spiritual plane.  It functions

like a catalyst in the case of evolution of atman.  The sense of evolution can be

considered as the process of untying the karmic circles of jiva that has a tangential

relationship to atman.  The tangential relationship means the point of beginning of

karmic stream of jiva.  It will avoid the Upanishadic confusion of Aham that

arises from the standpoint to consider atman as dwelling in the heart of jiva and

physical embodiment.

According to Aurobindo, the descent of Krishna or overmind into physical plane

does not mean the actual descent of supermind or supramental light. In October

1933 he wrote as follows:

It [the 24th November 1926] was the descent of Krishna into the

physical....Krishna is not the supramental light. The descent of Krishna would

mean the descent of the Overmind Godhead preparing, though not itself actually

bringing, the descent of Supermind and Ananda. Krishna is the Anandamaya;

he supports the evolution through the Overmind leading it towards his Ananda.35

According to Aurobindo, if the descent of supermind is to be true into material

plane it should be objectified. About this he was theoretically hopeful, since he had

the vision of the descent though not of its objectifying in the material world. It is

the necessity of the evolutionary trend of mind to supermind that it should get

connected to human mundane worldly reality.

But till then we were in doubt and it may be contended that even if supermind

is admitted as a reality, there can be no certainty of its advent and reign: till

then all effort towards it may end in failure.  It is not enough that the supermind

should be actually there above us, its descent a possibility or a future intention
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in Nature.  We have no certainty of the reality of this descent until it becomes
an objectivised fact in our earthly being.  Light has often tried to descend upon
the earth, but the Light remains unfulfilled and incomplete; man may reject the
Light, the world is still full of darkness and the advent seems to be little more
than a chance; this doubt is to some extent justified by the actualities of the
past and still existing possibilities of the future.  Its power to stand would
disappear only if supermind is once admitted as a consequent part of the order
of the universe.  If the evolution tends from Matter to Supermind, it must also
tend to bring down Supermind into Matter and the consequences are inevitable.36

Aurobindo is sure that the overmind descended and he is waiting for it to give the
place to the supramental.

The supramental Force is descending, but it has not yet taken possession of the
body or of matter– there is still much resistance to that. It is supramentalised
Overmind Force that has already touched, and this may at any time change
into or give place to the supramental in its own native power.37

It shows the need of actual descent of supramental light into material planes
because it is not an idea but a divine personification.  The actual descent into
material life plane is necessary for overt action of supermind.

Supermind is the grade of existence beyond mind, life and Matter and, as mind,
life and Matter have manifested on the earth, so too must Supermind in the
inevitable course of things manifest in this world of Matter.  In fact, a supermind
is already here but it is involved, concealed behind this manifest mind, life and
Matter and not yet acting overtly or in its own power: if it acts, it is through
these inferior powers and modified by their character and so not yet recognisable.
It is only by the approach and arrival of the descending Supermind that it can
be liberated upon earth and reveal itself in the action of our material, vital and
mental parts so that these lower powers can become portions of a total divinised
activity of our whole being: it is that that will bring to us a completely realised
divinity or the divine life.  It is indeed so that life and mind involved in Matter
have realised themselves here; for only what is involved can evolve, otherwise
there would be no emergence.38

Navajyothisree Karunakara Guru also speaks about the evolution of jiva and
liberation of the atman by means of ‘supramental light’.  It descended by the will

of God or Brahmanischayam in order to fulfil the same will in all individual beings.

However, the process of descent for this divine purpose has got its corresponding
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jiva or physical embodiment at the phenomenal level.  Then only the mission can

be established in the karmic plane of jivatmas.  The supramental light-form is

envisioned in Navajyothisree Karunakara Guru’s ashram at the time of the

accomplishment of all spiritual evolution of Guru in 1973.  The Supramental light

as revealed by Sri Krishna or overmind is the ‘atma-rupa’ of Navajyothisree

Karunakara Guru.

Moreover, Navajyothisree Karunakara Guru had a spiritual experience throughout

his early childhood that a form of Light was present inside his chest.  It was the

face of Sri Krishna. It lasted till he was nine and dwindled out.

According to Navajyothisree Karunakara Guru the individual atman is not one and

the same with the supreme soul or God.  It is only a fraction of it.  Hence he gives

up the concept ‘Aham Brahmasmi’.  He never considered the supramental light

that is envisioned in the ashram as himself.  Rather, he considered it as

‘Brahmaprakasam’ which means the light emerged from Brahman, the Supreme

Father.  Karunakara Guru agrees with Aurobindo’s experience of descent and the

thesis of evolution.  It clearly shows the descent of individual atman that goes

through phenomenal evolutionary process initiating karmic stream of jiva and

accumulating different levels of karmic powers.  It may be right to mention that

the undiscovered source of individual atman and its destiny are discovered in the

spiritual experience of Navajyothisree Karunakara Guru in Indian tradition.

The Word

Along with the phenomenon of non-phenomenal light there is another phenomenon

of non-phenomenal word.  The experience of light is followed by the experience

of word as well.  The word revealed from light is the truth.  The concept of light

and the concept of truth are closely interlinked.  It is light that reveals things as

they are and thus of all sensible things and phenomena, most nearly the approximate

truth.  Hence in Psalm 43, 3 there are phrases like ‘send thy light and thy truth’.

The truth in its perfection is revealed from light as word.  St. John’s Gospel begins

thus: “In the beginning there was word, word was with God, God was word.”

This word revealed by God is Truth.  God is experienced as light.  Truth is

experienced as word.  It is the spiritual experience of vision or darsanam and

asariri, which means hearing the word from the formless.  According to Plotinus

vision is the highest understanding.
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In Zoroastrianism ‘fire’ which is one of the visible forms of Ahura Mazdah is

identified with his ‘Holy Spirit’.39 It is considered as the symbol of truth.  According

to that tradition truth is made of Light.

In the Gatha of the Seven Chapters (Gatha Hapt) Asa Truth or Righteousness, is

no longer simply described as the opposite of Lie, as righteousness as opposed to

Unrighteousness, as Order in contradistinction to Disorder; it is a more generalized

conception and, being “most fair, bounteous, immortal, made of light”, is now

more distinctly associated with the idea of light.40

The ancient seer’s concern was the divine word, called Aksara, the imperishable

syllable, or udgitha, the exalted song, or just AUM. He was not concerned in a

practical way with naming things for informative comprehension. For knowing

the real names of things, and their nature, he became one with them. Each thing

has a divine name, which is the vibration of the divine word sound that is its

guiding power. Such words were mantras whose sound and meaning corresponded.

Such mantras were the result of deep contemplation on the being of things in the

state of pure perception free of fear and desire and they let the cosmos fill with

the Being [Brahman]. That is why the Upanishadic philosopher understands ‘ the

essence of language’ to be vak, sabda-Brahman [or sphota], the vimarsa

[sphuratta] of god etc. It suggests again that the word, logos, vak is eternal and

non-temporal.41 The vak or speech provides a certain way of being in the world.

It is through vak that we communicate human emotions properly and constitute

our social relations. This aspect of vak is described in the Upanishads as follows:

‘Speech is Brahman42 [vagaiva Brahmeti]; Speech is virat;43 Speech is the

world;44 It is the gods;45 It is agni;46 It is the Rig veda;47 It is the one source of

all Vedas.48 These Upanishadic texts suggest that vak [speech] adumbrates

not only the speakable but the unspeakable too. The possibility of grasping that

Being [Unspeakable] takes place when speech and self make their unity.49

These considerations make it necessary to regard that vak is a transpersonal

unity which, instead of being a product of man, can condition him. The transpersonal

aspect of vak [language, speech] is illustrated by the fact that it is revelation. As

revelation it becomes the center from which man’s recovery through thought and

action is made possible. Accordingly, vak binds the human and the divine rather

than polarize them. Language purifies thought and action as it is said: Verily, that

which purifies here [i.e.; the mind] is the sacrifice, for he moving along, purifies
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all this. And because moving along, he purifies all this, he is the sacrifice, of that
mind and speech are the ways.50 When the Upanishads testify to Reality in
utterances like: ‘Whence words return along with the mind, not attaining it’,51 it is
the inadequacy of human language that is meant. But they also envisaged the
possibility of expressing the Absolute [Brahman] but, negatively, the algebra of
which is neti, neti [not this, not this].52 Negative statements are used not only for
the description of the Absolute but for an apprehension, suggestion and pointedness
of that Self. 53

Once one seer is enthroned in the stream of light he will hear the word and he
utters the word.  In Rig Veda, this phenomenon is expressed as “bearing light in
the mouth” (bibhrato jyotir asa).54 Rig Veda considers the sun, the light as the
father of the gift of visionary speech and recitation.55  It is rightly recognised that
word emerges from God himself but becomes audible through the light-form of
atman.  This is evidenced from the spiritual experience of great seers.  In the
case of Jesus Christ’s spiritual experience the mediatory principle is the Holy
Spirit. The mediatory principle in the case of Navajyothisree Karunakara Guru
corresponds to the supramental light-form envisioned by Aurobindo. It functions
as a catalyst for spiritual evolution. For Navajyothisree Karunakara Guru receives
word from it.  Atman being a fraction of Brahman reveals the will of Brahmam –
Brahmanischayam- a concept added to the wealth of Indian Philosophy by Sree
Karunakara Guru.  Hence, his experience led to: “Word is Truth, Truth is Guru,
Guru is God”. It comprises the living principle as Guru. It is through the same
principle the word of God is conveyed and each yuga or age has its own truth.
The word is truth.

