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FOREWORD

By
Sri S. Satchidanandam Pillai, B. A, L. T.

[Retd, District Educational Officer, Vice-President, Saiva Siddhanta
Maha Samajam, Madras & President Cultural. League, Vellore. ]

The Vedas and the Sivagamas in Sanskrit and
the Tirumurais and the Siddhanta Sastras in
Tamil are the principal scriptures of Saiva Siddhanta.
The four authors of the first eight of the Twelve
Tirnmurais are called the Samaya Acharyas. They
are St. Tirugnana Sambandar, St. Tirunavkkarasar,
St. Sundaramurthi, and St. Manikkavachakar.
The hymns of the first three are generally known
as Thevaram, and those of the last as Tiruvachakam.
These living hymns of the Samaya Acharyas which
are well-known for their intensity of devotion and
spiritual uplift, and for their matchless beauty of
expression contain also all the fundamental ideas of
Saiva Siddhanta. The tenth Tiramurai Viz., Tiru-
mantiram by St. Tirymular, which was composed
some time before the 6th century A. D., gives the
essence. of the Sivagamas, and a more or less syste-
matic account of the Saiva Siddhanta Philosophy,

Apart from this vast collection of Saiva hymus
and treatises, there is another group of fourteen
works in Tamil known as the Fourteen (Siddhanta)
Sastras. These were written beween 1147 A. D. and
1813 A. D. by six great seers, They are (1) Tiruviyalur-
Uyyavanda Devar, (2) Tirukkadavur-Uyyavandae
Devar, (3) Meikanda Devar, (4) Arulnandi Devar,
(5) Manavachakam Kadandar and (6) Umapathe
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Sivachariar. Meikanda Devar, Arulnandi Devar,
Marai Gnanasambandar and Umapathi Sivachariar
are known as the four Santhana Acharyas. Meikanda
Degar is the famous author of Sivagnana Bodham.

Umapathi Sivachariar of Chidambaram is gene-
rally ‘taken to be the author of eight out of the
fourteen Siddhanta Sastras.® A short account of
his inspiring life is given in the present book. From
it can be seen that he was a great scholar, philosopher,
poet, seer and saint. His work, Sankalpa Nirakarana,
was expounded by him before a learned gathering
in the thousand-pillared mantapam of the Chidambaram
temple during the Ani Tirumanjanam festival in
1313 A. D.

Tiruvarutpayan is indisputably the work of St.
Umapathi. The name means: the book which ex-
plains the Fruits of Grace. The treatise consists of
ten chapters of ten couplets each. A clear and
correct account of the Saiva Siddhanta Philosophy
(and religion) is given in the 200 lines of this
well-known work., The first five chapters deal with
the Divine Grace, and the next five with the fruits
thereof 1. e. with the benefits accruing from its
operation. The nature of God, of souls and of Mala
or the principle of darkness which envelops souls

* Researches made recently by Mr. S. Anavaratha Vinayakam
Pillai, late Tamil Reader of the Madras Universiby, have brought to
light two facts: {1} that Unmainerivilakkem one of ihe eight
Siddhanta works usnally attributed to St Umapathi was nob really
written by him, but by one Sikali Tafiwvanader and (2} thak
Tugalarubodham by Sikali Chirrambalanadigal of the 14tk century
originally occupied the placs of Unmaineri Vilakkam in the Fourieen
Sastras; He came in the spiritual line continued by St Umapathi-
and his samadhi with those of nis 63 Disciples is to be found al
siddarkads about a mile westwards from Mayavaram Railway
Junction, Thus the total number of authors of these siddhamta
sastras will have to be faken as seven,
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is explained, along with the relation of God to the souls
and the material universe. The nature of Grace
and its mode of work to purify and redeem souls
from the clutches of Mala are then dealt with.
And finally, the means of atfaining salvation, the
nature of salvation, and the life of the Jivanmuktas
i. e.,, those who have attained oneness with God
but are still in the world though not of the world.
The last couplet of Tiruvarutpayan has been rightly
singled out by the translator for special notice. Ifis
shown how loving and compassionate the illuminated
souls, the Sivagnanis, are towards weak mortals.

Niramba Alagiya Desikar, one of the commentators
of Sivagnana Siddhiyar, has written a commentary
on Tiruvarutpayan as well. Another commentary
known as Psgdaryey (chintanai urai) was printed
for the first time in 1934 in the edition of Siddhanta
Sastras, published by the Saiva Siddhanta Maha
Samajam, at Madras. The name of the commentator
is not known. The fullest, clearest and most help-
ful commentary written in recent times is that by
Sri 8. Sivapadasundaram B. A., of Jaffna.

This great little book has been franslated into
English by the late lamented scholar J. M. Nallaswami
Pillai B. A., B. L. His services in the cause of Saiva
Siddhanta will always bo remembered with gratitude.
He .was among the few who have so far sought fo
present Saiva Religion and philosophy to the seekers
after truth in other lands besides Tamilagam,
through the medium of English. The value of the
present translation is greatly enhanced by its copious
and helpful notes. Mr. Pillai's special note on
chapter VI appended to his translation is highly
instructive, as it brings out very clearly the funda-
mental difference between Monism or Ekatmavada
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commonly - associated with the name of Sankara, and
Saiva Siddhanta.

In the new world-order, it is absolutely essential
that the old barriers, claims and prejudices which
have so long stood in the way of realisation of
human brotherhood give way. Then alone will the
Love and Purity of God shine through the lives of
men and women all over the world in a rapidly
increasing measure. Then alone the ancient Confucian
Motto, “ Under heaven one family”, and the Tamil
poet’s vision “ wr gap@r wraigpd Gl + and the
Tevaram saying “griigieg Lo @uirag srluwwrus
s%eui”’ 1 will no longer remain empty dreams.
One of the most essential things to be done to
quicken the pace of progress in this line is to make -
available to others, in a spirit of love and humility,
the best treasures of the wisdom and spiritual ex-
perience of ‘its men who have realised God, and to
receive with becoming respect such gifts from others
for careful study and assimilation.

The translations in English of some of the great
works relating to Saiva Siddhanta which, according
to Dr. G. U. Pope, ‘“is the choicest product of the
Dravidian intellect” will form a welcome contribu-
tion to the world’s common pool of spiritual know-
ledge and understanding.

The present head of the illustrious Saiva Mutt
of Dharmapuram and ‘His immediate predecessor have
sensed the spiritual needs of the times and they
have graciously arranged for the publication of

* All towns and cities are mine own. All men and women
are my friends and relatives., -

+ The Lord who alone is the father and Mother of all living
beings.
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numerous works in Tamil. The present Adhinakar-
thar, His Holiness Sri-La-Sri Subrahmaniaya Desika
Gnanasambandha Paramacharya Swamigal, hasbegun
the publication of rare works in English of Saiva
Siddhanta. J. M. Nallaswami Pillai’s translation of
Sivagnana Bodham has already been reprinted. His
translation of Sivagnana Siddhiar is expected to
come out shortly. His Holiness has given us in
advance the present smaller treatise which is also
of ~ inestimable value. The sincere thanks of all
lovers of truth, peace and good-will among men are
due to him for this gift. It is to be earnestly
hoped that, to meet the needs of modern enquirers,
His Holiness will arrange for the preparation of
more works on Saiva Siddhanta in Engligh, and also
for the translation into Hindi, Urdu, Telugu, Kannada
and Malayalam of the great Saiva works locked up
in Tamil.

24zelufr_ea5_ S. Satchidanandam Pillai.



PREFACE

(1896 Edition)

ZyHE first few chapters were published in the pages
g@ of that able fortnightly magazine ‘* Brahma-

vadin,”’ and the whole book is now published,
at the earnest request of many lovers of Siddhanta.
I have again tried to bring out and emphasize the
peculiar characteristics of this philosophy in my notes ;
and the references and ruotations from the Bagavat
Gita will show what great resemblance there is in
language and thought between the two, that is,
assuming that there is any difference between the two
at all. In fact in the same way, as people talk of the
Siddhanta, variously as being Sankhya, Yoga or Gnana,
as being Dwaita and Vishistadwaita and Adwaita, so it
is people talk of the Gita at one time as Sankhya, at
another time as Vedanta and so on. The peculiar
features of the Gita are its doctrine of Grace and
Love, its clear exposition of the relation of the three
Padartas, its clear distinction of man (Atma, Purusha
and Anisa) from °‘another’ (Paramatma and Parama-
purusha, Isa and Maheshwara) and the absence of that
dogmatic assertion that there is no individual atma
and atma is God; and these are also the peculiar fea-
tures of the Siddhanta. 'Those who could see in the
mystery of the Liord’s Viswaswarupa in the * Sataru-
driya,” and Chapters ix, x and xi of the Gita, the
Supreme Hindu Doctrine that God is all and not all,
will not drag this doctrine into the mire.  “This
whole universe is pervaded by me in an unperceived
form. All entifies live in me, but I do not live in them.
Nor yet do all entiéies live in me.” The connection
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between the Gita and the Siddhanta, will be Dbest
understood by ascertaining what was the historic and
‘ancient form of Religion and faith during the time of
the Mahabharata ; and the passages from Mahabharata
and other works and the opinions of Lassen and
others cited in Muir's Sanscrit Text Vol. iv and the
author’s own conclusion leave no room for doubt in
this matter, that the form of religion was essentially
Saiva ; and of course, it is needless to point out that
no such name could have come into use then, as there
were no other conflicting creeds to distinguish it from.

