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FOREWORD

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

[Retd, District 2ducational Officer, Vice-President, Saiva Siddhanta
Maha Samajam, Madras & President cultural. League, Yellore.]

The Vedas and the Siwvagamas in Sanskrit and
the 7%rwmurats and the Siddhanta Sastras inlfr
Tamil are the principal scriptures of Saiva Siddhanta.
The four authors of the first eight of the Twelve
Tirumurals are called the Sca?naJa Acharyas. They
are St. Tirugnana Sambandar, St. Zerunavkkarasar,
St. Swundaramurthi, and 8St. 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., Ziru- |
mantiram by St. Tirumular, which was composed
some time before the 6th century A. ., gives the |
essence of the Sivagamas, and a more or less syste- |
matic account of the Saiva Siddhanta Philosophy,

Apart from this wvast collection of Saiva hymns
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
1313 A. D. by six great seers, They are (1) Ziruviyalur-
Uyyavanda Devar, (2) Tir wkkadavur - Uyyavanda
Devar, (3) Meikanda Devar, (4) Arulnandi Devar,
(6) Manavachakam Kadandar and (6) Umapathe
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NSivachariar. 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
1t can be seen that he was a great scholar, philosopher,
poet, seer and saint. His work, S{{{;fgalpa Niralkarana,
was expounded by him before a learned gathering
in the thousand-pillared mantapam of the Chidambaram

temple during the Ani Tirumanjanam festival in
LS 1SS ATSNT):

Tiruvarutpayan is indisputably the work of St.
Umapathi. The name means: the book which ex-
51?33113 the Fruits of Grace. The treatise consists of
ten chapters of ten couplets each. A clear and
" correct account of the Saiva Siddhanta Philosophy
1;' (and religion) is given in the 200 lines of this
| well-known wock. The first five chapters deal with
the Divine Grace, and the_ﬁa‘tﬂfi??_ with the fruits
thereof i. 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. 8. Anavaratha Vinayakam
Pillai, late Tamil Reader of the Madras University, have brought to
light two facts: (1) that Unmainerivilaklam one of the eight
Siddhanta works usually atg¢ributed to St. Umapathi was not really
written by him, but by one Sikali Tattuvanadar and (2) that
Tugalarubodham by Sikali Chirrambalanadigal of the 1dth century
originally occupied the place of Unmaineri Vilakkam in the Fourtean
Sastras; He came in the spiritual line continued by St. Umapathi.
and his samadhi with those of his 63 Disciples is to be found at
siddarkadu ahout a mile westwards from Mayavaram Railway
Junction. Thus the total number of authors of these siddhanta
sastras Wwill have o be taken 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 attaining salvation, the
nature of salvation, and the life of the Jzvanmukias
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. It is
shown how loving and compassionate the illuminated
souls, the Sivagnanis, are towards weak mortals.

Niramba Alagiya Desikar, one of the commentators
of NSivagnana Siddhiyar, has written a commentary
on Tiruvarutpayan as well.  Another commentary
known as &igdaru ey (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 S. Sivapadasundaram B. A., of Jaffna.

This great little book has been translated 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 bc remembered with gratitude.
He was among the few who have so far sought to
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 Fhatmavada
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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, clmma 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 C_@ﬂ]ﬂan
(13 T
Motto, Under heaven one family ’, and the amil

poet’s VlSlOfl-_?—_an',gjfy}Gﬂ W &5 LD @5@1“rr > + and the
Tevaram S'L}:Ing “,ﬁn'u_f'.f,rjrsem,ga um@)}ﬂfrﬁ@m Sr@rowimus

g&umrr ¥ i will no ]ongel remain en]pt} d}_CELDJS.
- 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 humllltV
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 flom others
for careful study and assimilation.

The translations in Knglish of some of the great
works relating to Saiva Siddhanta which, according
to Dr. G. U. Pope, ““is the choicest prodact of the
Dravidian intellect ” will form a - welcome contribu-
tion to the world’s common pool of spiritugl 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.

f The Lord who alone is the fathor 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, has,begun
the publication of rare works In English of Saiva
Siddhanta. J. M. Nallaswami Pillai’s translation of
Sivagnana Bodham has alveady been reprinted. His
translation of Sivagnana Stddhiar 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 1men are
due to him for this gifte It 18 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 Salva works locked up!|

in Tamil.

Vellore, 1.: ST
.24__11__45'} S' Satbhldanandan] Pllla].

|
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PREFACE

(1896 Iidition)

7= ryHHE first few chapters were published in the pages
g_ﬂ 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 nuotations 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 Gnang,
as being Dwaita and Vishistadwaita and Adwaita, so i .
is people talk of the Gita at one time as Sankhya, at
another time as Vedanta and s0 on. The peculiar
features of the Gita are its doctrine of Grace and

- [iove, its clear exposition of the relation of the three

' Padartas, its clear distinction of man (Atma, Purushag,
and Anisa) from ‘another’ (Paramatma and Parama-
\purusha, Isa and Maheshwara) and the absence of that
'dogmatic assertion that there i1s no individual atmag
‘and atma is God; and these are also the peculiar feg-
tures of the Siddhanta. Those who could see in the
mystery of the Lord’s Viswaswarupg 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

iwhole universe is pervaded by me in an unperceived
form. All entities live in me, but I do not live in them.

Nor yet do all entities live in me.’ The connection
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hetween the Gita and the Siddhanta, will be best
nnderstood 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 Iiassen 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 esgentially))
Saiva ; and of course, it 1s needless to point out that
no such name could have come into use then, as there.
were no other conflicting creeds to distinguish eI

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

CHITTOOR, } :
J. M. N.

28th November 1896.

* Tn this 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)

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 Veds
and Professor Sundaram Pillai, M. A,, in his bright
little brochure on the age of Gnanasambandha, aptiy
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 lmgest
gems picked out from the Diamond Mines of the
Sanskrit Vedantic works, washed and polished and!
ana.nged in the most beautiful and symmetrical way |
in the diadem of Indian Thought.