I have been repeatedly telling you that from time to time such great men are
born as would establish the wisdom appropriate for the yuga. Through sacrifice
and the grace of God they attain wisdom.  After earthly life these jivas ascend
to good planets and stellar spheres.  These very same souls, by the Will of
God, are born again as the children of that Supreme Father.  As objects of His
unbounded compassion they start receiving the asariri.  Only those sons who
take birth by God’s Grace and Will are able to receive this voice.56

In the Tradition of Navajyothisree Karunakara Guru the phenomenon of conveying
the non-phenomenal word remains a continuing process even after his physical
departure, dehaviyoga. Through Guru’s mediacy the visionary disciples used to
receive the word, invoking Guru’s atmarupam (astral light form) while he was in
the body. Guru’s atmarupam renders the same mediacy to the most perfected
medium among the disciples, Sishyapoojitha Janani Amritha Jnanathapaswni.
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Navajyothisree Karunakara Guru and the Phenomenology of
Spiritual Experience

The metaphysical culture of the Upanishads is the fertile ground from which

other cultural traditions have arisen in India.  Thus the descriptions of the person
of the Guru in the Kularnava Tantra, the Guru Gita from the Skanda Purana,

Astavakra Gita, Tripura Rahasya, Uddhava Gita, Avadhuta Gita and many

other scriptures, are extensions of the Upanishadic archetype.57 It is essential for
this examination of the Guru to refer though briefly, to other scriptures within the

philosophical and spiritual tradition of the Upanishads, for these reveal the impact

of the Upanishadic Guru Tradition in Post-Upanishadic times. The two
representative scriptures to be examined here are the Kularnava Tantra and the

Guru Gita.

Kularnava Tantra

One of the most thorough descriptions of the nature, role and qualities of the Guru
is located in the Kularnava Tantra.  This scripture describes the rarity of the
Enlightened Being by the example of light, stating that many are those teachers
who radiate light equivalent to lamps, but rare is the one  who reflects the Light
that is  comparable to the sun (XIII, 104).58 According to the Kularnava Tantra,
the Guru has the following qualities:  He is charming (manohara): endowed with
all attributes (sarvalaksana-sampanna); is  a knower of all the agamas
(sarvagamartha-tattvajna); knows the application of all the mantras  (mantra-
vidhanavid): bewitches the world (loka-sammohanakara); is of happy
countenance (sumukha); is clean (svachcha); is easily accessible (sulabha);
dissipates doubt and delusion (bhrama-samsayanasaka); looks upon the world
with an inner vision (antarlaksya bahirdrsti); is all knowing (sarvajna); knows
the mysteries of time and place (desakalavid); knows the meaning of gestures
(ingitakaravid); knows past, present, and  future (trikalajna); is capable of
penetrating to the  inner depths of the  devotee’s being (vedhaka); is the illuminator
(bodhaka); is peaceful (santa); is compassionate to all creatures
(sarvajivadayapara); can control the movement of the organs (svadhinendriya
sancara); has conquered the six enemies, desire, anger, greed, delusion, jealousy
and pride (sadvargavidjayaksama); can distinguish between the fit and unfit
disciple (patrapatravisesavid); is stainless (nirmala); is ever content
(nityasantusta); is independent (svatantra); is endowed with the power of mantra
(mantrasaktimana); is a lover of genuine devotees  (sadbhakta-vatsala); is
steadfast (dhira); is merciful (krpalu); speaks with a smile (smitapurnavak); is
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dear to devotees (bhaktapriya); is ever generous (sadodara); is profound
(gambhira); is practising spiritual sciences (sistasadhaka); is free from
attachment, hate, fear, pain and ostentation (dambha); can distinguish between
what is good and what is bad (gunadosavibhedaka); is unattached to the opposite
sex and wealth, and dislikes bad company or other vices (anasakta); has a feeling
of Oneness with all (sarvahambhavasanyukta); has the power to be silent
(mauni); is free of preferences (nirapeksa); and is unaffected by praise or criticism
(tulyanindastuti).59

Following the list of the Guru’s qualities (of which the above is a selection from a
greater list), the Kularnava Tantra suggests methods for assessing the authenticity
of the Guru.  It first proposes that the disciple examine the competence of the
Guru by analysing his “capacity for the transmission of knowledge, perfection in
the science of mantra, and the ability to make a subtle impact.”60 If the Guru
possesses these abilities, only then should one consider discipleship.  If in studying
with a Guru, one does not experience a subtle transformation of consciousness,
then such a teacher should not be considered a Guru. According to the above
quotation, a Guru is endowed with the power to assist the student to transform
slowly or quickly (depending upon the capacity of the student). Secondly, the
Kularnava Tantra, in describing the consciousness of the Guru, states that it is
infused with bliss, or ananda.  The scripture explains that upon contact with a
Guru, bliss, happiness, joy, or peace is automatically experienced by the student or
person present.61 If irritation or agitation ensues, then one should not choose tutelage
under that particular teacher.  “He who imparts an instruction that is not sanctified
is a sinner; his mantra is lost like paddy-seed in the sands.”62

The Guru Gita identifies Guru as the bearer of light, and states: “He by whose
light (true knowledge) arises is known by the word Guru.”63 The enlightened
intellect is the instrument by which an avidya-ridden intellect can be illumined,
much like a lit candle can be used to light an unlit one.  This process of enlightenment
cannot take place without the flame contacting the wick. In this respect the Guru’s
very presence is potent with knowledge, contact with it transforms the disciple.
The Guru Gita claims that even by remembering the Guru, knowledge will
spontaneously arise in the devotee.64The power of the Guru to illumine the devotee
is so heightened that even through the subtlety of thought, illumination can be

attained.

This positive notion of the Guru has always had an identical or unchanging meaning

in both the Indian philosophical tradition as well as culture. The notion has managed
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to incorporate the great achievements of human self-discovery for which, in turn,

it has been both the stimulus and the goal.  Having looked into this cultural tradition

as based on the Guru Consciousness vis-à-vis Brahma cetana, we can see the

nature of the Guru through reflection on a series of paired and progressively

deeper dimensions: first, as a role, and as the one who lives out this role; second,

as free self-consciousness that realizes itself as the means to God and as the

subject of that freedom; and third, as moral agent who fulfils the will of Almighty.

Accordingly, a philosophical and cultural tradition which is rooted in Guru

Consciousness as an image of the transcendent principle transforms and sensitises

its culture.65 Guru remains part of nature but is a creative and transforming nucleus.

This is an affirmation of existence as sharing in sat, cit and ananda and reflects

the meaning of the transcendent for man and of man in the Transcendent.

It would seem, therefore, that the Guru power or Guru consciousness is a creative

stance reflecting the content, not only of the past, but also of the time in which one

stands and of the life project in which one is engaged.  It is a creative unveiling of

the content of the tradition as this comes progressively and historically into the

present and through the present, passes into the future.  Conversely it is this sense

of the good or of value which emerges through the concrete, lived experience of

a guru throughout his history and constitutes his cultural heritage as the rich

cumulative expression of meaning evolved through the times to the point of

normative and classical perfection.66 This is embodied in the person of a Sri Krishna,

Sri Buddha, Moses, Jesus, Mohammed or a Karunakara. They provided a cultural,

epistemic, political or moral ideal, they superseded mere historical facts.  As

concrete universals, they express the harmony and fullness of perfection, which is

at once classical and historical, ideal and personal, in a word, liberating.

The concept of “Brahmanischayam”- the Will of Brahmam - was introduced into

the age-old tradition of Indian Philosophy by Navajyothisree Karunakara Guru

who emerged as a fully realized soul from Kerala in the second half of the 20th

century.  Navajyothisree Karunakara Guru has a new concept of

“Brahmanischaymam” to contribute to the wealth of Indian metaphysics firmly

established on an experiential base.

