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Foreword

This work, Ozhivil Odukkam by Kannudaiya Vallalar, first came to my
attention when I was working in the library of Sri Ramanashramam in
Tiruvannamalai. I was given to understand that it was a favourite of Sri
Ramana himself. There was a copy in the library, and there was, I believe,
another copy, with Ramana’s own handwritten annotations; this was never in
the library, but was probably amongst the collection of books which were
still at that time (1980) kept in a small bookcase by the couch in Bhagavan’s
samadhi room, where they had been at the time of his mahasamadhi and still
remained. This copy may now be in the Ashram archives, to which the books
from that bookcase were later transferred.

There was for me a certain aura of mystery surrounding the work, since it
was written in Tamil venba metre, in a very terse and elliptical style, and
accompanied by an old commentary in high Tamil prose, written by Tiruporur
Chidambara Swamigal in the 17" century, both of which were almost totally
inaccessible to me due to my level of knowledge of Tamil at that time. The
mystery was compounded by the fact that the author quite clearly belonged
to the Saiva Siddhanta tradition, which in many respects leans heavily towards
a pluralistic view of the world, the soul and god, as opposed to the Advaita
Vedanta view, which is the one most closely associated with Ramana Maharshi.
I therefore made a mental note to make my own translation of the work at
some future date, when I felt that my knowledge of Tamil was at a suitable
level, and discover what it was about it that appealed to Sti Ramana.

The work of translation is now complete, and I must say that Ozhivil Odukkam
exceeded my highest expectations in all respects. Itis a work which advocates
the path of self-knowledge as the means to liberation, very much in the manner
of Ramana’s Ulladu Narpadu (with certain reservations which will be
mentioned later), and there are a number of verses which recall the latter
both in style and content. It mercilessly lampoons false gurus with their
pedantry and posturing, and warns against the ego which only perpetuates its
own existence in its ridiculous and self-defeating attempts to transcend itself.
As for the style, the text is terse and vivid, full of striking images which are
deliberately designed to jar and shock the consciousness of the reader out of
its comfortable ego-based frame of reference.

At times, in translating Ozhivil Odukkam, I had the sense that the six centuries
separating Ramana and Vallalar had telescoped down, and the two were
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revealed as one in their timeless, transcendent state; it seems that Vallalar is
talking about Ramana himself in his final years when in verse 228, describing
the jnana guru, he says:

Dwelling detached from a body weakened through its effortless
rejection of worldly desires; the last residue of spent karmalingering
about him like the scent of faded flowers; his gaze where ever dwells
the joyous bliss of freedom from the senses; his divine countenance
— these images shall never leave my heart.

Thanks are due to the President of Sti Ramanasramam, Sti V. S. Ramanan for
granting permission to quote from the Ramanasramam literature.

Robert Butler
Stvalayam
Tiruvannamalai

November 201 2.
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Introduction

As mentioned in the Foreword, Ozhivil Odukkam is written entirely within
the frame of reference of the philosophical school of Saiva Siddhanta, a
brief exposition of whose basic tenets will be given later. The view of the
world which it takes as the starting point for its description of man and his
relationship with the divine is that of Saiva Siddhanta, rather than that of any
other Hindu belief system, or any other world religion or system of belief.
However we have no hesitation in asserting here that the point of the work,
as evidenced in each of its 253 verses, is not to inculcate the principles of
Saiva Siddhanta, but rather the opposite; it is to demonstrate that Saiva
Siddhanta, Vedanta, or any other belief system for that matter, is powerless
to aid the disciple in taking the final step towards union with the divine, at
which point all mind-based constructs must be transcended and abandoned.
This endeavour is exemplified in the very title of the work, which we translate
as ‘Subsiding [into the Self] (@@ &saLb) through the elimination [of obstacles,
i.e. the personal consciousness, the ego]’ (@fiele). Paradoxically, all those
teachings which are in the beginning aids to realisation, in terms of preparing
and purifying the consciousness of the disciple, become in the end obstacles
and must be left behind, a point which is given much emphasis at several
points in the text itself.