@HE work in question is one of the fourteen Sid-

s

Coming to the author, I might say he was the
/leading Light in Philosophy, Religion and Literature
| about the close of the 13th and beginning of the
\14th century A.D. That he was as great in spirié
'as he was in intellect, there is no doubt. Though he
ranked as one of the Holy Three Thousand Brahmins
of the Sacred Shrine at Chidambaram and the most
lemned of them, he did not disdain to become the
humble slave of MmmGnanasambandh& who was
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third in succession from the Great Meikandg 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 Bashiams, he did not disdain
to 1nt'e1plet these truths to the common people, in
their common language. His spirituality was soon
enough recognised, and the very same Brahmins had
to call him back again to bhe present af the opening
lceremony 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 unsurpassed in ele-
gance of diction and style. He wrote & brief summary
of the ¢ Tives of the Saints’, ¢ Peria Pumn , and Vslote
the life of the writer of the °Iives of the Saints,

Sekkilar, and a book on the discovery of the Thevaram
aud several other religions works. XHis great work
im Sanskrit is his Bashiam or Commentary on the
Paushkara Agama,® still in manuscript and preserved
in the TLibrary of the Thiruvavaduthurai Mutt. This
is represented as a philosophic work of very rare
_merit. That he was an able dmlectluan 1s manifest,
from the fact recorded in his ‘Ranhalpa.nn.ah%lanaan
and the work itself. This book refers to a disputa-
tion which he had during the Ani Festival in Saliva-
hana era 1235, with a number of learned men of
different schools and the arguments advanced by
them and the replies given by him. The arguments
are 80 well turned and logical, that ‘as the preface
( itgelf sets forth, it is the book for the T'amil Student
of Liogic and Phllosophv I have already referred to

* This has since heen published at Chidambaram by 1late
Sri Parasakti Ambalavana Navalar of Jafina. ~Tditor,
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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 -
preface to °Sivaprakasam’® namely °©that every thingﬁ\.
old 1is necessarily mnot true and that e\;er:.r 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 asserts 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, a Vedantha Siddhanthin, who postulates a
relation the nearest parallel or analogy to which is |
furnished by the relation of body ;Lnd soul (2-L_ev
2 u9i) 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 g 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 ILiove 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 between
soul’s power to know and the eye’s light. ~Editor,
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one to the Heet of the Supreme Intelligence ?”’ In
rfact, the first chapter condenses all his views of God

' and his relation to the world in 10 couplets; and

- what 1s 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 Iiove and its greatness,
and how it influences men who have felt its touch
is described in the last couplet of the book.

““ sorer 5 BV GuisBES Sweasler
Qaersr s S%war s,

(Out of the depths of their IT.ove, 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 exfremely shorg
and concise couplets, I have added short notes.
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For one who worships Ganesha, the aprtg and
philosoghies are not things which he need labour to

learn.
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(LPFH GV @]@eﬁrﬂlﬁ:
CHAPTER I
uBapm 5%

NATURE OF THE SUPREME

sy 2.ulrGumrew o aleur® GT [B1 (LD
A& flev @enm M m@GLb  Benmis 5. &

1. TLike the letter *A’, the Incomparable Lord

is all mte]llgence and pervades everything without
change.

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 (@ afev).

The pmntq of comparison are:—

B e

(2) 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 without its aid
none of the consonants can be sounded,

(¢) It loses its form when in conjunction with the consonants,
as in (=)

life. He is. wﬁhout change. He bccomgq non-apparent when in
union with the world.

In the like manner, God is the first cause., He is the Lifegi

Here thc pmnt=; of reqemblance coase and the other words in

(a) ‘A’ itself requires = humrm intelligence to utter and there-
fore is inert, unintelligent.
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God is all Intelligence (=t1pfens®).

(b) ‘A’ is a mere human breath; God is the great DBreath
giving life to all breaths (ermi@in).

(c) *A’ can be pronounced separately and in conjunction with

other sounds.

God is always inseparably connected with the universe of souls
and matter (@p@ip B 5HIH).

This inseparable relation of God to the universe is what is
c‘llled Adwaltftm and 1 have pointed out im my notes to Sivag-
nana.bodham how apt an analogy is furniseed by vowels and con-
sonants (e-u3iQuous) in addition to the two illustrations of soul
snd _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 Bl ventn e 2 ulTFOT FIT oS ﬁ@m&‘@',@
L9erertdeomrer erimIGer L9 g medr. o
¢ ’ o
2. The eternal souls will attain Divine Nature
by His Arul Sakti (Grace or Love), which is one

with our Lioxrd.

The isoul is here called eternal or unchangea.ble as 5!1 its
'essence it remains the same, though its form and Karma in the
'mental and animal planes are continually changing. ILytton in hijg

‘Strange Story’' compares by a happy thought, the soul to a steady
white central llght 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 wind, flickereth not’’—

Gita.

Sakti is the Chit of the compound ‘Satchidanandam', This
Sakti is the power ,of Sat, ‘That which exists’ or its other aqpectq
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
_trhls ‘Power in its aspect of Tntelhgence Chlt or Gnanam or .Grace
| or Love. Tn His aspect of Divine Force, or ‘energy, Kriya Sakti,
‘He Rcﬁs on Maya or Mulaprakriti and starts creation or evolutwn.

Hﬂnce ‘God is called GD&II_&-KI‘IF&-SW’&!’UP&H.
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QUIGELOE (LD 5] 6T e @Gd Buim oap_gd @i mader
2 (FEOLOE (LD  GPLNISTEOLD  1Im &T, [

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

He is great and subtle and hence called Bmhmmn He is all
Love, and hence called Snwm He is bencﬂcent and hence called
Sank&r.

Greatness and littleness are terms derived from qguantity and

hence relat.mn to matter. He is the greatest of the great as he
must erﬁéﬁpe cverybh1ng contained in space. He is least of the
joast as He must be prescnt in the least conceivable atom. But
the terms do not describe His real nature and hence liable to cause
error in thought, and these are not correct terms to describe what is
Pure intelligence and All TLove. Hence the superiority of the terms
Sivam and Sankar, In no other religions, have we specific termsf 7
naming God as All T.ove and All Benevolence. =

H&H& eredaujih ol FFT T GT HL_HISG] e
Buir & @& bdeauedr QuimFHmLl 1 ]&Hev. a5

4. He it is who originates everything, sustains
it, and when everything is destroyed and resolved
into 1ts primordial Mala, He alone remains, the last
refuge from which there is no refturn. |/

God is here shown as the author of Panchakrityas, Srishti,
Sthiti, Samhara, Trobhava, and Anugraha. It is further implied
that t‘-hese Iunctmns are not different and carried on by different
| Beings Tand at d1fferent tm:lm. The first three involve mere change, |
' Samhara; the fourth is temporary rest and the fifth is eternal |
Eﬂ rest in Bliss. The ordinary conception of the Trimurthis do not !
!lgive a place for the last two functions of the supreme.

The TUpanishads distinctly recognize Brahman or Sivam _as
’[‘hur_xyn.rn the fourth, ‘‘Chathurtham,’ -‘Adwaitam’’ ‘‘one without
a second" i

““‘Sivam adwaitam santam, chaturtham manyante’’, —Rama-
\ tapani Upanishad. '
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<Y@BRAYLD D (ERLL Hnl@hT & & AIQT LD
2 (heULD DGOL_UITGT D GT G- @

5. He is a Rupi (one with form),. an Arupi
(formless) and He is a Ruparupi (one with and
Wiﬂi}_{_)]lt 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 Impersonal, Matter is
also formless; to deny to God that he can take form is to deny his
omnipotence and limit hjs 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 thig 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. Mo regard God as Satchidananda,
(Somskanda, Sa, uma, skanda) is not a personal conception. Thig
| chit includes both TIcheba (will) and Kriya (force),
ond identify this intelligence and will &e., With our
;'a.nt‘.hmpomorphic.

but to compare
intelligence g

veueur Ul ir o et (Hip T @TeNinRuiet  Bioey gy araieT
BT sTer ermEer (@)en,D

T
6. Our TLord unlike the souls which can only

understand with His light, has no one superior to him.