Guru redefines the concept of “Brahmajnanam” to include “Trikalajnanam”

i.e. the knowledge of past, present and future.  It has got the status of the merging

reality of both the pramanas of ‘sabda’ and ‘pratyaksha’.
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Karunakara Guru is a teacher in the absolute sense of the term in the tradition
of revelations and prophecies.67In his life and mission Karunakara Guru proves
that he is not an island in the floods of Prophecy and Revelation. There have
been teachers/ prophets who revealed the same thing, but perhaps not with
such immediacy and fullness.  Revelation is like constant rain that saturates
the knowledge of man.  In Santhigiri Ashram, which the Guru has set up near
Trivandrum, is such a center of knowledge. Revelations which were received
here are said to complete the earlier revelations by former prophets .68

Guru took birth at Chertala in Alappuzha District of Kerala State on September 1,
1927.  The birth was in a humble family of a simple village named Chandiroor.
After a few months of Guru’s birth his father died.  His lonely mother struggled
immensely to look after the newborn baby. But his childhood was rich in spiritual
experience. There was a ‘light-form’ filling the region of  his heart. Till the age of
nine, he did not talk except for a few words like ‘yes’ or ‘no’.  He was considered
dumb69 and was not sent to school. This Light dwindled and faded away by the
age of nine. Then he was sent to the village school. Though he attended this for a
couple of years he did not pursue formal education. He took up a job in a coir
factory in order to share his mother’s hardships.  His stepfather used to drink and
was quarrelsome.

These circumstances disillusioned him and kindled a desire in him to take to an
Ashram life, at the tender age of 14.  He joined the Sivagiri Ashram established by
Sree Narayana Guru at Varkala in Kerala and rendered his service there for 17
years.  In those years he was called ‘Little Santhi’ which meant the boy who does
duties at the prayer place. Those were years of hardship.   He was at great grief,
that he could not get a Guru of spiritual experience. He felt that his path was
blocked.

Eventually he got a spiritual Guru in Qureshi Fakir, a Sufi mystic at Trivandrum,

the capital of Kerala.70 The Fakir led him to spiritual experiences and enabled him

to evolve further on his own.  Fakir realized that his disciple was an extraordinarily

elevated soul with an exalted destiny, though the disciple himself knew nothing of

that.  During discipleship, Guru set up his own ashram on the hill opposite to

Sivagiri, and people began to call it “Santhigiri”.  Later he shifted to

Thiruvananthapuram, the capital of Kerala.

In 1964 Navajyothisree Karunakara Guru built a thatched hut at Pothencode in

Koliyacode which is 23 km north of Trivandrum.  This was the humble beginning

http://www.pdffactory.com
http://www.pdffactory.com


SANTHIGIRI RESEARCH JOURNAL

A
N

 IN
TER

 D
ISC

IP
LIN

A
R

Y
 JO

U
R

N
A

L O
F SP

IR
ITU

A
LITY

 A
N

D
 SC

IEN
C

E

27

of Santhigiri Ashram.  In the Ashram, Guru still followed the traditional Hindu

system of worship i.e. that of Trimurti and Devi-Devas.  Guru had disciples in his

Ashram who got visions from the spiritual forces. Through these visions they

received solutions to the various problems of those who approached Guru.  Guru

gave effective directions according to those visions.  Thousands of people began

to flow to his Ashram seeking guidance and relief in their life.  The followers

found that their prayers were gratified and even their long-standing and chronic

ailments were cured.  Disciples realized that their hardships are removed when

they obeyed the directions from Guru.

Two of the followers received the Akhandamantram as ‘asariri’ (the word from

the formless):

Om Sree Karunakara Guru Para Brahmane Nama

On Sree Karunakara Guru Satya Pradaya Nama.71

These two lines were to be chanted and made potent with chanting.  Guru didn’t

allow it since his name was part of the chant.

After a certain period, predictions went wrong and became ineffective.  As the

problems of the followers began to multiple they turned against Guru.  Guru knew

that those were the hard obstacles and oppositions to him from the evil forces of

the material and subtle planes.  Guru, felt that he should receive word emanating

from the white radiance only.  He knew that the other astral forces are trying to

thwart him deliberately.  The voice from the formless affirmed his decision. 72 In a

critical situation of threat against his life Sri Krishna Paramatma appeared to a

disciple in vision and asked to chant the Akhandanamam and to consider only the

vision and word from the Brahma Prakasam, only in order to solve the difficulties.73

Thus in the Ashram the Akhandanamam began to be chanted.  Brahmaprakasam

appeared and gave directions, which proved to be faultless and effective up to this

time.  On 20 September 1973 it was revealed from this supreme light that the Will

of Brahmam (Brahmanischayam) was established and Guru accomplished all

spiritual stages. By this fulfilment of spiritual evolution Guru began to be worshipped

by his followers.

From 1973 to 1979 there had been a series of intimations from Bramaprakasam.
The two most significant of them are regarding the first error that happened in
Manu lineage and the second error that happened in Trimurti System.
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The Error

The present Kaliyuga is of the 28th Chaturyuga of the 7th Manwantara.74  The

first seer of the present 7th Manwantara is Vaivaswathamanu. Life on earth

went on in accordance with Brahmamischayam or the Will of Brahmam, but up

to the end of third Cahturyuga of the 7th or present Manwantara.

According to what is revealed from the Light an Error of perception occurred to

a Guru in the lineage of Manu. He realised, through his evolved perception, that

he was the spiritual authority of all karma pertaining to the whole Manwantara.

And he concluded that he was the supreme Brahmam. Out of this experience

came the chaturvakyas, the four great enunciations.  The first one is Aham

Brahmasmi—I am Brahman, the Absolute.75

This was a perceptual error. In the Manu tradition Guru is considered as Brahmam.

Brahmam has authorised him to be the Guru. It is the Brahmanischayam. For

ordinary followers Guru is the accessible reality and through him the guidance is

possible.  Since, Brahmam is formless Guru is the only object of worship.

Vaivasvatha Manu is such an Adi Guru or First Seer of that Manvantara. Guru

is Brahmam. It is the state of authority   accorded by the will of Brahmam.  It

does not necessarily mean identity or oneness.

Guru being the highest evolute has secured the power of karma to perform the

will of Brahmam.  Besides, only an agent with physical aspect can act in the

midst of mankind being one among them.  In a sense, it is the identity of the agent

with the Absolute. Yet it is not an essential identity, but only a functional identity.

This functional identity was mistaken as the essential identity.

This erroneous perception had grim consequences.  The very memory of Manu

was banished from the heart of man. 76 ‘‘All that remained of that memory was

Manu’s time scale, the manwantara.  Ancient texts, which might have spoken of

the Manu, are no longer extant.  After this curse, three chaturyugas drifted

directionless’’.77

Thus spiritual darkness reigned supreme. It went on for ages. Three Chaturyugas

passed directionless. No message was revealed from the Light.  None could

evolve and get spiritual realization.  The period of darkness and directionlessness

went on up to 7th Chaturyuga in the 7th Manwantara.  No creative action, srishti

karma, took place from the Almighty during these three Chaturyugas.
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The Tradition of Trimurti and the Second Error

According revelation, Brahmam started a creative process again in the 7th

Chaturyuga.  Brahmam wanted to rectify the error that happened in the 3rd

Chaturyuga through a sristikarma. Hence, Brahmam first created Brahma in

the 7th Chaturyuga.  It was followed by creations of Vishnu and Shiva. This

creative process ended in the 11th Chaturyuga of the same manvantara.  Thus

the Trimurti tradition got established. It was aimed at the correction of the Error

in Manu Lineage.

Yet the error could not get corrected due to another error in the Trimurti tradition.79

A great seer in this tradition conceived of a ‘time–scale’ that goes against the

order of ‘time–scale’ of Brahmam.  A single ‘day–time’ of Brahma (the deity of

creation that is created by Brahmam the supreme80) was seen as one Kalpam.

The Kalpam starts from Sristi or Creation in the beginning and ends only in the

Pralaya or Dissolution. One Kalpam is composed of 14 Manvantaras. Each

Manvantara has 71 Chaturyugas.  This is the willed time-scale of Brahmam.

Brahma cannot have a larger ‘time-scale’ than the Supreme Creator.  Brahma is

the created deity of Creation.  According to Navajyothisree Karunakara Guru,

whatever is of Brahmanischayam should never be modified or changed by any

means under any circumstances in any case.81 The calculation of Brahmam is

the Ultimate truth that should never be supplemented and interpreted.

The Tradition of Error with Metaphysics

According to the truth revealed to Navajyothisree Karunakara Guru, the error

was not traced out in the tradition of Manu.  There were revelations to the seers

of Vedas and Upanishads regarding the path of Mukti.  However, these seers

could not go beyond the evolutionary level of the Trimurti. Manu, the first Guru

and his principles were lost in oblivion.