We know little of the life of Kannudaiya Vallalar, but from the tenor of his
verses it seems likely that he would have belonged to one of the Siddhanta
monastic orders, possibly as the head of a math, or at least as a high-ranking
spiritual teacher and preceptor. However his allegiance to the saint
Jnanasambandhar, whom he claims as his only guru, suggests that he realised
that the intellectual and physical rigours of the monastic existence could not
bear fruit without the qualities self-surrender and devotion, exemplified in
the lives of the great saints of Tamil Nadu. On the surface level, Ozhivil
Odukkam, after an opening chapter which covers a dazzling array of Advaitic
topics in no particular order (see Appendix 1), delineates the path of the
mature disciple, as he becomes ready for divine grace, finds his guru, transcends
the traditional paths of chariyai, kiriyai and yogam, renounces the world inwardly
and (optionally) outwardly, and merges finally with Sivam. However, the
whole text is so deeply imbued with the aim of conveying some sense of the
supra-mental state of union with the Real, and of awakening in the reader a
desire and hunger for this state, that any sense of narrative or progression is
entirely transcended. Ozhivil Odukkam is like a many-faceted jewel, each
facet reflecting the light of the truth in its own sparkling and original manner.
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Should readers of this translation not wish to concern themselves with the
details of Siddhanta metaphysics, they ate invited simply to read the verses
just as they are, either in sequence or in any random order. There are few
whose impact will be greatly diminished by the absence of such knowledge,
and, in any case, there are extensive explanatory notes following each verse.
Readers who do not wish to read the Introductory sections are however
advised to read the eatlier verses first, since after v. 68, explanations of
Siddhanta terms given up to that point are not necessarily repeated.

The History of Ozhivil Odukkam

Ozhivil Odukkam (Olivil Otukkam) was written by Kannutaiya Vallalar, who is
said to have lived in the 14" century. His dates have been given as 1380 -
1476. Others give a much later date, the early decades of the 17th century
(See Appendix 2). Little is known about his life. He is said to have been
born into a wealthy family of Cirkali, a small city near the East coast of Tamil
Nadu, 20 km. from Chidambaram. It is also referred to as Toni-p-puram —
Boat City, in view of the legend that Lord Siva used it as a boat when a flood
engulfed the earth. The city was famously the birthplace of the great saint
Jnanasambandhar. Itis said that whenever Vallalar’s family visited the temple
complex, they paid homage at the shrine of Jnanasambandhar twice, burning
camphor and offering praises, once as they entered, and again as they left the
temple complex, and that thus it was that a great love for, and devotion to the
saint grew up within the young boy, which in the course of time ripened into
realisation and union with Lord Siva. No other details appear to be known.
One might speculate that, like Sri Ramana Maharshi, he was one of those
rare souls who, due to his spiritual maturity, was able to attain realisation at an
carly age without the aid of an embodied guru. For further information, see
also Appendix 1, the Preface by Sadhu Arunachala to Swami Ramanananda
Saraswati’s unpublished translation of the work, where two brief and
conflicting accounts of his biography are given.

In sharp contrast to these hagiographic and somewhat mythic accounts of
Vallalar’s life, Kamil Zvelebil, in his Lexzcon of Tamil I iterature, gives a more
factual, and thereby altogether more persuasive, account of Vallalar’s life.
According to this account the author's monastic name was Sambandha
Saranalayar (c. 1400-1450?), an eminent Saivite who composed Saiva works
such as Tattuvavilakkam, before changing his allegiance to aikkiyavada Saivism,
and his name to Kannudaiya Vallalar, in which guise he became a great spiritual
leader, teacher and poet, and, of course, composed the great work Oghivi/
Odukkam in which Vedanta and Siddhanta are reconciled. Zvelebil however
does not quote his sources for this information.
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Introduction