I have given the Tamil text also at the end, as it
will enable those who could read Tamil, to read it in
the original and appreciate the beauty of language
and style which is wholly lost in a translation.*

CHITTOOR, }

a28th November 1896. J. M. N.

- * Tn thig edition, the Tamil text is given in the body of the
translation itself, and the notes given at the foot of each page have
been printed immediately after the rendering in their proper places

—Editor,
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INTRODUCTION
(By the Translator)

HE work in question is one of the fourteen Sid-
g:g dhanta Sastras, and the author, one of the
four Santhana Acharyas or Saints and ex-
pounders of the Tamil Philosophy. Though he is the last
of the four Saints, he is the author of eight out of the
fourteen Siddhanta works, the most important of
which, Sivaprakasam or ‘Light of God’, was translated
more than 40 years ‘ago by the Rev. H. R. Hoisington
of Ceylon and published in Volume IV of the Journal
of the American Oriental Society. In Southern India,
the Divine Songs of the Great Saints, Gnanasamban-
dha, Vakisa or Appar, Sundara and Manickavachaka
are popularly and properly known as the Tamil Veda
and Professor Sundaram Pillai, M. a,, in his bright
little brochure on-the age of Gnanasambandha, aptly
calls the fourteen Siddhanta works, the Tamil
Vedanta or Upanishads. And there can be no doubt
that we have in these works, the brightest and largest
gems picked out from the Diamond Mines of the
Sanskrit Vedantic works, washed and polished and
arranged in the most beautiful and symmetrical way
in the diadem of Indian Thought.

Coming to the author, I might say he was the
leading Light in Philosophy, Religion and Literature
about the close of the 18th and beginning of the
14th century A.D. That he was as great in spirit
as he was in intellect, there is no doubt. Though he
ranked as one of the Holy Three Thoussnd Brahmins
of the Sacred Shrine at Chidambaram and the most
learned of them, he did not disdain to become the
humble slave of MaraiGnanasambandha who was
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third in succession from the Great Meikanda Deva,
and eat the leavings of his master’s leaf, for which he
was persecuted by his caste and made to live outside
the limits of Chidambaram, in a place called Kotra-
vankudi. Though he was learned in the Veda and
Vedanta and the Great Bashiame, he did not disdain -
to interpret these truths to the common people, in
their common language. His spiritnality was soon
enough recognised, and the very same Brahmins had
to call him back again to be present at the opening
ceremony of their grand Annual Festival, Arudra
Darsan, and one of his short works called ¢ Kodikavi ’
was composed on this occasion. And he wrote the
History of the Temple .(Chidambaram) called * Koil-
puran’ in Tamil. This work is unsurpa,ssed in ele-
gance of diction and style. He wrote & brief summary
of the. * Lives of the Saints’, ‘ Peria Puran’, and wrote
the life of the writer of the ‘ILives of the Saints,’
Sekkilar, and a book on the discovery of the Thevaram
and several other religious works. Fis great work
in Sanskrit is his Bashiam or Commentary on the
Paushkara Agama,* still in manuscript and preserved
in the Library of the Thiruvavaduthurai Mutt.© This
is represented as a philosophic work of very rare
merit. That he was an able dialectician is manifest;
from the fact recorded in his ¢ Sankarpanirakaranam ’
and the work itself. This book refers to a disputa-
tion which he had during the Ani Festival in Saliva-
hana era 1235, with & number of learned men of
different schools and the arguments advanced by
them -and the replies given by him. The arguments
are 5o well turned and logical, that as the preface
itself sets forth, it is the book for the Tamil Student
of Logic and Philosophy. I have already referred to

-* This has since been published at Chidambaram by late
Sri. Parasakti Ambalavana Navalar of Jaffna, - - =Hditor,
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his freedom’ from the trammels of caste; and that he
was as broad-minded in the lines of thought he pursued,
is manifest from the dictum he lays down in his
préface. to ¢ Sivaprakasam’ namely ‘that every thing
old is necessarily not true and that every thing
new is necessarily not false.’ He sets forth in stanza
7. of the same work, to what School of Philosophy
he belongs. All philosophies, in the main, attempt
to define the relation of -God to the world and to
justify his ways to man. As such, our philosopher
says he is not an Abeda Vadhi, (Idealist and materialist)
who  asserts equality, succession or causabion
between. God and the world. Nor is he a Beda
Vadi (Realist - Dwaithi) who - asserfs co-existence,
entire separateness and - difference and externality of
one from the other; nor a Bedabeda Vadi (Vishis-
tadwaithi) who asserts co-existence or co-inherence
of two things. He is none of these, but he is an
Adwaithin, & Vedantha Siddhanthin, who postulates a
relation the nearest parallel or analogy to which is
furnished by the relation of body and soul (et_e
2.u97) and the relation of the eye and the sun as
involved in an act of perception.* Coming to the
work in question, it is intended as a companion
volume to the famous Kural of Thiruvalluvar, which
deals with- the first three Purusharthas or Supreme
ends of Life, namely Dharma, Artha and Kama and
left untouched the debateable ground of what is
regarded as the highest of all ends, namely Moksha-
not that Thiruvalluvar was unmindful of the last and
did not wish to inculcate the Liove of God and the
Worship of Him in all love and in all spirit. He
pertinently asks, in fact, in his very first chapter,
“ What is the use of all learning, if it does not lead

* Tt is usual to add a third analogy, the relation bebween
soul's power to kmow and the eye’s light. ~-BEditor.
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one to the Feet of the Supreme Intelligence ?” In
fact, the first chapter condenses all his views of God
and his relation to the world in 10 couplets; and
what is comprised in one chapter and in 10 couplets
of Kural, this work expands into 10 chapters of 10
couplets each, the verisfication adopted being the
same; and the very first verse of the latter follows
the language of the earlier work. The work is called
the Light or Fruits of Grace or the workings of
Divine Love, and the fourth chapter, which follows
the exposition of the Three Padartas and their
relation to each other, is devoted to the discussion
of the nature of Arul or Divine Liove and its greatness,
and how it influences men who have felt its touch
is described in the last couplet of the book.

“ sorer 5 SWvai FuisGHS B66%m
Qaerers sWwar s,

(Out of the depths of their Liove, they are troubled
and tossed about for the sorrows of their erring kind).

The further merits of fhe work can only be
appreciated by its thorough study and the translation
of the work will be published in this paper in
parts. For bringing out the force of the extremely short
and concise couplets, I have added short notes.

[}



PUBLISHER'S NOTE
The Cnglish rerzd’erz‘n? of the fext of fthe
orz:qz’na/ zs ;au’nlea’ in  small piea, and the

ezp[anqzz‘ory nofes added fo the rendering by the
translator, in the 8 point fype.
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INVOCATION TO GANESHA
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For one who worships Ganesha, the arts and
philosoghies are not things which he need- labour to
learn.
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NATURE OF THE sUf_REME_
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1. TLike the letter *A’, the Incomparable Lord
is all intelligence and pervades everything without
change. : B

The incomparable is here compared with the object of
making the student comprehend the subject more easily. He is at
the same time told that He is incomparable (B afeb).

The points of comparison are;—

() A (=) is the first letter and the primary sound pronounced.
by the mere opening of the mouth and without any modification
of the organs.

{b) "All other vowels are its modifications ‘and Wlbhoub its aid
none of the consonants can be sounded. )

(c) Tt loses its form when in conjunction with the consonants,
as in (=)

In the like manner, God is the first cause. He is the Life of
life, He is without change, He becomes non-apparent. when in
union with the world. i

Here the points of resemblance cease and the other words iii
the couplet indicate the points of difference.

(a) ‘A’ itself requires a human mte]hgence to utter and bhera-
fore is inert, unintelligent, ~
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God is all Intelligence (Hfaur®),

(b) ‘A’ is a mere human breath; God is the great Breath
giving life to all breaths (své@1t).

{c) *A’ can bs pronounced separately and in conjunction with
other sounds.

God is always inseparably connected with the universe of souls
and matter (oG FopishH).

This inseparable relation of God to the umiverse is what is
called Adwaitam, and I have pointed out in my notes to Bivag-
nanabodham', how apt an analogy is furniseed by vowels and con-
sonants (e-uiiGuods) in addition to the two illustrations of soul
and body, and eye and sun already referred to above. His nature
can only be understood by understanding his relation to ourselves,
c. f, “‘Of letters the letter ‘A", I am.” ‘‘Having pervaded the
whole universe with a portion of myself, I exist.” Gita,

St ddvenn ware udrger FTsg SHGLESH
Sareridorar e msear Irrer. o

‘

2. The eternal souls will attain Divine Nature
by His Arul Sakti (Grace or Love), which is one
with our Lord.

The jsoul is here called eternal or unchangeable as in its
essence it remains the same, though its form and Karma in the
mental and animal planes are continually changing. Lytton-in his
*Strange Story’ compares by a happy thought, the soul to a steady
white central light and the mental (Anthakarana) and animal or
sensory planes to ever changing red and blue lights surrounding the
central light *‘As a lamp sheltered from wmd flickereth mnot''—
Gita.