What we are going through is the time-order of manvantaras. That is our

perspective or cognition of the world.  In the Manu-tradition a great spiritual

evolute fell from grace.  This has been discussed earlier.  As a result the Brahmam

Itself initiated a corrective in the seventh chaturyuga which was brought to a

completion in the eleventh chaturyuga.  Thereafter astral matters related to

mukti were revealed which got codified as Vedas, Sastras and the Upanishads,

without changing the old manvantara order (to reaffirm that order).
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Since the sages could not see beyond the Trimurti those who received these
astral matters did not enquire into the reason why they had received such
knowledge.  They used their intellect in understanding the path shown by the
Almighty and charted their version of the manvantara time order—chaturyugas,
manvantaras and kalpas—as subservient to Brahma, the Deva of creation in
the Trimurti tradition.  Thus they could not invoke Manu, the First Guru and grasp
the error and correct it.  This is a peril that has befallen us.  The error was
repeated again and again as the evolutes, who were the spiritual authorities
of revealed knowledge, could not discover the mystery and unravel it in full
before us.82

All attempts of these great seers invariably ended in Vedanta and to a great
extent in Advaita.  By means of this metaphysical system, later interpreters
completed each cult such as Saiva, Sakteya and Vaishnava as everything. The
completion by metaphysical theories is not actual spiritual accomplishment.83

In the process the Sakteya, the man of the Sakti cult made his cult into a complete
system.  Then Vedanta entered into it. Along with, Vedanta was blended into the
system the helplessness of having to invoke ‘Matan’ as the’ Lord’.  That is how
the Saiva blended ‘Matan’ and ‘Natesa’.

The Vaishnava introduced more cultural refinements into his system.  He also
became an exponent of Advaita.

With this development the people had to accept everything that was written by
pundits.  And if they continued to be in a proto-Dravidian state how could they
evolve?  The Sakteya and Saiva traditions each took up different viewpoints
which suited themselves.

The Sakteya tradition regarded the Goddess as everything.  Siva was everything
in the Saiva tradition.  The Vaishnava tradition considered Vishnu above all.  The
learned pundits and their ilk had to accept what these three traditions proclaimed.

All this has happened by way of expiation for not being able to discover the error
in perceiving the Brahmic Will.84

Besides this fact of poetic and logical imagination of metaphysical perfection
there is a tendency among people to degrade themselves from higher veneration
to lower.  This can be seen in all existing religions.

The Saivic scriptures present Siva as the perfect one, and the Vaishnavic scriptures
do so with Vishnu, and the Sakteya lore is no different. Each of these three
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traditions is considered complete.  Readers do not realise the role of poetic
imagination in these works.  Each tradition is thus given a title and a concept of its
relation to the world order according to the writers’ logic.  There is a tendency in
all religions; people come down from veneration of the higher to lesser powers.
For example from the Trimurti people have come down to lesser deities.  The
angels in the Christian cosmology and the jinns and aulias of Islam are similar to
these lesser deities.  There is a time span during which they have power.85

The Correction

It was revealed that, according to Brahmanischayam, 2444 Acharyas or Seers
took birth in order to correct this Error in the present Kaliyuga. But somehow or
the other the mission was not fully accomplished.

In Navajyothishree Karunakara Guru the first Error gets corrected as he gives up
the concept: “Aham Brahmasmi’’. He corrects: “We are not Brahmam, but only
a part of Brahmam.” Obeying the word is the essential means of continuous
absolute establishment of Brahmanischayam.  His disciple tradition is graced to
receive word from Brahmam and even to ask and know from Brahmam.
According to Navajyothisree Karunakara Guru, to hear the word and to convey it
to Mankind a Guru is needed.  A Guru of experience - as Light - is inevitable and
beyond all metaphysical definitions of God to enhance mankind to get experience.
He stresses the importance of Guru as Light and as the manifestation of God’s
Love, especially in Kaliyuga.

Navajyothisree Karunakara Guru corrects the error of Manu Lineage but he does
not belong to the Manu tradition.  According to Brahmischayam he establishes his
own tradition, ‘Guru parampara’ by means of direct contact and unified experience
of both sabda and pratykasha because of the Grace accorded to ask and know
from the Almighty.

Conclusion

According to Karunakara Guru, the individual jiva can evolve through karma and
prarthana i.e. prayer.  Karma makes the jiva efficient in doing higher levels of
karma up to the level of sankalpa karmas i.e. meditative actions. Prayer is the
food of jiva.  Prayer is the chanting of Akhandanamam that was revealed by the
Almighty.  Hence, Karunakara Guru emphasizes both ‘karma marga’(path of
action) and ‘bhakti marga’(path of devotion).  Karma marga is also karma
nivarana marga, in the sense it undoes the past karma.  He undermines the
traditional Jnana marga that is the path of pundits or Brahmins.86 He defines
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jnana as the experiential knowledge and not bookish knowledge.  Mere intellectual
rational exercise won’t enable one to realize experiential knowledge. He prioritises
anubhavam to anumana i.e. spiritual experience to inference, though the latter is
necessary and has its own practical validity.  As far as evolution of jiva is concerned
spiritual experiences are necessary.  Only anubhavam provides actual spiritual
knowledge. Hence His ‘jnanamarga’ is__anubhavamargam ‘darsana margam’.

Darsanam is available in five stages such as jagrat, swapnam, sushupti, turiyam
and turiyatiitam.87 Regarding such stages he differs from traditional understanding.
For instance, sushupti is not deep sleep or an unconscious state. According to the
traditional understanding sushupti provides no knowledge. It is an experiential
void of total rest.  At times, he speaks of the five stage, i.e. jagrat, swapnam,
‘darsanam’, turiyam, turiyatiam88. Guru replaces the word ‘sushupti’ with its
traditional sense by the word ‘darsanam’. It can easily be understood the way
when he explains sushupti as tunkamal tunki in accordance with the Tamil tradition
which is different from Sanskrit tradition.  It is a state of sleepless sleep in which
darsanam or vision comes.  Hence, for him, all stages are stages of experiences.
No stage of experiential void is taken as relevant for spiritual evolution.  According
to him, there are several levels of spaces beyond the gross space-time.89 They are
the subtle seven spaces.  They are created by the samkalpa of saptharshis i.e.
seven Rishis.  After the seven spaces the prakasa loka i.e. the world of Light
starts.  They are Iswara sannidhanam, Daiva sannidhanam, Brahma
sannidhanam and Para Brahama sannidhanam. In these dimensions of reality
jiva has dissolving nature. Jiva reaching these dimensions of reality is known as
Brahmavittu, Brahma Varryan, Brahma varishtaan and Brahma-variishtaan
respectively.  According to Karunakara Guru if any individual evolute thinks that
he has reached the ultimate while reaching any of these spaces before reaching
the final stage, the evolution of his jiva will get stuck there.  Hence, it can’t evolve
up to the final stage.  According to him, a jiva can evolve up to 11 stages passing
through the spaces and the three prakasa lokas or spaces of Light.  The fourth
and the last is the Para Brahma sannidhanam. It is the merging state with the
ultimate.  In this state, there is no individual existence but it is total blissful dissolution.

According to Karunakara Guru, linguistic clinging has been our attitude throughout
the centuries towards spiritual truths. It worked as a hindrance to spiritual evolution.
Instead of practising and realizing the words of great souls, humankind, in effect,
rejects the truth realized by great souls like the Prophet, Christ, Sri Ram,
Ramathirtha, Vivekananda, Sankara, Sri Narayana Guru, and so on. He
distinguishes between a Guru of Semiotics and a Guru of Experience.  Accordingly
he defines a Guru as the rectifier of spiritual experiences of  the Disciple.90
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HEALTH AND PEACE AS HOLISTIC SPIRITUALITY

Rev. Fr. Dr. V. Clement Joseph*

Introduction

The word spirituality at once evokes the approach of a believer in God with an
intimate relationship with his/her God. The intensity and extension of spirituality
depends on the genuineness of the originator of a particular tradition of spirituality
and the authenticity of the followers of that tradition.

In the globalized context of today’s world, practically all the major religions of the
world and their varied traditions of spirituality are in a process of search and
reflection. Traditionally, spirituality laid emphasis on individual sanctity. Today the
concern of spirituality is to include the secular arena with its demands of social
justice. Is there a way to bring the ‘individual’ and the ‘social’ components of
spirituality into a balance?

It is imperative that we approach our task by searching for ‘holistic spirituality’1.
Holistic spirituality goes beyond the scope of religions and religionists. It includes
the social, cultural and environmental processes. Holistic spirituality involves proper
grasp of branches of knowledge, which include cosmology, ecology, anthropology,
sociology, ethics, scientific and technological processes, metaphysics and theology.
Such an interdisciplinary approach places holistic spirituality away from any form
of private and individualistic effort with personal or group faith and practices into
the realms of societal and global processes. It even becomes part of the interests
of mass movements of peoples across the world. Holistic spirituality, hence, evolves
around people’s spirituality cutting across barriers of gender, race, language, culture
or religion.

The benefits of holistic spirituality must be accessible to individuals in a personal
way in the ‘here-and-now’ situation of life-in-the-world and at the same time
accessible to the masses of peoples of the world. The orientation of holistic
spirituality must be to animate persons individually and peoples socially into the
realms of the Transcendent and the Immortal. The efficacy of holistic spirituality
must be phenomenal and transcendental.