<A@ YBUTUI YFIT DT <DLY UIOIT 5

QUT @)Ll HITG@DE (DG - an

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, W__]:}E _I_Qj_ve_ Him can
see 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.

GT BIGLD GTealu b er MuymyEnm Guirever&ip
&56/(5 LD <2 6L ST SrGear  Hevfl. <

8. He 1s one with Chit and Achit (soul and
nonsoul) like heat in hot water; yet He is not one
Whibh them.

This is His Adwaitha relation with the world and souls
| In His relation with the world, He is one with it and yet in Hlmself-

' fe is separate and is not affected by the contact and does not
| sufier any change.

BVLEGUET 56001 @D)T 5 (S (GGUT GG TS 56060 GHT
Fgollewer Guiem &rer. T,

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 iy
| called Sankara as He is beneficent.

The rooti meaning of Sankara is Doer of Good, His actions
are nobt determined by mere whim or caprice but they are deter-
mined by His own Law. tho law of Karma; good or bad is meted
outb accordmn' to each one’s deserbts. His mercy and justice are
thus reconciled, c¢. f. ‘The same am T amid all beings; there is nonel
hatcful to me nor dear. They verily who worship me with devotlon
they are in me and I in them’. Gita iii. 29.

D_GIT GDIALPET  NFGUILD 3) 6V FIGHT T QUTULS  GaUT I
L GT GRIIQILD BT &L  LO55 . & 0

10. Yes. Liove and contemplate on Him. You can
know him without doubt. He will never be separated
from your heart. He is the supreme panaces which

——

will cure you of your birth and re-birth.

This shows, the u__e_c_:;l__ssiﬁy for the worship of God.

o L - =
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CHAPTER II

2 ulreno) B
NATURE OF THE SOUL

L9 mignrer Gueyib 19 m&@GLBTGT Cumr gyin
SweCGgsrrm HomuGurr QFrens. .

1. The number of those who have been freed
and of those who are yet to attain Mulkti (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.

Sl gsTT @erT nsenn @FeT @piEer @yer al
GAUHLOGV G G UMULh 2. 6T, o

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 Sahaias (a class of souls) possessing Anapa
Maya and Karma Mala; - the second, Pralayalalas (a second class of
souls), possessing Anava and K: arma; and the t;hird sz._;nafnahala.s,
(a third class of souls,) possessing dnava Mala alone.

APST I H.D 5 HOTOT T s APIDNG  HGT GT IT - 6ir
Bgrer mwiQErs HTOTTT HICHT. g
3. All those three classess possess the Mula

Mala, Anava; the Safalas alone are not conscious
\that they are in bandha (bound) condition.
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The other two classes know their inferiority and strive to
perfect themselves. DMan alone in his foolish pride knows not himself

] and does not strive to know his maker.

&G0 L_@) Henm BT @5 Fored O SoEIBuI@5
Peorig. p s LQesarGey Q&Fwev. F7

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

That is to say, soul's inftelligence is of an inferior order,
is limited and mnot to be compared to the intelligence of the
Supreme Being.

Cf. Thayamanavar.

¢ g fluiremin RCual_® Vel A D@5
&ARuwps sPaeaerp Cesrevv—aQ@ suwrin
BT & & srere_ i@ CoFss51@eaur 2 Pl @|e1 607
CrQuears@Gsi BIwbE Cs.”

Quir puer 0 T MILD  LJSWT I M5 BB ) |
o BQeuerm CGuiisar mmo ! @

5. The name ‘Intelligence” (<a9a;) is really
appropriate to the soul which cannot understand
except in conjunction with the senses!

o @WEHD 2 UEGLD BT &GIT
@gofiad Qevefleverear G&Fw ? 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 nob non-intelligent though it is dependent on God and
is affected by darkness,

FGFFEMST FOIT SFGE NPT  &GISET @)enel
2 UWGFNFLS FHSTLD D Ul 6T
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- 7. The Sat (reality) cannot perceive Asat (un-
reality.) Asat cannot perceive anything. That which
is united to both and understands both is sat-asat
or the soul.

As nothing lies oubside God and as He is pure intdlligence,
| Hle has no necessity to perceive anything as an object. Asat is,

| object and cannot perceive its subject. Soul is therefore neither
non-intelligent nor pure intelligence,

Q@apaflsv @aer & erevedl_ g Fev Grevevmin
Qur@erser QeBsr jaf ? <

8. Are there nof objects in this world which
become dark in darkness and light in ]ight?

_ These are the eye, the mirror and Akas (L.t.hcr) As compared
to the soul, the eye loses its power of scomg 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.)

az_msara;suar Cumrev eeflujn s @) asGar
!UIILOLDGOT&GUHF EIT (@Y FHEMG, 3

9. TLike 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.

<) GOT JDGIT LY LD 2}, D MItb2_uT T g;m@’gm a;gar@grﬁa:(@:)
erent mer Gaumrer aJevevmr @:_ % O

10. Oh! when will the long suffering lose their
sufferings and enjoy Bliss by reaching His Arul or
Gnan !
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CHAPTER T1II

®)(MHsirinsy [ s
NATURE OF PASA OR. DARKNE-SS-

FIGT MILD LIS GIUIAELD  @)T b 1 &wrii@Qr H'r(__,r@rm
Qe @meres O Gaianr min @m; &

1. The everlong misery of death and brith, and
Eternal Bliss and the Presence of Divine Grace
are all veiled from us by Ana¥a Mala' without
making its own presence felt. ‘ o 5

Compare with this, Chapter 13. Gita Verses 4,'5 and 6, which

describe Maya (Kshetra) and Verses 7 to 11, which distinguish
Gnan# from Agnana (An"n,q..)

G mormer  Gar @@ FHenaiuh  Grat
@Qumragerr @ B DG Qurager. ol

Y

24 Thn{t which hides all objects and makes them -
appear as one 1s nothing but darkness (Pasa or
Ignorance)-

PRUITBEHHI ST LT SHGT 2 (EusGI &rL_(Hih

@R @yE ST T 5 Gl &

3. The darkness, though it hides everything

- else will show itself. But this Anavae Mala will

neither show itself nor anything else.

armerald o er@ermrefllGur _gra? uleni_uwi_ma ° :
@)er marajb SeT m  BIHAT . - @
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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.

LIGUED T L] LGS T 15 GILD (@) L LT o wor @ 6T miLn
ST UDG S CEHrer s & mL). @

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

c1eor @Lom 1% eir Grsﬁr:p_-smrr@;_b urerentn @ GMuir 5
SOTELOUSAH GTT T G5 & i For

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
Pasw and Pasa; Para, Jiva (soul) and Jagat (Matter); Iswara,
Chit and Achil.