Sakti is the Chit of the compound ‘Satchidanandam’, This
Sakti is the power of Bat, ‘That which exists’ or its ofher aspects,
in which aspect alone, God is manifest to the world and all created
beings, and the relation of God to the world is made possible by
this Power in its aspect of Intelligence, Chit or Gnanam or Grace
or Love. In His aspect of Divine Force, or energy, Kriya Sakti,
He acts on Maya or Mulaprakriti and starts creation or evolution.

Hence God is called '‘Gnana-Kriya-Swarupan’.
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QumeEGL Fiam mwEGh . GuirymGw Gu ner
IY@HOWLEGD ULIGTELD WTET, B

3. In His greatness, in His subtlety, in His
boundless Grace, in the priceless benefit He confers
on man, He is beyond all comparison.

He is great and subtle and hence called Brahman; He is all
Love, and hence called Sivam; He is beneflcent and hence called
Sankar,

Greatness and littleness are terms derived from quantity and
hence relation to matter, He is the greatest of the great as he
must envelope everything contained in space. He is least of the
least as He must be present in the least conceivable atom, But
the terms do not deseribe His real nature and heuce liable to cause
error in thought, and these are not correct terms to describe what is
Pure intelligence and All Love. Hence the superiority of the terms
Sivam and Sankar. In no other religions, have we specific terms
naming God as Al Tove and All Benevolence.

&R b IYaNSST G GT YL &L
Gurs@bgauar GurETLl Lj&e. &

4. He it is who originates everything, sustains
it, and when everything is destroyed and resolved
into its primordial Mala, He alone remains, the last
refuge from which there is no return.

God is here shown as the author of Panchakrityas, Srishti,
Sthiti, Samhara, Trobhava, and Anugraha, It is further implied
that these functions are not different and carried on by different
Beings and at different times, The first three involve mere change.
Samhara; the fourth is temporary vest and the fifth is eternal
rest in Bliss, The ordinary conception of the Trimurthis do nob
give a place for the last two functions of the supreme.

The Upenishads distinctly recognize Brahman or Sivam as
Thuriyam, the fourth, ‘-Chathurtham,” ‘‘Adwaitam” ‘‘one without
a second”.

“Qivam adwaitam santam, chaturtham manyante’’—Rama-
tapani Upanishad. )
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Gy 2.Eojh IPEGTE S Jaird
2 (Keulb L@ WITET D GTET. G

5. He is a Rupi (one with form), an Arupi
(formless) and He is a Ruparupi (one with and
without form). To the wise, He is Pure Chit,
Gnana or Intelligence.

God is capable of all these forms which are assumed for the
sake of man inasmuch as He is pure Intelligence, His form is
not of matter, material. Form and Formless are often misunderstood
as being equivalent to Personal and TImpersonal. Matter is
also formless; to deny to God that he can take form is to deny his
omnipotence and limit his nature. The distinction is from our
stand-point. When we begin to identify him with anything we can
know, from the lowest tatwa to ourself (Atma), then this is personal
and anthropomorphic. When you regard these merely as the
symbol, there is:no anthropomorphism. The distinction does not
rest on your calling the Supreme, ‘Siva’ or ‘Sivam’, 'He’ or ‘it’,
God has form, is formless; He is he, she and it; He is personal and
impersonal and yet none of these. To regard God as Satchidananda
(Somskanda, Sa, uma, skanda) is not a personal conception. This
chit includes both Ichcba (will) and Kriya (force), but to compare
and identify this intelligence and will &c., with our intelligence is
anthropomorphic.

uder Ui e o G UreTen@its  BLoe)greueT
Qoer grar ragar Qo Fir

6. Our Lord unlike the souls which can only
understand with His light, has no one superior to him.

D@ YPUTL ST Y WAITES
UTE@LT STE@G LDGT. ar

7. To the wise, who approach His feet, He
dwells in their hearts inseparably as the Supreme
Intelligence. He has not been comprehended even
by the Devas.

Only those, whether among Devas or men, who love Him can
gee Him; and others, though they may be so highly plaged as the

‘
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Devas, cannot know Him., This couplet shows the way God shows
His grace to man.

GTHIGL) eremaiyd erifluy i Gureer s
SuGLgar grlor Fofl. <

8. He is one with Chit and Achit (soul and
nonsoul) like heat in hot water; yet He is not one
whith them.

This is His Adwaitha relation with the world and souls.
In His relation with the world, He is one with it and yeb in Himself,
He is separate and is not affected by the contact and does mot
suffer any change.

BLIVGT  BER @Y G mmmﬁmrr&@ 1560 GG
Fwldwear Guigm &gar. ey

9. He will not be good to those who approach
Him not. He is good to those who approach Him,
Yet, He has no partiality, likes nor dislikes. He is
called Sankara as He is beneficent.

The root meaning of Sankara is Doer of Good. His actions
are not determined by mere whim or caprice but they are deber-
mined by His own Law. the law of Karma; good or bad is meted
out according to each one’s deserts. His mercy and justice are
thus reconciled. c. f. ‘The same am I amid all beings; there is none
hateful to me nor dear. They verily who worship me with devotion,
they are in me and I in them’. Gita iii, 29. ’

/
2 GT @IWPOT WD Qe FIewT FUTILI QoIT i »
LT @uaId FrEGd 55 G, &
- 10. Yes. Love and contemplate on Him. You can
know him without doubt. He will never be separated

from your heart. He is the supreme panacea which
will cure you of your birth and re-birth.

This shows the necessity for the worship of God,

. O
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CHAPTER II

o ulranen Hv
NATURE OF THE SOUL

Wnigrrear Gueud I pé@Gusrear Guir guh
SpBgri GouGuri Cgros. &

1. The number of those who have been freed
and of those who are yet to attain Mukti (liberation)
will equal the number of the days that are past
‘since creation and of the days that are yet to come,
i.e., their number is endless.

This couplet postulates the existence of innumerble souls.

Sflvagsri garmgaln QFar@iser e
RELVSET FTUjD 260, 2

2. The souls are divided into those who have
three malas, those who have two, and those who have
one only.

The first are called Sakolas (a class of souls) possessing Anava
Maya and Karma Mala; the second, Pralayakalas (a second class of
souls), possessing Anava and Karma; and the third, Vignanakalas,
(a third class of souls,) possessing dnava Mala alone,

@657.47.2/@,@5 ST APVLDNSG  FIGT OF T [T HGT
Cgrar pawiQ@grg gererrir S, m

8. All those three classess possess the Mula
Mala, Anava; the Sukalas alone are not econscious
that they are in bandha (bound) condition.



NATURE OF THE SOUL 13

The other two clagsses know their inferiority and strive to
perfect themselves. Man alone in his foolish pride knows not himself
and does not strive to know his maker,

S@U L. upamm srEfL Soreld D SB@uI@s
Bary pays Qsarle QFwev. &

4. Of what avail is that power which confuses
in dreams, its experiences during the waking state?

That is to say, soul’s intelligence is of an inferior order,
is limited and not to be compared to the intolligence of the
Supreme Being.

Cf. Thayamanavar,

“ghuneow Cuwal'® gyddars Apsi
GRupE Heeerp Qsrevio—audQsurn
tyemis s mrare smmn CssssiQar gdaear
CrQuaré@gi srow@ e Cs.”

@ur Juier i garpih Largrg (588 )
9 JQauer p Guisar mmp ! @

5. The name ‘“Intelligence” (gyadey) is really
appropriate to the soal which cannot understand
except in conjunction with the senses!

Garfl L ,@@(@U’) D WG YT ST
Q@gafiad Qeoafawsrear QFw ? Fr

6. What can the light of the sun, and its
absence, and the world affect, if there is no light
in the eye?

God is the sun, darkness, Anava, and the soul, the eye.
The soul is not non-intelligent though it is dependent on God and
is affected by darkness.

FSEFSOFF FTIT FFSSPUT & EISET Qe
2uWgswss FEST 2.udf. T
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7.  The Sat (reality) cannot perceive Asat (un-
reality.) Asaf cannot perceive anything. That which
is united to both and understands both is sat-asat
or the soul. '

As nothing lies outside God and as He is pure intelligencs,
He bhas no necessity to perceive anything as an object. Asab is
object and cannot perceive its subject. Soul is therefore mneither
non-intelligent nor pure intelligence.

Quoflsy @awerr®d ool gHe erewevris
Qurmerser Qwlsr yad ? <>

8. Are there not objects in this world which
become dark in darkness and light in light?

These are the eye, the mirror and Akas (cther.) As compared
to the soul, the eye loses its power of sceing in darkness and recovers
it in light, The others become dark or bright as darkness or light
surrounds them (See further separate note on chapter VI.)

earerger Gure gofluyn BsEamGer
WIT LDLOGT &G0 GT @) FWa, LA

9. Like the owl which cannot see even in bright
sunlight, the souls (though present in God) cannot
perceive God, owing to its connection with Anava

Mala.