The text is accompanied by an extensive urai — prose commentary, written by
Tiru Porur Chidambara Swamigal (Tiru-p-Porir-c-Citamparacuvamikal). His
guru was Kumara Devar, a Kannada king who famously renounced the world
to become the disciple of the renowned Santalinga Swamigal. Both of these
wrote works which number amongst the most important Advaitic texts ever
written in the language of Tamil. Before becoming the disciple of Kumara
Devar, Chidambara Swamigal had become an accomplished scholar. The
encyclopaedia of Tamil literature, Apitana Cintamani refers to him as Ilakkana
Vittuvan — a scholar of language and letters. 1t is not surprising therefore that he
wrote a number of commentaries, including several on the works of his
guru’s guru, Santalinga Swamigal, and the one on Ozhivil Odukkam, which
was written at the behest of Santalinga himself. The commentary is excellent
in many respects, but it does occupy itself in some detail with Siddhanta
philosophy and metaphysics, somewhat to the detriment of the Advaitic
content of the work. The difficulty of the text itself, and the complexities of
the commentary appear to have led on occasion to the mistaken belief that
the work is more concerned with the minutiae of Siddhanta philosophy, rather
than the issue of non-dual self realisation, which is absolutely not the case. 1
seem to remember reading somewhere (I have not been able to recover the
reference as yet) a comment by Ramana himself to the effect that it would be
good if a commentary were done ‘by one of our people’, or words to that
effect. In other words he felt that the commentary was unhelpful in that it
tended to mask rather than enhance the Advaitic import of the work.

Two others works are attributed to Vallalar, maya pralapam — Lamentation
upon maya and Pafica mala-k-kalarri — Elimination of the five malams. Ozhivil
Odukkam was first published in 1851, along with the urai of Chidambara
Swamigal, by the Tamil siddha Ramalinga Swamigal, author of the hymns
which are known collectively as the Tiruvarutpa. The text was next published
in the early years of the 20" century. My copy was published in Madras in
1908 by U. Pushparathacetti & Co., comprising the text and original
commentary only. Recently a new Tamil edition has been published, written
by a devotee of Sri Ramana and Sri Muruganar, writing under the name of
Mukavai Kanna Murukan Adimai, consisting of the text in Tamil and a
commentary in modern Tamil, which incorporates elements from the original
commentary, and draws upon the works of Ramana and Muruganar to provide
illustrative examples in support of its explanation of the text. The only
English translation I know of is that by Sti Mungala S. Venkataramiah (later
Sri Ramanananda Saraswati), the compiler of Talks with Sri Ramana Maharshi.
The manuscript, with a short introduction by Sadhu Arunachala (formerly
Major A.W. Chadwick), was never published, although, as indicated in the
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Preface, the authors clearly expected it to be published by the Ashram, as
were other favourites of Ramana, such as Tripura Rahasyam and Advaita
Bodha Deepika, both of which were translated wholly or in part by
Ramanananda Saraswati.

Notes on Saiva Siddhanta

The following are some brief notes written with the intent of clarifying
references to the themes and concepts of Saiva Siddhanta mentioned in the
course of the text. They are not intended as an exhaustive treatment of the
subject, nor do they attempt to reflect the vast range of sometimes conflicting
ideologies that make up the vast tapestry of Siddhanta theology. They are to
be seen merely as extensions to the notes to individual verses.