L]

L apor Qe G mev  gGiaTQuier o uifwcvBrey GLimd@sih

@uim gpeir 2.t Bt_ev  @Tpsts BLimib, Gr
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 bct\veen soul and Anava and Maya (note the distinction
between these two) is not that of reality and illusion mnor 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 t0 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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o FT D Gucry&mT @l ST TR LDGT AT (PGS F ] Cav
Quar Ssan Liewl, <91

8. If the Anava is mnot eternal and became
connected with the soul at any intermediate time, |
how did the soul get it? Such darkness may cover
it even in mukti for no reason.

T D IS gpb  GEGQI T T G Hev2-GTGT LD
GTGT MILD BEFVT FHaper. Y -

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

Darkness can be removed slightly by a light, but can be
removed completely by the bright 1light of the sun. The soul
lying unconscious in the deep waters of Anava recovers itis cons-
ciousness a 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 Liordly
Seaman comes and lifts it into His adamantine boat,

@?19-QIT 1peT @D @IGT &&SINT W LDIT DS
QY. QUT G SITING FI UG Fl. & (O

10. Like the lamp which loses ifts 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 IV

DIHST BHi  Bldev.
NATURE OF THE DIVINE GRACE (A.RUL)

* gwafip Quiflu g@Qaws P Geussr @b
Qumaperflm  méwuiev s Grimev. S

1. There is nothing superior to Arul in this
world, as there can be mnothing superior to the
supreme object of man’s desire.

Cumpass pasreidsr GuOgrefllwumry) ormi@ D
D (HSERTCT A 8 DELD <Y THGT . 2_

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.

oar et oy wmr @ Hmer mith 2.uSi <2y pfusr @ & mGT MILh B)emat
ST T <y MUIT G WUT T FHT 6T, _ /5.

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 A7rwul illuminates its understanding?

Lrev LS 6T y@5LD %ursﬁraam.é; Faer 2_ud T ST
OTevY Ll <Y@5o 100G Gl &
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4. YTiike the fish in the milky ocean, the souls,
instead of partaking of that heavenly joy (which
surrounds it), wallow in the misery of Maya.

2 @i & T Buir <2, DBmpefloy  §p B HID
2_eu0T T6Oay L-6Wr m ZHusm. (@)

5. ILike 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 Lioxrd.

gamgenws o pwur g SrGw PiGarm
L{en T et D GRT MM “Hﬁg_. For.

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 1s the
TLiord that sustains and supports them.

0w sBFHBHmi oerQE@®FBsriT urarTGla® G Firir
FEQEBSCgrir FHEHL_T  FTLD. [(@5 m e 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 i1n 1it.

Qauerer G gor mrel pal 6rmE&Gw @fg b F e
FGoTOTH FAGVAUT &L_GOT . 25

8. The deceitful are like those who feel thirsty
 while being in water up to their neck, and who do

not see even after day-break.
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Upusenos g Cseirifer @) g LT DEeeT Guocy LT _
SIULGES BTG @ er. Fn

9. Rest the goul on the Blissful Liove, after
subduing your active passions. As the cat = while

on the milk pot., flies at a rat, (thy passions hanker
after small pleasures).

c. f. ‘The objects of sense 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.

Q) HDD U T QWG FZh  Gr b LI 1D LD (Q)eviT
Qo D oulnrs&s oFf® (dens. : & D

10. It is too much to expect Moksha for the
empty soul, which though in contact with Arwul, ill
this day, has not become familiar with it.
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CHAPTER V

DIHEHM, B
THE NATURE OF THE DIVINE GURU

g wremn ersler moflgssGs Sm eyb
& Bdwurs EosTrsgs Csm. =

1. The same Liord who, never separate, was

- - = ,
sustaining you, unseen, in your bandha condition,
appears as the visible Guru.

& & F m;BEmis (ST aflerens DI A 3y %ot &

FEGFUHL smewr LCGrm Frer 2 i
2. Will any persons other than intimate relations

know the secret disease afflicting a person?

DT T ST DT Ll QIbS

@Qur per i <Y Seoursm Ljed ? e
3. How can the world know Him who, without

being known, came down to breathe his Grace?

@QuIT I @) remr L FlBen gL @urr,aﬁu_‘i’c;urr& Guir gomr o

Qo @) reor LD STE@T LB, ol B e
4, 'The ignorant with dark thoughts cannot feel

the A7rul and see the A?‘ul Guruw,

L FenaQuier oM & ST Ap&T LD (9. &5 HET LD
Quir TemeuQuicrs ST DT L]l @
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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.
er 5@ ser sreuens Qasama@siflujin 6oy
F0EFHUTNT BouewT LG HFIT .- Tor

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?

@fL_BGew Bal @Itb@ouIs UM QUS@N6T L5@ELD
sL..afled@mBer Qe SaeT . & 0T . Gr

7. The magician who chants the 1m0Ongoose mantra,

~not the mongoose itself, will remove the effects of

snake-bite. Accordingly, the look of the Divine Guru
dispels spiritual darkness. :

DEVG  FAHLDI (BT &S0 I 15 & (G5LD
FEVTHE UG FIHG@HLD &7 6T - e

8. To the Vignanakalas and Pralayukalas,
the Liord 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.*

QLT <9 MU [T GT GUGUT LD c@f&'GﬂT,ﬂ) @rr,r_x?@w@@m
@uyg Pourer airymrs L9 6ot I

* The following interpretation seems to be more in comformity
with the original:—

The Supreme Being Graces His Divine wisdom to the vijnana-
kalas intuitively, to the Pralayalkalas by manifesting His natural
Divine-form and ftio the sakalas by working through a perfected
sip.l, 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)?

GhTeTLD @) eueTepLdul  Beur @U@ LD Y 5 D6V <9)6IT 6V
LT e LUl 1 er. & D
10. Gnanam can arise without the Divine Guru,

if the pure sun-stone (crystal) can emit fire without
the sun,
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CHAPTER VI

Pupn G B
LIGHT ON THE PATH

E®  QYwaidarser Gmomrs Bmgm Hev
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1. When the unequal good and evil become
balanced (Iruyinaioppu), the Lord’s Grace descends
on him.

"

c. f. The man whom these torment not, balanced in pain
_apﬂ@__g]_g:ysipre, tranquil, he is fitted for immortality.  Gita, ii 15,

TaeT BsraGer @ arerT GO DT () T ST
Lms@enay gy & udev. - : o

2. The one God, the many souls, the dark
Anava, Karma, the Suddha and Asuddha Mayas, all
these 81X are eternal.

c. f- Know thou that }?rak:_'it.i and I:’urt_llsha are both without
beginning’. Gita xiii., 19. T 3

Q& uwiour epid @& uad Garuyd CFatius gy G Citicy gpn
D_UIRIT@HT D_GIT GTGT T M GIOT T . i

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.