Syar oty g Dowe it 5Csr ymerQsha( g )
ered mor Qauremr pevewr Qo i ! Eqn)

10. Oh! when will the long suffering lose their
sufferings and enjoy Bliss by reaching His Arul or
Gnan'! '
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CHAPTER 1II

B(msiroey B0

- NATURE OF PASA OR DARKNESS

ST QD LG GG @b Gl QLT EHLD
@er@pery @ geeur gib  Qev, &

1. The everlong misery of death and brith, and
BEternal Bliss and the Presence of Divine Grace
are all veiled from wus by Anana Mala without
making its own presence felt.

Compare with this, Chapter 13. Gita Verses 4,5 and 6, which
describe Maya (Kshetra) and Verses 7 to 11, which distinguish
Gnana from Agnana (Anava),

Qmerrer gt Qo@gmenyn &l
Qur@gerr® A pHGw Qurmer. o

2. That which hides all objects and makes them
appear as one is nothing but darkness (Pasa or
Tgnorance). )

PGOUUTGEyE ST LT et e ggeun &L (ih
QoPurmess srilir S 3

3. The darkness, though it hides everything
else will show itself. But this Anave Mala will
neither show itself nor anything else.

gyear mared o erQarrelQur ref wiemi_wi &8
Qe pareys KT FHper. : -
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4. This darkness lasts to this day covering the
soul only, though it is present eternally with the
supreme Light in the soul.

LT LI LJewT T 5 GD@WBL. Ul D& EGer @L 6T mih
smANSS Csrerms &my. @

5. Though this dark damsel embraces everybody,
its want of virtue is not perceived by anybody.

ver@urfser ereare.awr @y Urerens QsMwurg
sarmwulm erTi GG &G Fr

6. Why waste many words? It is by this
darkness, we are not able to perceive the truth (of
the distinction of the three Padarthas.)

The three Padarthas are what are called variously, Pathi
Pasu and Pasa; Para, Jiva (soul) and Jagat (Matter); Iswara,
Chit and Achait.

B@er QarCpe gGerQuear euifwaGue Gurseh
Qur @or e.arGLcv @ar@pass Gumib, er

7. Why is there human suffering if there is no
darkness? If it is the soul’s inherent quality (it
cannot .be- removed); If God can remove it, the soul
itself will perish.

The first is in answer to the theory of regarding: the darkness
as nonentity or miiya and the second to regarding it as an attribute.
The relation between soul and Anava and Maya (note the distinetion
between these fwo) is not that of reality and illusion nor that
of substance and attribute, nor that of substance and phenomena, nor
that of cause and effect. The simple relation is that of subject
and object both in their substantive and phenomenal aspects, but
what this ‘simple relation’, is it is difficult to conceive and explain
adequately, but it is called Adwaitha and the nearest analogy to
the connection of mind and body (soul and mala) is that of vowel
and consonant., The relation between substance and phenomena is
not to be understood as between reality and illusion,
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gers CuUaSdoTel &TyeTberar PSS H%v
Buer gsajbd e, <1

8. If the Anava is not eternal and became
connected with the soul at any intermediate fime,
how did the soul get it? Such darkness may cover
it even in mukti for no reason.

et B8R aus goflsarr Ggaeorerd
GTGT MILD JFVT  FHaT. S

9. KEven when the dark Anava increases, the
light of the lamp (Maya) will remove it a little. If
it cannot, then the darkness cannot he removed at
any time. o

L
t

Darkness can be removed slightly by a light, but can be
removed completely by the bright light of the sun. The soul
lying unconscious in the deep waters of Anava recovers its cons-
ciousness & little when by the action of the wind and wave (Karma
and Maya), its head is raised above the waters a little and the cool
breath passes over its face., But it has no hope till the Tordly
Seaman comes and lifts it into His adamantine boat.

@Pg.eur werajld eIarEEITI LOT IS
UGQITH SATG G QUG Gl &0

10. Like the lamp which loses its brightness
at day-break before the Bright sun, so Maya en-
lightens the soul by its various forms of body, senses
&c., as long as the night of Karma lasts.
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CHAPTER 1V

DM G B
NATURE OF THE DIVINE GRACE (ARUL)

el p Quilu $PDwgFew QGouer @b
Qurgelp miuiwg Gure, . &

1. There is nothing superior to Arul in this
world, as there can be nothing superior to the

supreme object of man’s desire. ,

Cu@ss marad®or Gurrefwri) e BiE0
YBEETET R 5 DGLD YT, o

2. Like the action of the sun upon the earth,
Arul is the Great Light which illuminates every-
thing (Chit and Achit), and causes souls to perform
Karma, and to enjoy the fruits of such Karma.

The sun does not shine everywhere and not even equally,
But there is nothing which God does not illuminate and equally well,

ear 7 g Jwr Cgrer pib 2.uli g Suwr Q Srer pib @enay
STET Yy Jr  GTiYyPeurs Fmer, ’ m

3. The body cannot know anything as it is
Asat; the soul cannot understand of itself being
ignorant; then how can the soul understand, unless
the supreme Arwl illuminates its understanding?

ured 0T gy@sh LTETang &er 2 udi ser
Tl Y5 w8 S gl &
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4. Like the fish in the milky ocean, the souls,
instead of partaking of that heavenly joy (which
surrounds it), wallow in the misery of Maya.

9@ GmrwSur g n@mel ggtHuLb
2 qor Tena 2_eor g Gudi. ®@

5. Like the person who walks his way without
knowing that his protector is following him, and like
the five senses which do not understand the soul,
the soul does not know its Lord.

sogow ysurg srCw SfGari
egen o.ewr i Lyaf. Sr

6. Like the persons who walk upon the. earth
without knowing that the earth it is that supports
them, the souls do not understand that it is the
Lord that sustains and supports them.

WINQAEREBETI waTQEs@EGET I wrar@s® S sTi
F0s@SCgrir HHCHLT  Gmib, [@pmew b

7. Those who do not know themselves, go and
search for the Allwise elsewhere, just as the person
who, being on the top of the hill, searches for the
hill, who, walking on earth, tries to discover it, and
to discover the Akas, while he himself is in if.

@mmmggm oY DAl e BIELD Qth_m@@mmtn
EOTOT S FGOUT LG, ]

8. The deceitful are like those who feel thirsty
while being in water up to their neck, and who do
not see even affer day-break.
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ugLives gl Gsarler @ g ur pEawaErGue Lome
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9. Rest the soul on the Blissful Love, after
subduing your active passions. As the cat while
on the milk pot, flies at arat, (thy passmns hanker
after small pleasures).

c.f. ‘The objects of semse save those of flavour turn away
from an abstemious person, and even flavour turneth away from
him after he has seen the Supreme’-ii. 59—Gita.

Qowp wDFQOUBHID o b LIPESDEoT
Qo ppulirsg of® dans. & 0

10. It is too much to expect Moksha for the
empty soul, which though in contact with Arul, till
this day, has not become familiar with it.
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CHAPTER V
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THE NATURE OF THE DIVINE GURU

gPwurew oerdar pefgssBs Smampib
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1. The same Lord who, never separate, was
sustaining you, unseen, in your bandha condition,
appears as the visible Guru.

&S G mCer s (Garaflarany QT8 9% % &

FSFGHUBL areawGrr grer 2 o
2. 'Will any persons other than intimate relations

know the secret disease afflicting a person?

SYFETT UMSGWITE SY@er Lyl aBg

Quirger i o damri Lyed 2 [
3. How can the world know Him who, without

being known, came down to breathe his Grace?

Qurii@aeam. Fvmgl Quiruiowri Guirgomrb

Qio @Quasr B sr@yr A5, &

4. The ignorant with dark thoughts cannot feel
the Arul and see the Arul Guru. ;

urrea@uer rE&darper DAL 919.$F DS LD
CurimaQuersd sremi Ljad, ‘ @
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5. The world cannot know that His human form,
like a decoy, is assumed for snaring men.

c. f. Gita, Chapter ix, 11.

TwE@Far samis Osomu@gifluin Ieiuy
swisadar Bauent & geii. Gr

6. Cease thinking, ‘Of what use is He to me?
Who can learn anything, as the Shastras themselves
require the Divine Guru for their elucidation?

af_sge Guaed @@l uraseier L8EgD
sL.afdgar GuresGeaier &aor. Gr

7. The magician who chants the mongoose mantra,
not the mongoose itself, will remove the effects of
snake-bite. Accordingly, the look of the Divine Guru
dispels spiritual darkness.

ENG FHLIAGET EGIST BEGD

FEVTES UBFHEHLD ST GT. ,

8. To the Vignanakalas and Pralayakalas,
the Tiord will show His Grace without assuming any
form. To the Sakalas, who have got rid of their mala,
He will show His Grace assuming a human form.*

i PJouri aowrn sarn G608 GEGD
Guy PJourar eurgrg LIar. %

* The following interpretation seems to be more in comformiby
with the originali— .