In the efforts to initiate thought and reflection on the subject, allow me to take
shelter under the lineage of the Tamil Citthars, a group of enlightened mystics of
our land, Sivavaakkiyar in particular, one of the Tamil Citthars of the 14th-15th

*Executive Secretary, Muhil Health Centre, Puthupatty, Madurai and Member, AdvisoryBoard,
Santhigiri Social Research Institute.
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centuries of the Christian era. In the midst of the galaxy of sages and seers of our
land, I shall not be presumptuous to propose anything radically new. I do not claim

to be any authority in the field of spirituality either.

Health, Peace, Justice and Spirituality

Health and Peace are spiritual values. They are part of human life. One could be

healthy in life while suffering from some incurable or terminal disease. Conversely,

the body may not have ailments, yet the person may be sick in life. Health is more
than the concern of the medical world.

Peace is not absence of violence or war. Peace is not a simplistic human need of
absence of aggression to live in convenience and quiet. Conflicts and confrontations

do disturb the peace of life and society. Conflict resolution and dissolution of

confrontations are not merely social and political processes. Primarily they are
intellectual and spiritual processes. Peace is a constitutive component of people’s

spirituality. Recognition of lack of peace is itself at once an intellectual and spiritual

perception. Consequently, searching for and researching into ways and means of
attaining authentic peace is both intellectual and spiritual responsibilities of

individuals and communities. Without authentic peace, health would not be holistic

nor would it be integral.

Spirituality is not simply a matter of theology and religionists. Genuine spirituality
would not be realizable without universal peace. Spirituality attends to

comprehensive Peace and holistic Health. Thus, health, peace and spirituality are

caught within a nucleus of reality called human life. Health, peace and spirituality
are universal ethical values.

Contemplation of Health and Peace as Holistic Spirituality

My tryst with God and death in 1987 through a major health breakdown was not

simply a medical leave and treatment with convalescence. It was an existential
awakening of my whole being.2 I came into a mystical contact with my own body

and felt human life. I was aware that my body and my life were distinct, yet not
separated. I had to go deeper into this world of phenomenon and mystery. My
body and life were torn between existential phenomena and transcendental mystery.

Life needed the body to be phenomenal.

Body needed the life to transcend reality.

Health was a necessity to survive and Peace was a necessity to transcend.
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The Master and the Disciple

“Your faith has made you well. Go in peace.” I desired to hear this blessing from

my Master. Today I am proud to proclaim that my Master intended the blessing

for me. When I went in Peace and Health, I discovered a whole new world of the

Citthars* in my land. We find the Tamil Citthars as enlightened souls who

promoted, provided and protected holistic health, integral peace and justice as

genuine spirituality.

Tamil Citthars

Popularly the Citthars are known as Medicine Men. People are familiar with the

Cittha System of Medicine, known as Cittha Vaithiyam. Only recently much

academic interest is being shown towards the other branches of knowledge and

science pertaining to the Citthars. There is a world of the Citthars, which is much

more than Medicine. This world also deals with physics, metaphysics, cosmology,

herbology, alchemy, ecology, anthropology, logic, epistemology, philosophy, ethics

and theology. All the original literature of the Tamil Citthars is in the form of

verses in Tamil. The Citthars and their literature belong to the subaltern tradition

of Tamil society. In the context of dominant religions and oppressive caste structure

of society, the insights of the Citthars were iconoclastic and reformatory. An

interdisciplinary approach to Medicine and Health according to the Citthars brings

us immediately into the realms of peace, justice and spirituality. We try to

comprehend the universal ethical values of health, peace, justice and spirituality

according to the Citthars. Fundamental elements of the universe are dynamic

with energy facilitating the empathy of human life to promote, provide and protect

health, peace and justice in society. Thus, health is not only the concern of the

medical world. Peace and justice are also not only the concerns of kings, ministers

and governance of society. Spirituality, too, is not simply a matter of theology and

religionists. Peoples’ health, universal peace and justice are inseparable components

of authentic spirituality.

Sivavaakkiyar seems to stand out as a symbolic monument in prophetically uttering

what then was undoubtedly revolutionary and today strikingly relevant, and in

proclaiming the human values of equality and justice. Equality and justice are the

primary characteristics of the social context, which in itself is ‘sacred,’ meant for

the human, who is naturally and hence always is honorable with the unbargainable

intrinsic worth of self-respect, deserving of reverence.

*Siddhas. Siddha is a sanskrit word that means a highly evolved sage or adept.
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The Being of the Human

Every human, then, is an integral whole capable of self-affirmation and demanding
the practice of equality and justice in the social milieu wherein, inescapably, the
human finds oneself. ‘Demanding the practice of equality and justice in the social’
indicates the intentional aspect of the human by which alone the human is
distinguished at the social level from all other living beings. The human is related
to reality in the natural being of itself, and, concurrently, distinguished from it in the
intentional dimension of its specific relationship with the social, while ‘demanding
the practice of equality and justice.’ That which is sacred is this dual dimension of
what can be in the natural order of reality and what ought to be as the ‘human-in-
the-social.’ The potential for intentional propensities is the dynamic component of
the human which enables the processes of the self towards self-awareness and
self-affirmation leading to self-realization. The being of the human, therefore, is a
process, or a project, endeavoring to be revered in the social through the intentional
practice of equality and justice.

Human Body and Human Life

Human body is a combination of diverse systems. Intricately interactive, each
system is a complex structure. Modern medical science has made breath-taking
contributions in understanding the details of each system and their integral
operations. Modern clinical practice has come a long way in taking care of
pathological conditions in any one or more of these systems. The surgical methods
and achievements, together with processes of sterilization, are overwhelming.

Human life is much more than the body. The body is only the physical dimension
of human life. As the body develops and grows into its own maturity, in accordance
with the gender and stage of development, there are also the psychological,
intellectual and spiritual dimensions of human life. Much can be said and discussed
about each of these dimensions.

Human as Multi-dimensional

Human life is not an isolated life form concerning one individual. Human life is

found in social habitat and natural environment of the planet earth. Hence
cosmological, sociological, historical (cultural) factors influence human life. All
these influences correlate with the emotional and intellectual dimensions of human
life to evolve theological, philosophical and ethical perspectives in society. Thus
the spiritual dimension of human life emerges.
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Health, therefore, includes all these various dimensions of human life and society.
The human person needs to be attended to in all the realms of human life in order
to provide holistic and integral health.3 Peace, Justice and Spirituality come within
the purview of scientific inquiry. They are non-quantifiable yet recognizable realities
of scientific inquiry.

Health as Interdisciplinary

Holistic health itself has gone beyond the scope of clinical processes. It is social,
cultural and environmental. Integral health involves proper grasp of branches of
knowledge, which include cosmology, ecology, anthropology, sociology, ethics,
metaphysics and theology. Such an interdisciplinary approach to health makes it a
spiritual value more than anything else. Health is no longer the concern of a private
individual with his or her personal or family physician. Health has to do with societal
and global involvement and health has to be part of a priority interest of mass
movements of peoples. Health has to do with people’s spirituality cutting across
barriers of gender, race, language, culture or religion. Thus, Health demands
appropriate consideration of Peace and Justice as correlates.

The Scientific World of the Cittars

Elements

All of perceivable reality evolves from the fundamental elements of nature. The
fundamental principles of nature are said to be 96 in number.4 These are reducible
to five in number.5 They, again, are based on three eternal entities: pati, pasu and
pasam.6 The eternal entities are rooted on one Reality, known as Sivam.7

Energy : Sivasakti as Pati-Pasu-Pasam

Sivam is the Eternal, Implicit One and Absolute Reality. Sakti enables Sivam to
be externalized in various manifestations. We call Sakti energy. The primordial
form of Energy is Sivam. Sivasakti is pati-pasu-pasam, distinguishable yet
inseparable eternal entities.8 Sivasakti as pati-pasu-pasam is primordially in the
form of anu, which means ‘atom’, the ultimate indivisible form of reality.9 It has
been postulated by the Citthars that the ‘atom of the atom’ (anuvinul anu) is
Sivam or pati; the atom as externalized reality of pati is in the form of pasu,
which is Sakti; and the eternal knot binding pasu with pati is pasam, which is
Sivasakti. The Truth of Unity between the Implicit One, Sivam or Pati and the
Externalized Reality, Sakti or Pasu is termed as the Life-Body Integration,
Uyiraiyum udambaiyum ontruvippathu.10
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Assuming the form of Space, Veli, Sakti evolves into the remaining four
metaphysical principles of reality. Emerging as the indwelling energy of the

panjabhoothangal, Sakti is found in every one of the thonnuttraaru

thatthuvangal, the 96 fundamental principles of reality.11 In consequence, it can
be understood that the human is permeated with Sakti and grounded on Sivam.