¢. fo Verses 20, 21 and 22 which express exactly the same
ideas.
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parare ulyrer UTapLd ML EEL5 2w dE@uiir
srereeor it Gauyr Gt mer @ptd SO LD. g

4. As the soul vivifies the body, so it is that
the embodied soul is wivified in union with the
Supreme Intelligence.

ST DAPLD LIGVE] MAPLD G GHLDE D PDEGTENLN & (HLD
Q@uim e mbBLITev  1063T 657,MLD @I L. @

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

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

ST ATV &T @oNd@B ) ST 2 Ui mre e B
2 erig v <Dovevw QEmad. For

6. The intelligent soul can see through the eye
only in union with the Supreme Light.

. Otherwise
1t cannot understand.

c. f. "*Even performing all actions,
He, through my Grace obtains the imper
Gita, xviii, 56.

always depending on me_
ishable and eternal seat’’

ryer Qeuwed Cey@d Lyewer QEwwRuUrcy mMer@ausy
e QFwe FTas 1S, T

7. As the senses obey the lower passions so consider

your acts as those of the ILord.

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

| given up fo me, placing your thoughts on me’, Gita 18, 57, also

3-30

RETCH gerenmujbe. D MDISTDHBE Eaps Hi
urgpr@s L G &SSO LTI . =
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8. . Don’t try to fathom out the Supreme Intelli-
gence. Don’t try to think out the one in your niind.
Don’t try to see it before YOU (a8 an object). Then
perceive the Light which enlightens you.

oG A& L o0 an) wor 1SS @5 Tt
eaflGuw geflwmius g,

T

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

STty QuIGasr(D ST EHEOLD &I G5D) LDV
@Qasrenti_tig GuQarenr L9 5. & 0

10. Perceive the light as It manifested Itself to
you; and that so, the darkness may not cover you
again. Remain ag you were lost in the Iight.
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CHAPTER VII
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ATMAPRAKASA

———
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1. None need advise any 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 individuality) in addition to the suﬂ'ermgs U_g‘&az
the cool shade his own shadow is lost and Bliss is obtained.

SEDEHEGHD 1IITOGST gD  DE %G LD @@f&@@fﬁﬂ) s
L.?,ﬁgs‘a}‘@su STeT Falins LI, o8

2. The sweet milk will taste bitter during bilious
affection. The tongue will 1recover its taste on
recovering from the malady.

— ,‘.-

But where are they after thc remedy is mpphed? " The bltterness
was not present in the milk nor outsmo the tongue nor 1nhcrent in |

it. 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 nobt outside ib nor mhercnh
in it and while the defect lasts, it is true.

ST T LT T @oRuIEefl H HTL_IG LoD GT 6T LT L
afewrumeaibd erimrer I@LD? 5

8. Oh! for the day, when the Atma will lose the
sin of fancying itself as the seer, while i1t sees only
in its surrounding darkness with the aid of the light.

|

X
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Nobody could say that the inability of the eye to see in
darkness is no inherent defect of the eye, and that it is -all an
illusion that the eye cannot 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 eye with the surrounding darkness.
That this is separate from the darkness is shown by the animals of
- the feline species being able to see in darkness. And except with
the aid of the lamp or sun, your own eye cannot sece. nor drive
I away the darkness., Thig inability to see without the light is what
distinguishes the freed Atma from the Paramatma and this inabi-
E}__l_‘li_wqft of its nature. The calaract of the eye and the darkness
stand in the place of ignorance or Avidya, which is nob part of the
i\llh??f?t;}? nature of the Atma and yeb is not outside it. This ignorance
or Anda or Ahankar or Avidya Bhas again to be distinguished from
Maya, the material cause of the universe and the body which as
they evolve bring out the goul’s tintelligence into play 1little by
little, as the lamp helps the eye in darkness but fades away before
the_rising sun of Supreme_TIntelligence.

Quifier Lo sy, & @a':pi?u_;:}: Qi grerr®
fﬁeﬁr%_ﬂ:ﬁéf@gﬁwnu Qusn @en wireor

C. f- The undiscerning man who being of an unrefined under-

standing, sees the agent in tho immaculate seclf, sees mnot rightly,
Gita 18-16.

oaflujn  @)as@seh GPULMLDF FILT  LIGHT LD

@gafla) Qsollwri Qausey, &
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 darkness in the presence of the light.

G555 .5@‘:5’13!’5,&3 Q% 6oor eIOUIT T & GVGVT 6V
TOS5HF Flrar @er .y ? @

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

Herein is indicated the true basis of the doctrine of vicarious
‘abonement. If one regards his actions as those ©Of the TLord as
directed in the 10th Sutra of Sivgnanabodham, be becomes freed
of the result of his Agamya Karma, whatever he might do, and the
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Lord takes on his burdens. But till the Jiva attains to this con-
dition, he must bear the result of his own Karma, c. f. He who

has no fecling of egoism, and whose mind is not tainted even though
he kills all these people, kills not, is not {fettered by the action.’
Gita 18-17.

QUCEF PL_GTRIHAUST DAUSH HDsUT S
BepFCey CuruiearGey OFmoev. Gir

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

Fdrd(& Blpev @)edr (pLd 6@l QU h LD _gsmu
@ueT sEsaug flevewr S aser. 6T

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 P& FEHLD Qur mens ) _weui GUITe) 2 6voT enLHLILIGET
d ms omern i . o

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

spubLyE D (PbEdTL. @FaTpev &y gmQanr Suws
SRLDLJGUGT YT FTLDYT DS DE ¢ 5,

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

STBW FHLOIT G Sereuelul @) maas &
wrGin ReuTyi BFSMHS ? 0D

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

@Gs35 v

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.

L)aun LB Suias QS edT LILIGHT Q)6 ( J6our L th
PEHAUST PSS 2 e . o

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

@I LI BEAT 6T W FIQUIT T 5. Bujid DI %5 AN
GlerLiser ol Fel@mey  (Dev. 15

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

ST Zv@uir m Fatg enas Hmerdspr Gearm al eor g
Fnl it o &0lears Qamor. &

4. As the two words composing ‘s7_%2v’ appear
&s one, so consider your union with the supreme
Bliss as one.
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5. TIf the Paramatms and Atma are one, then
there is no union in Moksha. TIf they are two. no
such distinetion is perceived in Moksha. Therefore,
they are mneither one, nor two. 3

This _is__t‘.!le_ true definition of Adwaita.

o papae CUDap@ @IT  F1 i Quim yIun’
DR A5LE < D@ LIGuLD. _ &=

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

QGuiigpeT s FeTeoln LI DEG AT o)L @6l 2
B oper piey Q@Qeduir G Aev. T

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

cpauor QLT (5L 65T o PDPTS (& DUIBeET WGV F)
seorL@OBuri ens@ur 5er Guir i & evor. <o