The Supreme Being Graces His Divine wisdom to the vijnana-
kalas intuitively, to the Pralayakalas by manifesting His natural
Divine-form and to the sakalas by working through  a perfected
sul, viz; Guru, — Editor,
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9. Who will know the truth, if the Bliss conferring
All-wise does not come down (as the Divine Guru)?

@rard Qouargidu sawr aful@h 5 HDEE T
urgy eLwls g e, %W

10.. Granam can arise without the Divine Guru,
if the pure sun-stone (crystal) can emit fire without
the sun, ' :

N
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CHAPTER VI
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LIGHT ON THE PATH
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1., When the wunequal good and evil become
balanced (Iruwvinaioppu), the Lord’s Grace descends
on him.

¢. f. The man whom these torment not, balanced in pain
and pleasure, tranquil, he is fitted for immortality. Gita, ii 18,

gaar YBaraeT @) &@HLOL  LOT eI E) g T
Lrs@aa m& ude. o

2. The one God, the many souls, the dark
Anava, Karma, the Suddha and Asuddha Mayas, all
these six are eternal.

c. f- Know thou that Prakriti and Purusha are both without
beginning’, Gita xiii, 19,
!

Qediaur gud Q& e daruyd Ga i giid Genuuwglw
ﬂ.lUG}IIT‘iOT O_GIT 607 6T 60T QIGUOTIT. A

3. To be saved, understand you have got to face
the soul performing Karma, the performed Karma,
and their effects and the Liord who actuates Karma.

c. fo Verses 20, 21 and 22 which express exactly the same
ideas.
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earar 2 ulgred reps pumLE8s 2wDe@uil
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4. As the soul vivifies the body, so it is that
the embodied soul is vivified in union with the
Supreme Intelligence.

S pAptd  LUGVE DApLD G EHLED DT F (LD
Quirer] puwBuired o6 6ol PLbELT 1. @

5. As the ocrystal reflects itself and several
colours in the light of the sun, so the world is related
to the Light of the TLord.

These 3 couplets show the way of God in dealing with the
world,

saT AT s @mbGls 0 ser oyl BT LIaT @2
o arg iy Yo Ggref, &

6. The intelligent soul cam see through the eye
only in union with the Supreme ILight. Otherwise
15 cannot understand.

c. f. "Even performing all actions, always depending on me,
He, through my Grace obtaing the imperishable and eternal seat”
Gita, =xviii,- 56,

ryarGewed Ca@w yaarQeudBure mear@ewdy
warQewe Freé g, 6T

7. As the senses obey the lower passions so consider
your acts as those of the Lord.

¢. f. Dedicating in thought' all actions to me, be constantly

given up to me, placing your thoughts on me’, Gita 18, 57, also
3-30 s :

@FrGgs garmpujbe. b mEr@Ss BapsH
urprCg LrigSE%TL uri. <5



26 THIRUVARUTPAYAN

8. Don’t try to fathom out the Supreme Intelli-
gence. Don’t try to think outf the onein your mind.
Don’t try to see it before you (as an object). Then
perceive the Light which enlightens you.

salQu AG @ LrisEHS GsTar
@afCu geflwrd gaf, ’ &

9. Feel the resulting Bliss as thy only sensation,
and lose thyself in"the only Light of Wisdom.

gLy, Quaar® &SrEHaLn a;:r@wsv
Qaredritng GusTeas 195 ' G0

10. Perceive the light as It manifested Itself to
you; and that so, the darkness may not cover you
again. Remain as you were lost in the Light.
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CHAPTER VII
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ATMAPRAKASA
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1. None need advise a,ny one to seek the cool,
shade. This is the way the soul! becomes one with
That.

The person under the burning -sun has his shadow cast down
(preserves. his. individualiby) in addition to "the sufferings. Under
the cool shade his own shadow is lost and Bliss is obtained.

PSPaGhD LIOST @D MEEGL FasS@sTL _
YVs555% grargalivg iar. -

2. The sweet milk will taste bitter during bitious
affection, The tongue will recover its taste on
recovering from the malady.

-You don't oall the malady and the bitterness false or mitya. -
" But where are -they after the remedy is applied? The Dbitterness

was not present in the milk nor outside the tongue nor inherent in

ib, This is the way of attaining Moksha or freedom. - Similarly

the presence of -snake in- the- rope and silver in the'shell. The defect

should be traced to the eye and it is not oufside it nor inherent

in it and while the defect lasts, it is tfrue.

$Irmuwm@mﬁuﬁl@mﬁﬂ) ,ajm};Lq_l;eyti; BT GO H6T L
afaorureutd erisrer oI@L? ‘ 15

3. Oh! for the day, when the Atma will lose  the.
gsin of fancying itself as the seer, while it sees, only
in its surrounding darkness with the aid of the light.
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Nobody could say that the inability of the cye to see in
darkness is no inherent defect of the eye, and that it is all an
illusion thab the eye cannof see in darkness, which illusion will vanish
when the eye fancies it can see in darkness, Then again you have
to distinguish this defect of the cye with the surrounding darkness.
That this is separate from the darkness is shown by the animals of
the foline species being able to see in darkness, And except with
the aid of the lamp or sun, your own eye cannot see nor drive
away the darkness. This inabiliby to sce without the light is what
distinguishes the freed Afma from the Paramatma and this inabi-
liby is part of its nabure. The calaract of the eye and the darknoss
stband in the place of ignorance or Avidya, which is not part of the
inherent nabure of the Atma and yet {s not outside it, This ignorance
or Anaa or Ahankar or Avidya has again to bo distinguished from
Maya, the material cause of the universe and the body which as -
they evolve bring out the soul’s intelligence into play little by
little, as the lamp helps the eye in darkness bub fades away l“efore
the rising sun of Supreme Intelligence.

Culler i griiég Qefyc Quaggerd
fer et ¢ Qe pfunls Qunaerwrer
C.f. The undiscerning man who being of an unrefined under- -

standing, sees the agent in the immaculate self, sees mnobt rightly,
Gita 18-16.

@aflujd EGE5DL QUOLSEHL LIGTaLD
Qgafla; @gafwri Qewen. &

4. To the enlightened and the ignorant, the -
distinct light and darkness are one and the same thing.

To the blind, both light and darkness will appear as darkness,
The man with perfect sight though he could distinguish light from
darkness cannot see darkmess in the presence of the light.

Yo sag 58uwmn @as@%rmwzumﬁ'é; FEVGVIT 6V
TREHF Holiirdar @er m 2 @

5. Except the really loving who could approach
Him now, who carries "all the burdens of others ?

Herein is indicated the truc Basis of the doctrine of vicarious
atonement, If -one regards his actions as those of fthe TLord as
directed in the 10th Subra of Sivgnanabodham, he becomes freed
of the result ‘of h1s Agamya Karma, whatever he might do, énd the
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Lord takes on his burdens, Bubt till the Jiva abtaing to this con-
dition, he. must bear the result of his own Karma, ¢, f. He who
has no feeling of egoism, and whose mind is not tainted even though
he kills all these people, kills nob, is not fettered by the action.’
Gita 18-17. '

RUCHF (APL-GT QUG UGS B DEUT S
S5 A Gy CuruiarCey Qamrev. Fir

6. When a thief fraudulently walks away with
a treasure-trove, say, was the other sleeping or awake?

Sars&  mlipe @6 (b geflEaIEl  GibLl
Guwer sy Howr Ger. eT

7. As the crystal pillar throws no shade when
it comes wholly under the rays of the sun, lose yourself
in That, and your darkness will disappear.

2 pasgmd Gur pass we-wei Gure 2 ewr el er
B os Guerni 5. <

8. As the holder of the lighted torch intent on
finding a thing stands behind the light, so, to stand
behind the Arul, is the true path of uniting thyself
to the Arul.

Boyv@DH HEsert. Qgearme g HQar S
ERUOLIVGT YT STIDYT YFDG ? o

9. If That is perceivable by you, by your five
senses.. where are you and where are the five senses,
except in the presence of That?

18w F@wumgg sarwediul @ osE S
wrGuw Qeaargyi sHEG 2 - &0

10. Could a man fancy that he had himself forced
one who is able to - confer a benefit Himself? What is
he belore the Liord (Whose grace he attains)?



TLmn DE&ETID

CHAPTER VIIIT
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THE, NATURE OF SUPREME BLISS
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1. He who places his self behind the Light
of Truth, arising out -of darkness, attains Bliss.
He who places his self before it endures pain.

Qo w s FUGSE GE6TLIWLET @& (/6w L1 Lh
POUST RGSH 2 pan. 2.

2, How can two women attain pleasure? Pleasure
is derived in the mutual love of man and woman.

Qerugdar eTHUTTE Bujh eIt & aan:
Qarugar wrgedeme (@6, 5

8. The Lord confers Ananda on those who
reach Him. As He is Ananda-Maya, He does not
enjoy Himself,

SrLgCur p sy e Grardepr Gapaiea Us
Sl it adas@uers Qsraer. &

4. Asthe two words composing ‘sr%’ appear
as one, s0 consider your union with the supreme
Bliss as one.
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5. If the Paramatma and Atma are one, then
there is no union in Moksha. If they are two, no
such distinction is perceived in Moksha. Therefore, .
they are neither one, nor two.