T he two branches of Saivism

It is not intended here to dive into the ocean of conjecture which surrounds
the ultimate origins of the deity Siva in the Indian sub-continent. Itis sufficient
merely to say that there evolved over time two distinct strands of Saivite
worship. Puranic Saivism is the popular worship of Siva, which emerged
about 2,000 years ago, and is a direct descendant of the Vedas and their
commentaries and associated writings, the Brahmanas, Upanisads and
Aranyakas. The Puranas are long narratives dealing with all aspects of Hindu
religion, philosophy, ethics, cosmology, sociology etc. They were typically
transmitted orally by Brahmin scholars and were instrumental in spreading
the cult of one or more of the Hindu deities. When we visit the temples of
south and north India and participate in their p#jas, it is this popular and
accessible worship in which we are participating. Non-Puranic Saivism, as its
name suggests, does not detive directly from the Vedic scriptures and Puranas,
but possesses its own body of scripture called the Agamas. These are Sanskrit
scriptures that are regarded by their adherents as revealed scripture on a par
with the Vedas. These scriptures form the basis for a sophisticated theology
and cosmology, and lay down the details of the principles and practice of
Saivism. The culmination of a long period of systematisation of its theology
appears to have taken place in Kashmir in the tenth century. At any rate it
became prominent in much of India from about that time. Unlike Puranic
Saivism, Agamic Saivism was a much more formalised religion, both in terms
of its theology and its practices. It founded monastic orders, established the
tradition of guru diskha (initiation by a guru), and laid down a progressive
fourfold path of spiritual living, culminating in union with Sivam for the
most spiritually mature.



Introduction
Saiva Siddhanta

Saiva Siddhanta is a major branch of non-Puranic Saivism and became very
prominent in Tamil Nadu. By the 10" century C.E. Tamil Nadu already
possessed a very strong devotional tradition of worship of Lord Siva, with
many great saints such as the Tevaram authors, Appar, Sundararar and
Tirujnanasambandhar, and the author of the Tiruvacagam, Manikkavacagar,
all of whose works are now regarded as part of the Siddhanta canon, although
they make no such claims themselves. At the popular level at least, the two
traditions appear to have pretty much merged together. The ritual of the
major Siva temples in Tamil Nadu appears to be based on the Agamic texts,
but the Vedas and Tamil devotional canon, the Tirumurai, are regarded as
possessing equal authority.

The word ‘siddhantam’ is glossed in the Tamil Lexicon as ‘Well-established
conclusion, settled opinion or doctrine, received or admitted truth, a definition
which clearly suggests the intellectual rigour and insistence upon doctrinal
orthodoxy which characterises the tradition. The aim of the following pages
is to give the reader an understanding of some of the major concepts that
underpin that tradition, and of the terminology which is used to express it.

The 36 Tattvas
Atattuvam, Parasivam

This is the Absolute Reality about which nothing can be said. When the
translation uses the words ‘Sivam’ or ‘the Self’, (which two terms are used
interchangeably), this is what is meant. It is That, in and by which the universe
exists. When we speak of the final merger with Sivam, or Lord Siva, it is this
we are talking about. It is not the siva tattva, from which all the other tattvas
evolve, and which, however exalted, is not the Absolute.

Siddhanta describes the descent from Attatuvam into manifestation,
consciousness, mind and finally matter in terms of 36 fundamental elements
called tattvas. tattva (tattuvam in Tamil) means thatness, essential nature. These
are the elements that partake in the process of manifestation whose final
term is ourselves and the mental, sensory and physical world that surrounds
us. These 36 are a subset of a total of 96 fattvas which include the three
gunas, rajas, tamas and sattva, the 10 vital airs, the 5 bodily sheaths and so
forth. The 306 tattvas are at the centre of the mystery of why and how the
Absolute Reality, whilst remaining eternally unchanging, appears to limit itself
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by its descent into ever grosser levels of manifestation. In the process of
manifestation it limits itself to the level of an individual soul, called the jiva
in Sanskrit, and pacu ot anu in Tamil, which wanders in the universe of the
tattvas until it realises that it can only attain fulfilment of its final destiny by
realising its true, essential nature and merging back once more into the
Absolute from which it evolved. It then begins its ascent back through the
chain of manifestation to achieve that goal, which is known as mukti ot moksa,
vitu in Tamil. At the most fundamental of levels, of course, none of this ever
happened; there was no manifestation, no descent, no reascent and no merging
back. No philosophical system, of course, can tell us ‘why’ the Absolute
chooses to do, or rather appear to do, what it does, but Siddhanta has a good
stab at telling us the ‘how’.