8. Those who have attained 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 unco'nsciously 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!
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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?

dn

Qe e Qi sar nev @ e gy Br_ev

(26T Mo LT LD
T Ly BECul g g,

<% D

10. The supreme Happiness of Moksha one will

attaln even now, if he possesses (undying) love, as
Love is ifts very form.
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CHAPTER TX

-;ﬂ)l(_) Wwaigibﬂr JLALY
THE TRUTH OF PANCHAKSHARA

w@!@m.@nc@bw <2, I 60T (LPLD DD VT 5515 gt Deir

QLir@gar srev @ sMAurs L& er. o

-

1. The Agama and the Veda and other Sh&sma.s
only explain the truth of Panchakshara.

@ nF S5 LT &FLh  Gr LS GULOm ey 9,69
o il DG PWETITS GIGT . )

2. The Lord, His BSakti, Pgsaq (Anava), Maya
and soul are all comprised in the Pranava. -

“- 21T .-*'{'_q:../ ""_'_’“‘- e

TG BlL_GTld G@AFUT S  GUELIT 6O th
Gsrern_tb grearn®@Gal sr@. im

3. The ILiord’s manifestation in nature is on one
side, and His Divine Manifestation on the other side;
and look for the self in the middle. B

5 (o /43

af flusns Qioafweianal tberTafi_r &g &b
Quflwei8sr Sflm @u gy, k.

4. 'The self is pulled down by its Mala and B‘Iaya}:
and when it gets rid of its Mala, it will attain °

Divine mnature.

- .I""- _]’__. ].‘_: -

—

-




34 THIRUVARUTPAYAN

reri SCrrg inewapgoor womr mGor
Buoovrd) Berm @19 et ! @

A 2. Pronounce the Panchakshara with St as first
Y syllable; you cannot get rid of Mala by pronouncing
it with Na as first syllable.

m ©

0TS YSTI QT <2y G115 ot ()

wurgm g Guee gub U Day ! * Fir

6- The habit of pronou'ncing 1t with Na as first

syllable is alas! begotten by not considering what is
the true support.

FlabapsGev yor g QoaGoey b
LD B) F)E @D Lig. GT

7. If you proncunce it with Siva as first syllable
your births will cease. This is the proper way of
pronouncing it.

QUTH w@BIN WD cur tpe 4@ b o 0D 5B
TV 2 arUApLOTLD 9 BI%. T =91

8. The syllable ‘Va’ will lead the Sou (Ya) to

e i

the Lord (8i) and confer Bliss. This Arul (Va) is
the spotless form of the Lord.

* The interpretation may be worded thus:—

Adore and pronounce the mystic letters as above (i. e., with

Swam as first); it is the real support. It is pitiable not to
heed it, and to continue to pronounce with Tiroda-Na-as first.
. —Editor,

f The latter part of the couplet may be taken to mean that
Va(es) itself begomes the soul’s form as well, —Editor,
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9. The soul (Ya) will not stand between Thirodana ~—

Sakti (Na) and Arul Sakti (Va). By the Grace of

and God (Si).

o

GTGUGUT GUEIGILILD QUILDLILD QeUGT <ERT D) A
deveomr euenzEmUl 15T (5 . & WD

10. Thus all the wvarious means (Sadhana) are
declared, so that theé self may not be separated from
the Lord’s Grace-

{
\

- ’

God, its proper place is between God’s Arul (Va) @t =

T R T P
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CHAPTER X

THE NATURE OF THE SANCTIFIED OR
JIVAN MUKTAS

RIEIS T T QT ST D67 61 515) 2_orr ar & glewr @) erGliir @ m s S

SN BGUTLD CpgHen® Qere ? *

1. They sleep, hid in the bosom of the Supreme

Intelligence, the Supreme Bliss hid in their hearts,
Why need more words?

c. f. Mindful of me, their life hidden in mae,......cver 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.

QBT LA QD & pewr i e or @ Gm 8 eyd  QuUir s (51% T

Qas@grideud Quamri s, o
2. They will not attain to the powers of the

Supreme Lord, nor to the powers of the Trinity, nor

will they lead the path and actions leading to their
enjoyment in the Devaloks,.

CTeveUTld g mSujid ey al epid B eI GG
Dever &Bwri = m. , %

3. The Jivan Muktag, though possessed of
omniscience, will have no cognition of all others but
The One.
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HOVGT L @G SLWPSHSL. LFGeurt GuUr ST
BHGULDBL _GHEHLD <YDD FH&i. o2

4, -Just as the tortoise draws  its head and
organs into itself when meeting any-passers—by, SO the

- Jivan Mukta will, when 1neeting any sense (?.K}_)(E.I.‘it'-;]:l(_',e,‘I

j—

withdraw himself from his senses and enter into the
Supreme Self.

c¢. f. The same simile in Gita ii, 58

a8 Eear O DBEISST P Yy msUEID G EIEGLN
@a:c%ur@wrrgﬂr% QI LT F6) (@6, (@)

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

The freed soul is as q_mnipresent as the supreme.

p GV @HLD L] DDLIL PRBSATNCE &TIL-FUGBES(S)
or 6 @55 & Lbar HID  [@ev. ~

6. To Them everything, outside and aideNit ol
aDDSAL 88 0 (as Gnanamaya). They will not look
down on anything as inferior.®

o DIBRETIANGS F5% UL 2 &6 BS5W0
o @ ST D& GUITIIGOLD  LIUWIGHT . GT

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.

i a0 A0 D
* The idea is that the perfected see the Divine presence in

¢the ouber world as well as in their inner self and so for them
there is nothing to be detiested (nor ig there anything to be liked).
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c. fo “The self restrained moving among sensc objects with

senses free from - attraction and repulsion, self controlled goeth to
Peace’’ Gita ii. 64, also. iii, 7 to 9.

| et m aiara L Geur: CL_@guwgear. GCuw mybad st

U w ———

G:’gsrrsur,a?w 2 BCer  FH@ib. <51

8. anla,bdha; karma will cease with the death of

the body. Agamya Karma arising now will be burnt
up by the Divine Arul.

LDW  &@GBoeddar ST aparmeurs apsSIGaIrig( @)
Duenoujd  @ibenin@us  wirih. U

9. No Karma which induce _births will attach
to the Gnani. To him. this life and the next makes
no difference.

GGG & SV FIWITETD S5 561G 50T
Qouerer s Hdveur Hs. & 0

10. Out of. the depths of their love, they are
troubled and tossed about for the sorrows of their
erring kind.

S8 p mibLicud.
Tiruchitrambalam.