This is the true definition of Adwaifa.

2 pwe Qupmon gur gy GurySur
LDEpGLE QDT e, &

6. Those who attained to Moksha, and to the
Samadhi can never be separated from the Supreme.
Those who have lost their speech have attained to
freedom from births.

Cuiigpar gy garenn L9 p&EG e e Qe
Boer pes Geduwir g Mo, r

7. Till you become like a man possessed of the
devil, do not. perform any actions (of your own will).

@mﬁ@un@l_'_asmr 2 pupi& GouwGar wewr g
sarL@OCuiri eval1Qur gerCur m  smer. <5

8., Those who have aftained to the Glorious
Truth, feel nothing but the resulting Bliss and not
the means by which they attained to the end, just
as the sleeper drops (unconsciously) the thing held
in his hand.

The freed drop the Sadhana one by one unconsciously and not
wilfully as they attain to the Sadhya or Palan. How foolishly do
the half-educated think they can get on without the forms of
Religion and how conceited they are in thinking low of such forms!

t
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9. Lo! the Bliss which results when the relation
of Gnata, Gneya and Gnana are completely lost and
- all become one! who can describe it?

Qar9e Qal@gar mev  @er gra Qs Q6T myew L iTih
garey MewGw g, &0

10. The supreme Happiness of Moksha one will
attain even now, if he possesses (undying) love, as
Love is its very form.
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CHAPTER IX

6505 gdHmer B
THE TRUTH OF PANCHAKSHARA
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1. The Agama and the Veda and other Shastrag
only explain the truth of Panchakshara:

Qe pEF g3 LT &th eryfeviom e eg;a?
2 pA DG QPEETTS JOT. 2.

2. The Lord, His Sakti, Pasa {Anava), Maya
and soul are all comprised in the Pranava.

DG BL-QTLD GAFLIT GV @@una)/rw
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3. The Lord’s manifestation in nature is on one
side, and His Divine Manifestation on the other side;
and look for the gelf in the middle.

efflwos Gueafweewes terafrm s
Quflweléar Gflm Gugid, : @

4. The self is pulled down by its Mala é.nd Maya
and when it gets rid of its Mala, it Wlll attain
Divine nature
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‘wrori §8rrg wegger wr pGur
Buword Berr afger! : ®

5. Pronounce the Panchakshara with Si as first
syllable; you cannot get rid of Mala by pronouncing
it with Na as first syllable.

@rr® garon Ii8sT 9 gLbar®

urgrg Cuaggs upmp!* Lo g
6. The habit of pronouncing it with Na as first

syllable is alas! begotten by not considering what is

the true support. . '

SanbapsBe oy ComGue Fmd - o
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7. If you proncunce it with Siva as first syllablé”
your births will cease. This is the proper way_ of
pronouncing it. ’ ' T

wr® weflwamay o jpald&@Ld mrn,mgj@@! .
@fe o (paprk IYmg. t <

8. The syllable V&' will lead the Soul (Ya) to
the Lord (Si) and confer Bliss. This Arul (Va). is
the spotless form of the Lord. <

* The interpretation may he worded thusi—

Adore and pronounce the mystic letters as: above (i.e:, with
Sivam as first); it i3 the real support, It is pitiable not to
'heed it, and to continue to pronounce Wlth Tzroda Na-ag first.

. : —Editor

"'t The latter part of the couplet may be' taken to mea.l__l‘ t_h:_;t
Va(e) itself becomes the soul's form as well, 1 —Rditor,
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QAT BILILET  SY_ILT  E e G
arfuie. HoH®DE WLPES. &

9. The soul (Ya) will not stand between Thirodana
Sakti (Na) and Arul Sakti (Va). By the Grace of
God, its proper place is between God’s Arul (Va)
and God (8i).

TRV UMESLD GUIDLID QAT  BE6T g
Aoer amaol BT Eg. _ . &0

* »10. 'Thus all the various means (Sadhana) are

declared, So that the self may not be separated from
the Lord’s Grace.



uGHETD IPKHTILD
CHAPTER X

3% HBHTT  Hedenio
THE NATURE OF THE SANCTIFIED OR
JIVAN MUKTAS

PRGN TTAT 2 arorLm& 2 6irerggier QerQUrGmSS
gnmgainn Cnaean® QFre ? . &

1. They sleep, hid in the bosom .of the Supremé
Intelligence, the Supreme Bliss hid in their hearts,
‘Why need more words?

c. f. Mindful of me, theirlife hidden in me,...... gver conversing
about me, they are content and joyful'—Gita X, 9. In them out
of compassion, dwelling within their self, I destroy the ignorance
born darkness by the shining lamp of wisdom’ Gita x, 11,

@iQasrdaud argevis errb@gryfanns GCuirspisT
Qaus@grd ey Gueairi (fa., 2

2. They will not attain to the powers of the
Supreme Liord, nor to the powers of the Trinity, nor
will they lead the path and actions leading to their
enjoyment in the Devaloka.

T Yypfuyn ey Pdaib BT gper
DT Fmwrs omp. 5

8. The Jivan Muktas, though possessed of
omniscience, will have no cognition of all others but
The One.
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YOS YL GRG FOWS DL LG i Gurgri
SQUDBL GGG YLD  F. &

4. Just as the tortoise draws its head and
organs into itself when meeting any passers—by, so the
Jivan Mukta will, when meeting any sense experience,
withdraw himself from his senses and enter into the
Supreme Self,

¢ f. The same simile in Gita ii, 58,

Yol Sy seT O PEGET @pLh Y BSUED 6T HIGLN
Qoo Quirific  giewr_r o) @ev. ®

. 8 In that all that exist, He is present. There
is no such thing either in which the freed spirit, which
has become Himself, is not present.

The freed soul is as omnipresent as the supreme.

2.6 @D L DIDLID RGSETOLE ST AUGE(S)
eren @55 & DT GILD @, Fr

6. To Them everything, outside and inside, will
appear as one (as Gnanamaya). They will not look
down on anything as inferior.*

2 pin@STANGS 55 LT R Q&GS $E S
@ ETIl NG @urienw Lwa. 6T

7. The worldly pleasures are the proper result
of actions done by the self. The actions done by
those who have lost their pride of self, lead them to
the truth.

* The idea is that the perfected see the Divine presence in |
the outer world as well as in their inner self and so for them
there is nothing to be defested (nor is there anything to be liked).

—Editor,
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¢. f. *The solf restrained moving among sensé objects with
senses free from attraction and repulsion, self controlled goebh to
Peace” Gita ii. 64, also. iil, 7 o 9.

T M af G &.1_Gaorr CSL_@m@ml_ Gu/g/maﬁ?amr
G’ﬁ/mrr,m”w < Ber 6?@111‘ i i

8. - Prarabdha karma will cease with the death of
the body. Agamya Karma arising now. will be burnt
up by the Divine Arul

AP F(HLDEOT ERT HGIT - ALGT T QU LD @,ogj@swrrres(@)
YjLb@LDL LD @ubenoQur  wirih. , s

9. No Karma which induce births will attach
@d the Gnani. To him, this life and the next makes
no difference. ' A

GOTATSG ST GUUTEUGE S SIS0
Qoverarg vt 1A%, &0

- 10. Out of the ﬂepbhs of their love, they a.xfe-_a
tronbled and tossed about for the sorrows of their
erring kind.

B@Fd ppbueutd.
Tiruchitrambalam.