The life of the human and so also the human body is not only part of the Eternal

Life-Body Integration of Sivasakti but also the temple enshrining the Divine.12

However, the pati and the pasu of the human in this mortal life are enslaved by
pasam of temporal realities, which are non-eternal. The pasam of temporal and

non-eternal realities drags the sakti of pasu in the human away from pati. It is

the responsibility of the Eternal Life-Body Integration of Sivasakti in the human
to facilitate the liberation of pasu from pasam and lead the human back to pati or

Sivam. The path of Yoga is the Way or the means, sadhana, to attain such

liberation.13

Empathy: Appropriate Integration of Pati-Pasu-Pasam of
Sivasakti

As yogi-mystics, the Citthars perceived the subtle elements of Reality.14 Identifying

the centers of energy both in the universe and also within the human life-body
combine through their yogic-lifestyle, the Citthars attained appropriate integration

of pati-pasu-pasam of Sivasakti. The yogic-ascetic life of the Citthars enabled

them to possess and use extraordinary powers, known as siddhis.15

The Citthar System of Medicine: Holistic and Integrative

Through rigorous discipline of scientific research (not in the contemporary patterns
of science but in the patterns of those days with their means and measures) and
investigative knowledge, the Citthars developed a functional and efficient system
of medicine and longevity of life. This is a unique contribution of the Citthars to
the world of medical science.

The Citthar System of Medicine is holistic in the sense that it attends to all the
dimensions of human life, namely the physical, the psychological, the intellectual
and the spiritual. The Citthar System of Medicine is also integrative in the sense
that it attends to the social, environmental, ecological, universal and cosmological
aspects of human life.

Being rigorously scientific, the Citthar System of Medicine is not opposed to any
other system of medicine. Nor is it affiliated to any specific religious discipline or
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tradition. Hence, it need not be considered heretical to any religion that is genuinely
open to scientific inquiry. It can be ascertained that the Tamil Citthars propagated
a movement in history for Universal Health Integration. Therefore, a Citthar, who
has followed the yoga-asceticism, is one who has attained “a state of peace both
within himself and with all and everyone outside himself.”16

Common people found in the Citthars, an extraordinary presence of the Divine.
Ordinary people were able to receive both medical attention and also spiritual
guidance to reorient their lives towards health, which is holistic and integrative.
The Citthars offered lasting peace and longevity of life to anyone who approached
them. The Citthars, with their grasp of the elements and the energy of the universe,
were full of empathy for the liberation of all of reality: the attainment of the ultimate
Life-Body Integration. Thus the Citthars were great souls who promoted, provided
and protected Health and Life of the people.

Body, Mind and Spirit

Life - Power of God within the Human: Atmashakti

The word spirituality induces in our minds thoughts of things beyond the natural
and visible world. The history of the world of religions and God, from the most
elementary to the most developed, “is constituted by a number of important
hierophanies, manifestations of sacred realities”.17 The great mystery is that the
sacred or the divine is made manifest within the ‘natural’ or the ‘profane’ world.
The wonder of the manifestation or the ‘hierophany’ is that ‘‘the sacred limits
and ‘historicizes’ itself.”18 Human experiences of the divine have been the
motivational force for the development of numerous shrines and temples of prayer
and worship all over the world. Traditions of rituals and their foundational beliefs
make up the different religions. As the sweet ‘water’ finds its way into the shell of
the coconut, so does the divine enter and enshrine itself within ‘me’, the human.

As the sweet juice finds its way into the tender coconut
The Lord comes, enters and makes a temple within

Once the Lord has come, entered and made a temple within
It’s not I that opens the mouth

amidst the people of the world (Siva: 31, 157)
The divine that is within is identified as ‘Light.’ Instead of finding it within
oneself,crores of people have gone far and wide in search of it (Siva: 3).

Thus, it may be pointed out that for Sivavaakkiyar, the primary and the core-
experience is ‘the divine-within’. Being ‘caught’ by the ‘divine-within’, the Citthar
appropriates to himself the life and the power of God. It is this possibility that is
proclaimed for everyone.
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How foolish the vain are who search

Hither and thither for the Dynamic One!

Has Mingled With Each Other. (Siva: 400)

Search rather within yourself – discover

The ‘Not-Able-To-Blend-Together’

The creative power of the Dynamic One within the human is the Atma Sakti.

The Citthars accepted the reality of the Divine and the process of heirophanies,

i.e., manifestations of the Divine. But they are against any imposition of doctrine

and rituals, which distances people from the Divine and introduces intermediaries.

In contrast, Sivavaakkiyar declared that the Divine is within the human. Every

human is a manifestation of the Divine. What is the meaning of laying flowers

around a stone, and going around it, muttering mantras and prayers? Will the stone

hear and answer prayers when the Divine you worship and pray to is within you?

(Siva: 496).

Freedom and Equality

‘The divine-within’ experience is powerful. This experience makes a person an

‘enlightened’ person. An enlightened person becomes a free person, a liberated

soul. All who experience the ‘Divine-within’ are freed from enslaving traditions,

beliefs and customs of the religions and cultures that segregate one person from

the other, including women, making some in society the ‘pure’ ones and the others

‘impure’ or ‘untouchable’.

Among women who is untouchable and who is touchable?

Is there a mark of distinction on the flesh, skin and bone?

Is the pleasure with women different between the pure and the untouchable?

Analyze the self and find the pure and the untouchable within. (Siva: 38)

Oracles against Caste System

Sivavaakkiyar was against the caste system. The people of higher castes always

want the system to continue . The ‘untouchables’ have come through a long history

of submissiveness and accept the system as divine imposition. According to

Sivavaakkiyar this is against the core-experience of the Divine-within everyone.

Disrespect for the divine-within the others, especially the untouchables, enslaves

humanity individually and collectively and makes it enslaved. This lack of freedom

is the curse of society.
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When water passes through the mouth it is spittle, you say

When the mouth mutters “slokas,” is it to be the “Vedas”?

To cleanse the mouth of spittle, you prescribe drinking of water

Explain plainly how the spittle is removed from the mouth

Reciting Vedas is impure; all invocations are impure;

All preaching is impure; all invocations are impure;

Sperm in the womb is impure; mind is impure; sound is impure;

That which is not impure is not – is not – is not.

How was it before birth?

How will it be after death?

Explain with clarity, ignorant ones

Or else, with five lettered sword I shall sever your ears (Siva: 39, 40, 41)

Proclamation of the God of Freedom and Justice

One needs to be freed from all forms of erroneous thinking and teaching, particularly

if they are from religion, culture or rituals.

The Four Vedas believed in and accepted the customs

Theories of the elements and all the scriptures

Violence of caste anomalies and the rationalizing literature

All are full of errors from their very inception (Siva: 461)

The ‘Divine-within’ in its authentic freedom is drawn towards communion with

the universe of the Beyond of Beyond, which alone is God; all else are artifacts.

God made of wood – god made of stone

God made of bark – god made of saffron

God made of cloth – god made of (cow) dung

None of them is god except the Beyond (Siva: 510)19

Similarly, temples and springs (water spots for ritual cleansing) are within the

human person and not in any particular location belonging to any religious traditions.

Which is Temple? Which are (holy) water-fronts

Temple is in the mind! Water-fronts are in the mind (Siva: 33: 1,3)

Thus, angered by the enslaving and dehumanizing religious practices, segregations

and societal structures, the Citthars were iconoclastic in proposing counter cultural

revolution. Their theology was one of ‘Immanence of the Transcendent’ within
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the human with the message of ‘freedom of the children of the Beyond.’ This is
Aalumai.

Jan Shakti: Equality and Justice

The ‘divine-within the human’ does not make any distinction either among people
or even between the male and the female of the human species. By the very fact
of their being, men and women are equal as ‘divine-within’ humans. The ‘to-be-
born’ watery substance in the womb of the mother is neither male nor female until
a definitive gender orientation is physiologically taken.

The body becomes pure whether renounced or exalted Sivayam is made manifest
at the moment of Death (Samathi) (Siva: 357).

When such is the propagation of truth and reality regarding equality among the
humans, then can one not recognize the dynamic force of fellowship that is being
propounded by Sivavaakkiyar? The ‘divine displeasure’ and legitimate anger of
righteousness are against all forms of divisiveness among the sections of society,
be it based on caste, creed or even gender. The dimension of ‘divine within the
human’ makes every individual share the Life-Power of God. Empowered with
the sacred characteristics, all are equal and obliged to uphold mutual fellowship.
The ‘divine’ enshrined within oneself is defiled when the ‘divine’ enshrined in the
other is not revered. Thus fellowship is intrinsic to being human, rather than some
external ethical imperative.
Human fellowship is itself Holy Communion or Tholamai.
‘Human-in-the-social’ thus becomes sacred and it is Jan Sakthi.

Kriya Sakthi: Intentional Action for Peace and Justice in the World

People labor for everything. The common folks strive and struggle for sustenance;
the better off ones struggle for amassing wealth and power. The pressures of
daily chores, with a lack of transcendent vision, blur the significance of death and
its consequences. Lustful cravings and passionate pursuits are also blindfolds that
block the transcendent vision.