Special Note on Chapter VI

This chapter contains the cream of the Adwaita
Siddhanta.  The first step in the path is to attain
that tranquil and equable state when both pleasure
and pain induce neither liking nor hate (Pacwr®se
Qaemrnenw erenw). The next step is to know the
three Padarthas, the three postulates of existence
(2nd Kural) and to understand their relation (8, 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 Saumm After we understood
the nature of the three Padalthﬂ.s the conviction (not
Jip 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). Following this conviction, we are enjoined
to dedicate all our acts to the Liord, that is that
in whatever we do, we should not consider that it
;s we that arve acting (7th Sutra). When we have
Teached this step, we have reached the condition of
nmnmuhta, and our bondq fall off. V‘Jhen the bonds
put 1t does not merely stop thme It becomes |
covered and enveloped with the Supreme An&nda,‘
gnd Light; but if it should retain this condition, it !
should not hanker after seeing this Light (8th Kural)
and when it so loses itself, its individuality ceases
(zrer @8 aur), then it attains the Suprerhe state
(Aawrerair) (9 and 10th Kurals), The figure in the 5th
Kural -should be properly understood. The -crystal
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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 r_éﬁ__e.gte_d in the crystal for the
Upadhis, (Mala, Maya and Karma).
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
\ a;nduﬂof God. After Sun-—-da,wn, 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 ig
coloured cloud and this reflection is possible in the
i]ight 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 Ee v hich
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, 1ts reflection in the
mirror is perfect, and the mirror also shines bright-
est and it is h&l‘dly distinguish&ble 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 hgve got to turn away. So in
the freed condition of the Soul_(Suddha condition),
the Pasa vanishes, the Soul is filled with the Supren‘le
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
fnan, the reflections in the mirror may be taken as
Phenomenal. Now this simile which is used in .the
Lﬁaééé of the “Light of the Rast’- 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

Pasa,
In the absence

the many
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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 ved before a red sky (sarés
geir aemewwrge)) Jiva and Saguna Brahm (Logos)
are reflections in the mirror. If you take &WB;V an
object from the mirror, the mirror is self-luminous.
Take away mind, the Atma (Man, God) is self-
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 ome with Brahm
as the reflection of the sun in the mirror is gpe
with the sun. Mirror be it noted, sta,nds* here for
the Upadis (Sthula and Sukshama). In the former
case, there is no place for the sun and in the latter
there is nothing which takes the place of thé mipror
as 1n the former case, . €., that which becomes
one with swhatever it becomes attached to. The
confusion is apparent. Now the first proposition -ig
“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
marror seif-luminous, at least in the sense we can
call the sun self-luminous? No doubt, the mirror
has @ sort of luminosity of its own but this is not
to be compared to the luminosity of the sun. The
Jaminosity 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 islight but it cannot impart its light, to
other things. The sun is light of light and imparts
igs light to other objects. No amount of darkness
can cover the sun, nor maya, God. The mirror 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 veflected
in the mirror. In the same way, the soul is light,
inteligent (2A«) and it js covered by darkness
(Agn_a_gapﬂ and by light (God’s gnams'bktl} And God
is described as 5W&p11&p1&],_asm11 (self-luminous and
-illumining other objects). The soul (Atma) is called
9/e, and the God (Paramatma) is called 2 & @i
&;‘a?a; The soul is the eve (seur O’Tﬁ) God is the

sun (s8i gofl). 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 Imenlgeme 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 XKural 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
]conscmus that it feels, wills and thinks; and the
Being transcending Mind and mind will be the Para-
matma. Consider again the following quotation from
Bribadaranyaka: ‘““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 into the
recess of the soul.” Nothlng can -be clearer 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 human
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spirit being applied to the supreme spirit also), are)
the two birds which dwell in the free (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 connote
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 change
in nomenclature, and precision in the use of _Wmds
1S Seen in the Gita, and Atma 1S dtst.mrrm‘;hed f10111|
l_-LLa.ma,tnm. Purusha from Purushottama or P&tamd;
Purusha. Verse 22 of Chapter 13, is a characterestic
Verse in this respect as it gives all these names

and the true definition of Sat_as distinguished from

Sat-asat. .

““ Spectator, and Permitter, Supporter, Enjoyer,
Ma/zeshwa;ra, thus is %yled Paramatman,
In this body Parama Purusha.”

In Muyrs. Anni Beasant’s translation, Maheshwara
is translated, the great Ishwara, Paramatman as the
supreme self, Parama Purusha as the Supreme Purusha;
but the origingl 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
me I\Ia\BIulleL leads to worse confusion and
'\Ils Beasant cgrries this usage to a ludicrous extent.
And none of the various translators of the Gita for
instance agree in fixing the capitals to the proper
word. TFor instance, 1n verse 24 of the same chapter,
Murs. Beasant uses capitals for all the thlee selfs,
¢ gome by meditation behold the Self in the Solf b}
the Self,” Mr. Tulg_gg (Sacred books series) uses
‘Sll'l"b“ letter in all the three places. Mu. M. N. Dut-t
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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, . e., the soul, in the self
¢. ., within themselves; by the self . e, by the
mind. M. Kuppuswatm Aiyar (Githartha Depika)
intreprets first self as Paramatma, second, as body,
and third as manas, which nearly tallies with Telang’s
and both fOllOWan Sankara apparently. That this
,mtelpreta.t:on i faulty can be easily shown. Could
| man see God (Pd,lama,tma:) 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 (Atmagnan or
Intelligence) but by Pathignan or Brahmagnan or
/Bivagnan or in the words of Sri Krishna, ‘‘Through
'my Grece, he obtains the imperishable and eternal
~seat”, xvili-56 and our reading would accordingly be

L1

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

Lo return to our simile of crystal and colours
againi— In the first case, (mirror is Atma), which we
may take is the more 01thoﬁ simile, besides the
objections we have already urged, 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 great
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 (2y4w) is really appropriate to the soul
which cannot understand except in conjunction with
the senses!”” and “Of what 4&vail is that power
which confuses in dreams, its experiences in the
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waking state ?° Now when we posit only Geod on

the one hand and maya on the other, then the:

J.:_eﬂection_ 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

——

1s no God in him, man is only maya, matter or |
illusion or delusion. His suffering is not & conscious |

suffering. The Kgo does mnot suffer. It 1s 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? Illusion of Tllusions!
vain delusion! Why, drink and be merry, as long 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 already shriviled to
the pronomen reflextvum 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_dﬁly
man (atma), the being which is called s_zfﬁa;s&ﬁ; or
neuter (246¥) owing to the fact of its nﬁtu;:t;hat
1t becomes that to which it becomes attached
(¢riesser aememorge) like the mirror, becoming
one with PLIS_(E (goras 5@ s1@® ﬂﬁ@aﬂﬁ@sﬂ;aﬁnwu@)
when Pasa covers it, and becoming one with God

(Quigerers srepalCe® HsmaSsw) when God

covers it with His TLight and Iiove, 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 ab any’
titne, and which will be unmeaning unless it pe
true. that it is the atma that really suffers and the
disease and sffering is real.

We will exhibit our differences in the l'ollowing‘.
tabular from.

Vedanta—

clouds or colours.