»Spgcial‘ Note on Chapter VI

~ This chapter contains the cream of the Adwaita
Siddhanta. The first step. in the path is to attain
that - tra.nqull and equable state when both pleasure
and pain induce neither liking nor hate (Qacir@sev
Qagim_renwo Warenw). The next step is to know the
three Padarthas, the three postulates of existence
(2nd Kural) and to understand their relation (3, 4 and
5 Kurals). Without this sense of discrimination and
knowledge, your progress will only be impeded. The
4th Kural defines this Adwaita relation very clearly
and by means of a parallel, Prana (consonant) and Prani
(vowel) and Sarira and Sarirani. . After we understood
the nature of the three Padarthas, the conviction (not
lip deep acknowledgment) must dawn in our minds
that it is possible only for us to understand and
progress with the Light. of the Supreme Wisdom
(6th Sutra). TFollowing this conviction, we are enjoined
to dedicate all our acts to the Lord, that is that
in whatever we do, we should not consider that it
is we that arve acting (7th Sutra). When we have
reached this step, we have reached the condition of
jivanmukta -and our bonds fall off. When the bonds
“fall off, the Atma regains its own self (Atma Darsan),
but. it does . not merely stop there. - It becomes
covered and enveloped with the Supreme Ananda
and Light; but if it should refain this. condition, it
should not hanker after seeing - this Light (8th Kural)
and when it so loses itself, its individuality ceases
(srar @alaur), then it attains the Supreme state
(Fauorarar) (9 and 10th Kurals), The figure in the -5th
Kural should be properly understood. The ecrystal
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stands for the Soul. The reflection of the sun in
it for God’s presence in man; the sun for God;
and the colours reflected in the crystal for the Pasa,
Upadhis, (Mala, Maya ‘and Karma). In the absence
of the sun, the crystal is dark and cannot reflect
itself, nor the sun nor the colours. Soin the Kevala
condition, the Soul is ignorant of self, of the world
and of God. After Sun-dawn, the clouds intervene
between the mirror and the sun, the sun’s light and
the crystal’s light is not perceived owing to the
interposition, and what is seen well is the many
coloured cloud and this reflection is possible in the
light of the sun only. So in the Sakala condition,
the Soul regains consciousness of self and the Supreme
self, but now and anon it forgets itself and God by
the interposition of the Pasa (Karma &ec.,) which
Karma &c., can be only actuated by .the Sat (3rd
Kural). At noon, in the fierce light of the Sun,
the clouds are dissipated away, its reflection in the
mirror is perfect, and the mirror also shines bright-
est and it is hardly distinguishable in the sun’s
light and reflections. In fact when you look at the
mirror then, your sight is dazzled by the sun’s
reflections and you have got to turn away. So in
the freed condition of the Soul (Suddha condition),
the Pasa vanishes, the Soul is filled with the Supreme
Bliss and Light, and the Soul is lost. Here be it
noted that God, Sun, or clouds may be taken as
substance, and the presence or reflection of God in
man, the reflections in the mirror may be taken as
Phenomenal. Now this simile which is used in the
pages of the “Light of the East’- is confounded in
all sorts of ways with no effort at logical precision.
In pages 4 to 8 of the 2nd volume, again in page 288
of the same volume, this illustration occurs. In the
first place, Atma (God) is compared to the mirror
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before which there is neither darkness nor light nor
any other. Mirror will be blue in the presence of
the blue sky &c., and red before a red sky (&riis
g6 asmawwrge)) Jiva and Saguna Brahm (Logos)
are reflections in the mirror. If you take away an
object from the mirror, the mivrror is self-laminous.
Take away mind, the Atma (Man, God) is sélf-
luminous. Here be it noted, the mirror is God (Atma);
and the same simile is given in paras 8 and 12 of
Deussen’s Vedanta of Sankara (Brahmavadin Series).
In page 288, it is stated, Jiva is onme with Brahm
as the reflection of the sun in the mirror is one
tiwith the sun. Mirror be it noted, stands here for
the Upadis (Sthula and Sukshama). In the former
icase, there is no place for the sun and in the latter
there is nothing which takes the place of the mirror
as in the former case, i. €., that which becomes
one with whatever it becomes attached to. The
confusion is apparent. Now the first proposition is
““Atma is like a mirror.” The wording is quite
correct so far, but when we take Atma for Atma
(Soul) or Paramatma (God), then comes the difference.
- We read for Atma, Atma (Soul) alone. If Atma
here means God, then the 2nd proposition that the
“mirror is self-luminous” must be true. But is the
mirror self-luminoys, at least in the sense we can
call the sun self~luminous? No doubs, the mirror
has a sort of luminosity of its own but this is not
to be compared to the luminosity of the sun. The
luminosity of the mirror is so weak that darkness can
cover it, when its luminosity ceases altogether; ~and
it can again be brightened by sun’s luminous rays.
The mirror is light but it cannot impart its light, to
other things. The sun is light of light and imparts
its light to other objects. No amount of darkness
can cover the sunp, nor maya, God. The niirror is
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again to be distinguished: from the reflections :of the
‘sun and you :call it its reflection - and not. by -any
.other name and- you " don’t confound it -at any time -
‘with - the mirror- or the clouds or blue sky reflected
;in the mirror. ‘In the same  way, the :soul is: light,
inteligent (oda) and it  is covered . by. ~darkness
.(Agnanam) and by light (God’s gnanasakti). And God
ig-described as Swaparaprakasam  (self-luminous. and
illumining other objects). The soul (Atma) -is:called
2da, and the God (Paramatma) is called gdalsgn
e, The soul i the eve (saw gof), God is. the
sun (887 gof). By -another -figure, the soul is the
Sarira -(body) and God is Sarirani (life). = Hence the
importance of the phrase Soul of soul, Life" of life
and,: Light- of -light and Intelligence- of intelligence.
The 2nd word .in each phrase stands in~ the posi-
tion of our body -to our mind. - So the text :‘“Ye
are the temple of God” and the 4th Kural of this
Chapter. Compare with this the following two extracts.
Says Herebert Spencer, ‘‘Is it not just possible that
there is a mode of being as - much transcending intelli:
gence and will as these transcend Mechanical Motion ?”
In this, intelligence- and will stand for mind and
Atma or . soul, but we -distinguish between - Atma
(Mind or Intelligence proper) and Antakarana, between
what thinks and feels -and wills. and that which is
conscious - that it feels, wills and . thinks; and the
Being transcending.Mind and mind will be the Para-
matma. Consider again the following quotation from
Brihadaranyaka: ‘“God is to be seen, heard and
contemplated and enjoyed in the soul. -He is.beyond
the soul.. His body is the soul. He penetrates:inta the
recess of the soul.” Nothing can be clearér: than
this text. . This Soul and soul;, this' Atma and atma;
this. Self and self (The confusion in thought  arises.
from the name which. -originally meant the ‘hunan
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spirit- being applied to the supreme spirit -also), are
the two birds which' dwell in the tree (human body) ;
these ‘are the two ‘which “ enter into the heart, the”
excellent divine abode” and these are the two which
are " in the. ‘inside of ’“of the human eye. The confu-
sion of ' using the: same word to -denote and copnote
two: different things -is really vicious and later writ-
ings: and the  present day systems have dropped such
uses altogether, and the beginning of such chancre
in' nomenclature, and precision in the use of- words'
is;seen in the .Gita, and Aftma is distinguished from-
Pa.m,ma.bms,, Purusha from Purushottama or Parama
Purusha. Verse 22 of Chapter 13, is a characterestic’
verse in this respect as it gives all - these names
and the true deﬁmtlon of - Sat as dlmtxnguzshed hom'i
S’at asab. Sl

“ bpectator, a.nd Pelmlttel Supporter, : bnjoyer
Maheshwara, thus is styled Paramatman
In this body Parama Purusha.”

In Mrs. Anm Beasants translatlon, Maheshwara
is translated, the great Ishwara,- Paramatman as the
supreme self, Parama Purusha as the Supreme Purusha; "
but. the original words themselves will appeal to the
Hindu mind with greater force: and- meaning and
besides "are more familiar. The usage' of the words
Self and self sanctioned-- by the great authority of
Prof. . .MaxMuller leads to worse confusion ‘and
Murs. Beasant - carries this usage %o a ludicrous extent.
And none of the various translators of the Gita for
instance agree in ﬁxmg the capitals to the proper
word.. For instance, in verse 24 of the same chapter,
Mrs. Beasant uses capitals for all the - three selfs,
“some by meditation behold the- Self in the Self by’
the Self,” Mr. Telang (Sacred books -series) uses:
small -letter- in- all the - three places. - Mr.- M: N. Dutt
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uses capitals but modifies the two last by reading
*in his (own) Self, by (his own) Self,” which shows
that the two last refer to the lower self. Telang
interprets *‘ See the self, i. e., the soul, in the self
i. e., within themselves; by the self i. e, by the
mind. Mr. Kuppuswami Aiyar (Githartha Depika)
intreprets first self as Paramatma, second, as body,
and third as manas, which nearly tallies with Telang’s
and both following Sankara apparently. That this
interpretation is faulty can be easily shown. Could
man see God (Paramatma) by his senses, manas or
by his atma. At least we hold that we cannot see
the Pathi (Paramatma) by our Pasagnan (Senses
and Manas) nor by our Pasugnan (Aftmagnan or
Intelligence) but by Pathignan or Brahmagnan or
Sivagnan or in the words of Sri Krishna, “Through
my Grece, he obtains the imperishable and eternal
seat”; xviii-56 and our reading would accordingly be

“Behold the Self (Paramatma) in his own self
(Atma) by the Self (by the aid of Paramatma).”