While the needed material goods are to be sought after and the phenomenon of
sex and its propensities are to be given due attention, arrogant affluence and
uncontrolled lustful passions cannot be condoned. Either way the ‘Divine within
the human’ is defiled by the ‘human in the social’ due to lack of appropriate
orientation of the ‘human intention’.

People living in arrogant affluence are a symbol of unjust and improper appropriation
of limited vital resources meant to be for the benefit of all to live in Peace and
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Justice. Uncontrolled lustful passions dehumanize the persons and defile the ‘Divine-
within’ the human.

With appropriate ascetic discipline, i.e., yoga, the Life-Power of the divine within
would be enabled to surge and emerge into its own proper orientation. Thus ‘human
intention’ would render the labor of the human fruitful. In other words, freedom
and fellowship now enable just ordering of societal structures where individuals
would be revered and their legitimate needs would be met. Constructive initiatives
for peace would then promote justice in society and this is Kriya sakthi.

Sin

When Kriya sakthi is misused or abused, when the ‘Divine within’ is transgressed,
sin is committed. The sinner estranges him/her-self from the Being of the Beyond
of the Beyond (if that be possible!), and is regarded as one who is dead already,
that is without grace or honor.

Truly, there is no god with sinners who have no morals
Even when there is woman and wealth, if there is no grace

Emptiness without God and abysmal hell is the lot.20

Sin is very much within the spheres of life and society. Spirituality of Peace and
Justice is for all people.
Karam and porul may refer to life and sustenance; they may also refer to woman
and wealth. Accordingly, one may be considered as rich in oneself (ad intra) or
rich in relation to others and wealth (ad extra). The unrighteous may possess
karam and porul, ad intra or ad extra, but due to lack of proper orientation, i.e.,
lack of genuine human intention, they are nobody and nowhere, i.e., they are in the
torments of hell. One is reminded of the parables of Jesus on ‘Lazarus and the
Rich Man’ and ‘The Rich Fool and the Prodigal Son’.21

Being Holy and Righteous

The transcendent vision of the enlightened one who is genuinely free because of
the Divine-within and who recognizes the Holy Communion of human fellowship
is empowered to labor intentionally to provide, promote and protect just societal
structures for righteous living. Emergence of genuine spirituality for peace with
authentic justice is Neethi.

Thus the faith in the core-message of the Citthars is found to propagate the basic
values of freedom, fellowship and justice. The social-religious-historical context
of the Citthars was one of enslaving religious traditions and divisive cultural
practices, including dehumanizing caste and gender bias. The authentic ‘intentional’
human anger of the Citthars was the divine displeasure, which promoted the
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alternative transcendent vision of the new human and a new social order, not for
the ‘hereafter’ but for the ‘here-and-now’.

Immanent Dynamics of the Divine

The perception of Sivavaakkiyar leads us to recognize the “God-with” and “God
within” dimensions of human existence. This incarnational perception of Divine
Presence may be regarded as never abandoning Immanent Operation of the
accompanying God who not simply intervenes periodically for the sake of solace
and comfort in times of suffering and pain but rather is present more dynamically
as the Inner Light and Force that empowers the individual. In other words, the
Immanent Dynamics of the Divine within the human facilitates the orientation of
the Life of the human towards Transcendence. There is no social milieu, which is
the ultimate that crushes and dehumanizes the victims of oppression. There is no
situation of injustice with no way out at all.

On the contrary, the Immanent Transcendence dimension of the Divine in the
human empowers and enables every human individual to take up the here-and-
now social situation and to transform it into a social milieu, which befits a Just
Social Order with Freedom, Fellowship and Justice. Thus, equality, justice, the
Immanent Transcendent Divine, and the empowered orientation towards
transcendence in the here-and-now social milieu are vital insights of Sivavaakkiyar
theology and anthropology.

Sivavaakkiyar provides us with greater clarity of reality, an ideology to sustain us
in the work of promoting Health, Peace, Justice and Spirituality, to carry forward
the struggle of the Sick, the Suffering, the Dalits, the Tribes, the Women, the most
backward Castes, Minorities and the unorganized Youth, perhaps the misguided
wretched of the land, the “abandoned” of society, who “thirst” for genuine freedom,
authentic fellowship and attainable justice.

The Formula that emerges from Citthar Science for Universal Health, Peace,
Justice and Spirituality is this:

Atma Sakthi + Suya Sakthi [Aalumai]
Jan Sakthi [Tholamai]

Kriya Sakthi [Neethi] = Shanthi

God
Cosmological-anthropological Approach

The awareness of the human-divine continuum is based on the understanding of
the processes of coalescence of the basic elements of nature into human life,

body, mind and spirit.
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Aralainthu bhuthamay alavidatha yoniyum

Paramana thevarum paluthilatha pasamum

Oronatha andamum uloga loga logamum

                      Sera venthu poyiruntha thekam yethu seppume (Siva: 254)

Thekam, the body, is the phenomenon that is being sought after by the Citthar. But

the body that the Citthar comprehends is the human body. For the Citthar, the

human body is composed of all that is celestial and mundane, all that is eternal and

temporal, and all that is inscrutable and immeasurable together with the explicable

and analyzable basic elements of nature. The human is at once cosmological and

anthropological.

While a first level interpretation of this song would itself proffer a metaphysical

discourse on the corporeal body of the human, further layers of meaning provide

different shades of understanding regarding ‘the-divine-in-the-human’ phenomenon.

Phenomenological Locus of the Divine

At another level, if the terms are taken to denote differently, Sivavaakkiyar

exuberantly extols the human body as the thekam unparalleled. Aralainthu would

be the fiery22 five fundamental elements of nature. Uloga loga logam would be

the minerals of nature, or simply matter that is required for the composition of the

body.22 Bhutam itself denotes ‘body’ of any living creature, besides meaning the

five elements of nature.24 Param and pasam could be taken to mean the ‘coat of

mail’25 or the armor of protection that is required by the body. When the yoni26

has not been entered and the andam27 has not been made to fructify, explain,

then, asks the Citthar, how the body came to be the fusion into one whole. In other

words, Sivavaakkiyar describes the natural processes of the mingling of the basic

elements of nature and the natural mingling of the yoni and the andam as the

essential and adequate way for the body to become. Without the need to enter into

any specific traditions of theology, the Citthar is confident to declare in exclamatory

exhilaration, that which is apparently ordinary is itself extraordinary in enabling

the body to become.

In song 253, and its duplicate in song 366, Sivavaakkiyar declares that there is

harmony and symphony when the ‘within’ and the ‘without’ synchronize with

each other. This can be realized by endeavoring to open the kalla vasal, i.e., the

secret, or the sly, doorway. The human body itself is referred to in this song as the

kalla vasal, where God exists.28 According to the Citthar, the ordinary and the

http://www.pdffactory.com
http://www.pdffactory.com


50

A
N

 I
N

TE
R

 D
IS

C
IP

LI
N

A
R

Y
 J

O
U

R
N

A
L 

O
F 

SP
IR

IT
U

A
LI

TY
 A

N
D

 S
C

IE
N

C
E

SANTHIGIRI RESEARCH JOURNAL

simple corporeal entity, the body of the human, is the locus for the appearance of
the divine and it is the medium for the manifestation of the divine. It is the threshold

for the human–divine continuum.

The Extraordinary of the Ordinary

In the light of songs 255 and 6, and in the perspective of the body itself being

regarded as the vasal, the Citthar has obtained the awareness that even though all

that is human is essential for the self to be, the human is itself the necessary ‘way’
by or through which the human is capable of reaching all that is, both human and

non-human, namely, the divine or the Being of the Beyond of the Beyond. The

postulation here, then, is that the human is perceived as the way or the threshold
through which the divine is ‘caught’.

The Citthar perspective of the divine-human continuum is initiated according to
Sivavaakkiyar when life emerges from the Divine, causing the human to become

and be. Song 172 is a typical Citthar song.27 This song strengthens our

understanding of Sivavaakkiyar perspective of the Divine.

Uvamaiyila perolikkul uruvamanathu evidam

Uvamaiyaki andatthil uruvi nintrathu evidam

Thavamathana paramanar thariththu nintrathu evidam

Tharparaththil salam pirandhu thangi nintrathu evidam

Sukamathaka yeruthu muntru kandrai intrathu evidam

Sollukil ulokam elum nintravarathu evidam

Avalathana meruvum ammaithanathu evidam

Avanum avalum adalam aruncivan piranthathe (Siva: 172)

The last line is taken to be the key to interpret the song. It says that ‘he and she

may dance (with joy) at the birth of dear life’! The song is a series of either

questions or exclamations by which the Citthar leads one towards an understanding
that the ordinary birth of human life is an extraordinary event to be celebrated.

Aruncivan could be taken to mean ‘dear life’ of the human. The song is seemingly

a discourse that gradually enables a listener to progress towards an understanding
of human life as emerging from the Divine.