{Mirror or crystal—reflexion—object or
1
God—ILiogos or Atma, man—NMaya, Manas &e,

Note.—(There is no place for sun: reflexion or
man is maya and not God; man ov Maya suffers)

Mirror—reflexion—sun.
2 {Ma)'a. Manas, Upadhis&c.,—ILiogos, man
Atma—God,

Note.—Maya does not partake of the nature of
what 1t becomes united to; there is nothing answer-
ing to the definition of mirror; the reflexion is
really the sun and not Maya; Atma cannot and
does not suffer as reflexion does not.

Stddhanta—
1L 'r andha condition:—

Mirror—Reflexion of two (sun and clouds)—
colours or clouds—sun. :

Atma~man—DPresence of God and Maya and
ignorance—Maya and Anava—God.

Note, —Maya and God are both _preseﬁt in man ;
Maya hides Atma and God,'angfljom_G-Od, as the colour
hides both mirror and sun. 3 ,
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2. Moksha—

Mirror— Reflexion of sun alone—Sun—
clouds vanished. Aftma-man—God’s plesence
in man—God—Maya. :

Note.—When clouds do not interfere, God is
reflected fully and covers the mirror. Stri _Panchakshara
exhibits the position of these Padarthas; and the
change in the position of the various syllables exhibit
the change from Bandha to MoLsha (Chaptex 9)

It is to be noticed that lower self, Aima, Pasu or
Satasat or Soul poqtu]a.ted by the Siddhanta, as
distinguished f101n the higher self, (Paramatman), Pathi,
Sat, or God, is also distinguished from all products
of Maya, from earth to Nadam, (mc]udmg Buddhi, and
other lower Antakarana) and the so-called Mayavic-man
and fully connotes and denotes the so- -Called Atman
and Self and Brahman of the Mayavad Sehoo] whose
exponent is stated to be Sankara by the “Light of the
East”, (Volume I, page 340, Volume II, 164). Uma-
pathi Sivacharya states the end of this school in the
following, which is as good a jingle as the self in the

self by the self

,ﬁnlosar ,ﬁm@jma; ,ﬁwmﬂmmw%,ﬁgn@w & eoar (), & GOT 60T 6V
Go‘m_g_w, e & wov ﬁﬁﬂawﬁu&'sﬁ G,ﬁmﬁmg@, &G w

18 oo muSl sor et

and characterises 1t elsewhere as—

-
“ gsau 7w semL o Cury,
Swawas s ks G e,

. - . 11
sreor o werai,

The Siddhantis cle'u]y distingnish this Atmagnan
or Atma-bodh (Idealism) from Pa.sagn&n (Mateuahsm)'
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on the one hand and from Pathignan or Brahmagnan
or Sivagnan (True Theism) on the other.

Compare the following and this is only from a
Tamil Puran—

%W%\Jﬁ'g .J,'su?svuf@;s@?' mmfms@w c"x'l@mm‘f Q@& Tay
Gﬁ@mm,@,ﬁﬁ%a;@m @f&rs,&ﬂﬁiﬁ' 4

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

‘Gosmser geow, Qurwew, Casyeasrawm, o erer
whder | Cuaiiser o, @ea werps derp Sl sevev,

Casrer Qua e | Casn@_rism sGuravw a er&Qaerf]
Queru,

“That is not Sarva Butha; That
sensations; 7'hat is not the different senses; 7hat 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 help]es%lj,, and That unknowable ever eludes its
grasp.

1S not -the

He is present in all these tatwas and the Supreme

gets a name as he is present in one or another, and

(Pasu), He is
called Pasupathi.

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

We clearly define our Goal, and distinguish it
from the various means of reaching this Goal, Dasa
Marga, Satputra Marga (Bakti), Saha Marga (Yoga)
and Sanmmga. (Gnana), and the concepblon of God in

ety
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& symbol, though no doubt so long as you Kknow . the
distinction or indentity of this symbol and Truth, it
1s not possible to attain the Phalan or Goal, and though
we endorse every word of the learned Swamti Viveka-
nanda, in the concluding paragraph of his lecture on
Bhakti-Yoga (Brahma,va.dln 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 (D&S&mﬂlga),
the Ramanuja (Satputra Marga, fa.ther and son. The
lover and the loved), Patanjali’s yoga, and banhamq\
Gna.na, That Vedanta Gnana is only a marga just

ll\he faith and Yoga, the following verse from Cha.nd-:}gya
illustrates (I, 1, 10.)

** The sacrifice which a man performs with gnan,
faith and Upanishad (Yoga) is more powerful. *’ 3

The sacrifice which the Ka,rma Kanda requireq
was a Pasu’; and the sacrifice which the Gnang,
Kanda mquued was also a ‘Pasu’ (Atma or man bOlind n
in Pasa), and this had to be done by the Bha-kblma,rga,
YOgam&rca and Gnanamarga and each marga is sufij-
cient in itself and there is no conflict between them,
and one is not superior to the other; and ag you
note the similarity of the word Pasu in Vedic ang
and Aga.mlc Ianduan‘e, ‘note also the a,da.pt&tlon Qf ' the
Vedic sacrifice in_the modern Agamic symbol of the
welleS_in, altar, in the Temple, entering Wthh you are
1equned to prostrate yourself (offer up yourself 44
sacrifice) in front of the Altar and then Pass on gng
note the position of the Nandi (the freed Pasu), n
name for God a.lso on the other side of the Altay
and you are enjoined also not to pass  betweep
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Eds AN andi and Sivam, the Medapathi and Pasu-
Dath;

2 of the Rig Veda.
“Gathapatim, Medhapatim” (R. V. i. 43, 4)
“Rudram _Yajna—sa.dam” (R. V. _i. 144, 5.) |
"Rudraya. Sva-yasase’” (R. V. i. 129, 3)

“Tyvam Vatair’ (R. V, ii. 1,6,) “Rudram Yajnanam
o’a‘dh&ﬁ ishtim apasam’ (R. VeI 2e b )

“Devays Svadhavene” (R. V. vii. 461)
“Antar Ichchanti” (R. V. viii. 61,3.) |
Yebhih Sivah Svahan.....- SvaYasya® (R. V. 92,9)

If we want any authoritative text for the pro-
Position that mirror in the simile can only mean
atma, (man) and mnot Atma (God), we find it in
G‘fta,' iii, 38; and to make the eaning of ‘This’
I' will quote the preceding verses as well.’

36. Aquna. said; But dragged on b} wkat does
& man commit sin, reluctantly indeed, O Varshne;,a.
as it were by force constrained ?

37. The blessad Loid said; 7t is desire, if is
wrath, begotten by the rajas energy; all consuming
H*”'I?'Onlltulf*r know thon this as our foe here on earth

: 38 As a flame is ‘enveloped by smoke, as a
murror by rust, as an embryo is  wrapped by the
womb, so This is enveloped bv Sy

- ALL HAIL TO MEIKANDA DEVA.