To return to our simile of crystal and colours
again:~ In the first case, (mirror is Atma), which we
may take is the more orthodox simile, besides the
objections we have already wurged, that the mirror
is not self luminous, we deny that it is any great
merit of the mirror that it should become dark
when darkness surrounds it and be light when Light
surrounds it, and that that it is not a very greab
defect, regard being had to the definition of Atma,
as Swamprakasam. This is real Swamprakasam
indeed! In the words of our Acharya *The name
Intelligence (&/#ay) is rveally appropriate to the soul
which cannot understand except in conjunction with
the senses!” and “Of what avail is that power
which confuses in dreams, its experiences in the
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waking state?” Now when we posit only God on
the one hand and maya on the other, then the
reflection of colour (maya) in the mirror (Atma-God)
can only be called maya and not God; which con-
flicts with the second use of the simile, and a com-
monly received one too, that man is the reflection
of God. There is no conscious life in man, there
is no God in him, man is only maya, matter or
illusion or delusion. His suffering is not a conscious
suffering. The KEgo does not suffer. It is maya
that suffers. What reck we if the delusive maya
suffers ? Why take all this trouble to get rid of-what ?
Maya to get rid of maya? TIllusion of Illusions!
vain delusion! Why, drink and be merry, aslong as
you live (Liokayatha;) or put an end to your self
as soon as possible (Buddhism). This very use of
this simile by the Vedantist and the marked pre-
ference for the word ‘Atma’ which originally meant
life, which Professor Deussen remarks was picked
up from common life and even alrgady shriviled to
the pronmomen reflexivum and which was slowly
developed into the idea of supreme life, through the
mere intensification of the subjective momentum it
contains (rank Idealism), will show to any unpre-
judiced mind, how good is our contention that the
God of this school is no God (Paramatma) but only
man (atma), the being which is called satasat, or
neuter (#ef) owing to the fact of its nature that
it becomes that to which it becomes attached
(¢,ricssar asremorgw) like the mirror, becoming
one with Pasa (gewasCsra 55855 swraruy)
when Pasa covers i, and becoming one with God
(Guiggrers srema¥e® sssafs0) when God
covers it with His Light and Love, pasa or dark-
ness being removed, which is diseased and suffering,
and which seeks recovery from this disease and
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suffering, and. which it requires the. help of. another
to.: remove; otherwise : it could remove it itself “at any:
titne, and ' which .will -be unmeaning ‘' unless it be:
true: that: it is. the atma that really suffers and the:
dlsease and- sffenng is . 1ea.1 :

We w1ll exhlbxt our. dlfferences 1n the followmg;
ta.bular from

Vedanta——

Mmor or cxystal—-wﬂexionhbbjéct : 61‘ :
] clouds: or colours. i
God——Ixogos or Atma, man—Ma.ya., Manas &c.-

Note —(There 'is no place for' sun; reflexion’ or
man is ma,ya. a;n& not God; man or Ma,ya, suffers)

Maya, Manas, Upadhis&c.,—Logos, man

, {Mnrm——leﬂe\mn——sun
2.
Atma—God

Note —Maya does not partake of the nature of
Whaﬁ it becomes united - to; there is nothing answer-
ing to the definition of mirror; the reflexion is
réally the sun and not Maya; Atma cannot and -
does. not suffer as reflexion does mot. oA

- Siddhanta—
L :)B;an:d}:m condition:—

. Mirror-=~Reflexion of two (sun and ‘clouds)—
colours” or clouds—sun. '

- Atma-man—Presence of God and Ma.ya ‘and -
1gn01ance—Maya and' Anava—God. i

. Note. —Maya, and God are both - present in man; '
Ma,ya hldes Atma and God, and from God, as the colour
hides both mirror and sun.
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v Qi Moksha—: 0w ot

Mirror—Reflexion of sun alone—Sun—
et teclowds vanished.: Atmas mfm——-God’s plesence
in man—=G od—-Ma\ @, : e

" Note.—~When &louds do- not interfere,” God is
reflected fully and covéis the mirior, Sii Panchakshara
exhibits -the position of these  Padarthas; and the
change in the posxtlon of the varions sy]lables exhibit
the change from Bandha to Moksha (ChapteL 9)

It. is to be notlced tha,t lower- self A1 ma, Pash-- or
Sa-ta;sat_-, .or  Soul- postulated by the- Siddhanta, - as
distinguished from the higher self, (Paramatman), Pathi,
Bat, or God, is also distinguished from all products
of Mayh, from earth to Nadam; (including Buddhi, and
other lower Antakarana) and the - so-called” Mayawc man
and’ fully connotes and denotes the ‘so-called ~Atrman
and Self -and Bla,hma.n ‘of the I\/Iayavad ‘School, whose
e‘iponent i3 stated to be Sanka,la, by the “Light of the
Fast”, (Volume I, page 340;" Volume II, 164); Umat
pathi Sivacharya states the end of this school in the
followmg, which . is as.good- s jingle.as. the self in the
se!f by the self )

",sl'r@eor STEn S ,gs&wﬁ;b.pﬁr%,égn@@r 66&7@,»?@7@%6\)
Wbz, amFuls (gggaum@u,gg @ soflane), 9a&Cw

- drvwrderer, . g . = s
~and cha;actef_lses it elsewhere as—

“srr Sroww sere ai Qury,
Bloaws 56&rrl;nrz§?a;gv@@, -
B dhrw@meuruaur e . ¥ sws et s B

The Siddhantis - clear]y ‘distinguish this" Atmagnan
ot Atma-bodk (Idealism) from Pasagnan (Materialism)
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on the one hand and from Pathignan or Brahmagnan
or Bivagnan (True Theism) on the other.

Comparé the following and this is only from a
Tamil Puran— »

“ oSy Ho%S@sar wopsend Jaraws @Fre
S p o8 s8H%r g0 §éasssr. "

 “That Bright one whom the Vedas praise by the
negative phrase ‘ not this, not this’ and get tired.”

“gsusar gew, GQuidwee, Casyesraw, o erer
wgder | Cughsar oo, Qoo ward darp IF s,
Qasrg Quame | Casefis sGuigwn acpFQaef
Querw, ”

. “That is not Sarva Butha; That is not the
sensations; That is not the different senses; That is
not Prana; That is not Manas and other Anta-
karana.; That is not the atma, remaining different
from all the foregoing. ~Thus saying the Great Veda
soars helplessly, and That unknowable ever eludes its
grasp. ”’ J

" 'He is present in all these tatwas and the Supreme
gets a name as he is present in one or another, and
inasmuch as He is present in Atma, (Pasu), Heis
called Pasupathi.-

“ Prithivyo Bhava, Apagh Sarvah, Agne Rudrah,
Vayur Bhimah, Akasasya Mahadevah, Suryas Yograh,
Chandrasya Somah, Atmanah Pasupathih. ”

We clearly define our Goal, and distingvish it
from the various means of reaching this Goal, Dasa
Marga, Satputra Marga (Bakti), Saha Marga (Yoga)
and Sanmarga (Gnana), and the conception of God in
each of these, as. master, father, friend and self is only
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a symbol, though no doubt so long as you know the
distinction or indentity of this symbol and Truth, it
is not possible to attain the Phalan or Goal, and though
we endorse every word of the learned Swami Viveka-
nanda, in the concluding paragraph of his lecture on
Bhakti-Yoga (Brahmavadin Series), which follows the
doctrines set forth in verses 9, 10, 8 of Chapter 8,
verses 8 to 10 of Chapter of VI of our book, yet the
caution not to mistake the atma for God is necessary,
as each one of these margis, is apt to grow dogmatic
and we have different creeds, Madhwa (Dasamarga),
the Ramanuja (Satputra Marga, father and son, The
lover and the loved), Patanjali's yoga, and Sankara's
Gnana. That Vedanta Gnana is only a marga just
like faith and Yogs, the following verse from Chandogya
Mlustrates (I, 1, 10.)

** The sacrifice which a man performs with gnan,
faith and Upanishad (Yoga) is more powerful.

The sacrifice which the Karma Kanda required
was a Pasu’; and the sacrifice which the Gnana
Kanda required was also a ‘Pasu’ (Atma or man bound
in Pasa), and this had to be done by the Bhaktimarga,
Yogamarga and Gnanamarga and each marga is suffi-
cient in itself and there is no conflict between them,
and one is not superior to the other; and as you
note the similarity of the word Pasu in Vedic and
and Agamic language, note also the adaptation of the
Vedic sacrifice in the modern Agamic symbol of the
wel S, altar, in the Temple, entering which you are
required to prostrate yourself (offer up yourself as
sacrifice) in front of the Altar and then pass on and
note the position of the Nandi (the.freed Pasu), a
name for God also, on the other side of the Altar
and you are enjoined also not to pass between
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the Ndndi and Sivam, the Medapaz‘hz and Pasu-
pathz of the Rig Veda. , -
' "Gaﬁha[htlm, Medhapatim” (R L ) 43, 4
“Rudram Yajna-sadam” (R. V. i. 144, 5.)
"Rudraya Sva-yasase’” (R. V. i. 129, 8y

_ “T\am Vatair” (R. V, ii. 1 6,) “Rudm.m Ya,Jnanam
Sadhad -ishtim apasam” (R. V. iii. 2, 5.)

“Devaya Sv&dhavene” (B. V vu 461)
“Antax Ichchantx (R V. viii. 61 3.)
Yébhih Sivah Svahati...... SvaYasya," (R. V. 92 9)

If we want any authomtatwe texb for the pro-
posxtlon that mirror in the smnle‘ can . only mean
atma (man) and not Atma (God), we find it in -
Gita, iii,, 38; and to make the meaning of . “I'his’
clear; I Wl“ quote the precedlnﬂ verses as well'

86, Arjuna said; But dragged on by whaf does
a man commit sin, reluctantly indeed, O Varshneya,
as it were by force constrained ?

37. The blessed Lord sa,ld It is desire, zf is
wiath, begoten by the rajas energy; all consuming
all-pollutmg, know thou this ae our foe here on earth,

. 38 As a ﬂamc: is emeloped by smoke, a(. a
1mrr0r by rust as an embryo is . *apped by the’
Womb 80 Thzs is enveloped by it.

ALL HAIL TO MEIKANDA DEVA.
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