It is obvious that human life is natural and ordinary. The Citthar teaches that
the ordinary human life is itself extraordinary. All traditions consider human life as

extraordinary on the basis of each one’s religious concept to support and sustain

such an understanding. What is strange in Sivavaakkiyar is that the very act of
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coition, adal, between him and her, indeed, is the birth of life. For Sivavaakkiyar,

there is no need to have evidence from without, including religious traditions.

Cosmological Locus of the Human

At the next level of interpretation, we consider the terms in their symbolic usage.

The incomparable brilliance of light is none other than the sun. The sun, which is

red hot and brilliant in light, is likened to the woman. Just as one cannot see forms

in the great blinding brilliance of the sun, so also one would not be able to see the

evolution of form within the womb of the woman. Likewise, having taken its form,

none has witnessed and none is capable of explaining how the earth is tethered to

the universe. In the same way, none is capable of explaining how human life is

tethered to the universe.30

The clue to all reality and understanding is in the ‘dance’, the adal (or is it ‘coition’?),

between ‘him and her’. Does the dance cause the birth of life? Or is the dance

the celebration in honor of the being of life even before it is given a form?31

As regards human life, all that can be said is that ‘he and she’ played together and

‘human life’ was born! The ‘he and she’ could be simply the man and the woman

who are direct physiological parents of any particular human individual.  The ‘he

and she’ could be the symbolic cosmic male–female polarities which enable the

coming to be of precious life, that we call the human. In the former, all listeners

would be able to understand the Citthar. In the latter symbolism, only the disciples

or the initiated would be able to grasp the significance of the song. The Citthar

thereby teaches that the ordinary birth of the human is itself an extraordinary

phenomenon. The human is further made reverential by considering the very human

as the divine in the use of the term aruncivan.32

According to Sivavaakkiyar, human life is itself the manifestation and the

presence of the divine. Obviously, the Citthar does not imply that the Divine is

capsuled or fenced in by the human. The Citthar does not speak of the Divine

from the side of the Divine, as it were. He seems to speak of the divine from the

side of the human. The awareness is that the non-human within the human is

regarded as that which is beyond the being of the human. That which is beyond

the being of the human and yet is discovered to be within the human being is

identified with the immortal or the eternal being, called the isan, or yembiran.

This ‘non-human’ within the human is ‘the divine’. And hence we find that for the

Citthar, the human itself is aruncivan, i.e., Divine.
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The Citthar distinguishes within the being of the human, the components of the
Divine in the human, i.e., Being as such in the being of the self of the human.
There is, as it were, ‘Being - in - being,’ in one consciousness. In a process of
reflective self-consciousness an awareness of the self is apprehended and an

awareness of a consciousness which transcends the being of the self is taken
cognizance of. While all that is human is to be regarded as part of the self, the
individual personal self, the being of the human is not exhausted yet. There is
more within the self of the human than only what is human. There is Being as

such that is ‘non-human’, ‘beyond human’, which the Citthar identifies as being
part of the being of the human. This ‘non-human’ within the self of the human is
regarded as the Divine by Sivavaakkiyar. The process of recognition of such a
double-sided awareness is taken up for consideration here.

Emergence of the Divine in the Life of the Human

We saw that life is the beginning of the human. For each and every one of the
individuals of the humankind, life is obtained from the progenitors. The reality of

mortality of the progenitors and the limitedness of the human being provoke a
search for the ultimate and the fundamental source of life itself, that which enables
the human to become and to be.

Sivavaakkiyar speaks of searching for the self within oneself in song 255. Having
discovered the self within oneself, he declares that there is none and nothing
besides the self within oneself. Awareness such as this is reached by the Citthar

through a process of self-reflective discernment. In the succeeding song No. 256,
Sivavaakkiyar opines that as the lightning emerges and subsides in the sky, the
Divine too emerges and abides within the self. Just as the eye which sees all
other objects except itself, in the same way, the divine ‘I’ of the human is always

the subject and never the object of knowledge. The divine ‘I’ is felt-experience of
the human, even though not a logical necessity.

There are two other songs that use the same metaphor of the lightning (Siva: 90,
121). In song 121, the meaning is actually the same as in song 256. These two
may be considered as duplicates. But song 90 using the same metaphor states
something slightly different. The difference in the meaning of song 90 provides a
clue for the understanding of the Citthar’s perspective of ‘the divine-human’. In
song 90, Sivavaakkiyar proposes a new metaphor asking: ‘What shall I say about
that which has no grammar, ilakkanam illathathai? What is the quality of the
language, sentamil, when its bounds are exceeded, by that which transcends all
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grammar? Then, the metaphor of the lightning is used to assert that ‘‘there is none
and nothing besides the ‘divine’ and the ‘human’ within me.’’

Just as lightning changes the quality of the sky so also the divine is experienced as
changing the quality of the human. The Citthar may be elucidating a doctrine that
the recognition and the awareness of the Divine within the self, affects not only
qualitatively the human of the self, but radically transforms existentially the total
self of the human. The transformation is such that there is none and nothing
besides the divine-human with the self:

ennakatul isanum yanum allatuy illaye (Siva: 90:4)

The metaphysical discourse on the divine-human perspective should not estrange
one from the realm of the corporeal human which is the medium. While songs 255
and 256 speak of that which is within the self, song 254 speaks of the corporeal
interaction between the elements of nature, i.e., the universe and the human. In
other words, the universe and the human are in the process of dynamic fusion
which is the medium of the divine-human continuum. That is to say, it is not some
abstract metaphysical notion or a logical universal concept called the human which
is apprehended with a different perspective; rather, it is the ‘cosmological –
anthropological – corporeality’ which is the Divine, which is ‘Being – that – is’
substantially and existentially.

The ‘Mysterious’ in terms of the ‘Beyond- Being ’

Sivavaakkiyar parabolically applies the wonder of the sweet and fresh juice that
is contained within the tender coconut to the presence of the Divine within the
human (Siva: 31, 157). Realization of such wonder and the recognition of such
presence make the Citthar awestruck and lead him into an ecstatic stupor. In
such disposition, the Citthar is tongue-tied, unable to utter anything in front of any
mortal in the world. He is dumbfounded and silent. Instead of giving expression to
the indescribable and entangling oneself into all the implications of connotations
and denotations regarding the terms referring to the gods of religion, it is better,
the Citthar suggests, to remain silent, summa irupathe sukam.

Aiyan vanthu ennulam pukunthu koyil kondapin
Vaiyakkatthil mantharmun vaithirappathu illaye (Siva: 31: 3-4; 157: 3-4)

Being overpowered by the indefinable, the Citthar finds himself in a disposition
that is perhaps the same as that of Sivam itself. Perhaps, that is the way the
Citthar would like to describe his ecstatic, mystical experience of the human-
divine continuum.
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There is much that needs to be given due consideration in the world of phenomena.

If only the human being who is intelligent, would give due importance to one’s

own self in the context of and with reference to all else, the disposition of the

‘divine’ could be realized. The siddhic (kundalini) awakening and realization is

very succinctly articulated as

Verai unni vitthai unni vitthile mulaitheluntha

Sirai unna vallirel civapathangal seralam (Siva: 162: 3-4) or

Sirai unnal vallirel civapatham adaivire (Siva: 277:4)

In yet another double-song (Siva: 161, 163), Sivavaakkiyar adopts the symbols of

the lamp or light, oli, and the indwelling light, ullirunta oli or jyoti in order to

propose the way or the means of attaining Sivam.

Innovative Search to describe the Beyond Being as Human-Divine
Continuum

The term Sivam is a very special term for Sivavaakkiyar. The term is used to

propound an alternative word-project to articulate the human-divine continuum.

The ‘beyond of the beyond’ and the ‘utterly distant’ has been brought to be ‘simply

within or immanent’. The integration of the transcendent and the immanent of the

divine and the human are mysterious. It is ecstatic experience that is indefinably

intelligible. The experience is existential and the comprehension is transcendental,

beyond all categories of phenomenological description. Surging from within the

being of the human, the experience is instantaneous and immanently blissful. The

intelligibility is felt rather than thought: the mysterious nature of the transcendent–

immanent polarity in the integration of the divine-human continuum.

The mysterious is not strange for those who concede to doctrines of belief and

faith. However, Sivavaakkiyar stands defiant as a ‘pious rebel’ against all accepted

traditions of belief and rituals where the reality of the Divine is propounded as the

only reality with that of the human as illusory or transitory only. Sivavaakkiyar

concedes to the doctrine of the mystery of being that is integral of the Divine and

the human and integral of the transcendent and the immanent. This is termed as

that which is ‘without any grammar’, illakanam ilathathai (Siva: 90: 1). Not only

is the perception of the Citthar ‘without any grammar’, but it has gone beyond

the principles of terminology in his own language, Tamil. Sivavaakkiyar says that

his perception of the integral being that brings together the divine in the human is

indescribable, pannukintra senthamilp patham kadantha panpena (90: 2).
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