The Five Pure Tattvas

The first level of manifestation of the Absolute is the evolution of five suddha
— pure tattvas. At this level Sivam, the Absolute, manifests itself with 5 aspects.
Even though there are five aspects of Siva, they are always one, beyond any
duality. Sivam remains always one, these are not five separate entities.

$iva tattva is the transcendental consciousness, the screen upon which the
whole creation is projected. It is created by cit Sakti — divine consciousness,
and expresses the principle of eternal existence.

Sakti tattva is the dynamic aspect of consciousness, and is created by ananda
sakti — supreme bliss. It is that which causes motion in the universe and causes
everything to exist. It embodies the principle of all-pervasiveness.

Note that these two top fattvas are inseparable and interdependent, like fire
and its capacity to burn, an ocean and its waves, or a mirror and the image it
holds. Because Sakti brings everything into existence, She is the feminine
aspect of the universe in the cosmic couple Siva-Sakti. These two in
conjunction, whilst remaining themselves unmanifest, bring forth the
following cosmic energies:

sadasiva tattva is created by iccha sakti — divine will, the energy of desire, of
Sivam. It embodies the principle of all-completeness.

iSvara tattva is created by jiiana sakti — divine power of knowledge, the energy of
wisdom. It embodies the principle of all-knowledge.

sadvidya tattva is created by kriya Sakti — power to manifest, the energy of action.
It embodies the principle of all-powerfulness.

xii
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These three powers in operation constitute the sacred body of Sivam, acting
in the sphere of pure maya. At this point in the manifestation these three
divine energies are eternal, all-pervasive, all-complete, all-knowing and all-
powerful. This pure mayad is not listed as a separate tattva, presumably because
it does not limit the power of Sivam in any way. It seems to represent a
preparatory state to the emergence of impure mayad which is the next tattva,
to manifest.

The Seven Pure-Impure Tattvas

These are so called because they constitute the link between the pure unity
of the Pure Tattvas and the impure duality of the Impure Tattvas.

maya tattva

The next stage in manifestation begins with the emergence of maya tattva.
The word maya is detived from the root ma — to measure. Maya tattva is the
limiting principle which brings into being the finite by limiting the infinite
aspects of the pure tattvas. It reduces the infinite to the realm of that which
can be contained within finite limits and measured. This illusion (for it is
only an illusion) of limitation and differentiation is something which Sivam
submits itself to voluntarily. However since Sivam exists beyond the realm
of duality, which He himself creates, his reason for doing so must remain
forever a mystery.

The means by which maya limits the five infinite powers of Sivam are the
five limiting principles, kaficukas. The word means jacket, doublet, coat of mail,
and is derived from the root kafij — to bind. By limiting the infinite powers of
Sivam these five principles are the agency by which the individual soul, the
purusa, comes into existence.

kala tattva, in limiting the principle of eternal existence, is the origin of time.

niyati tattva, in limiting the principle of all-pervasiveness, is the origin of
space.

rdga tattva, in limiting the principle of all-completeness, is the origin of desire.

vidya tattva, in limiting the principle of all-knowledge is the origin of limited
knowledge.

kala tattva, in limiting the principle of all-powerfulness is the origin of limited
power.
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purusa tattva

The end result of the limitation, contraction or restriction of Sivam’s power
is the individual soul, or purusa, along with prakrti, its operative energy, which
is responsible for the rest of the tattvas, whose final term is the material
manifestation. prakrti is in fact the first of the Impure Tattvas, but needs to
be considered along with purusa due to its intimate association with it.

The emergence of purusa and prakrti tattvas is the point at which duality
comes into being and enters into the process of manifestation. They are the
reflection of siva and $akti tattvas in the sphere of maya. The difference is
that, whilst siva and sakti tattvas are infinite and non-dual, purusa and prakrti
are limited and subject to duality. What Siva—Sakti do on a universal scale,
purusa—prakrti do on a personal scale. They have the same energies of will,
knowledge and action, and perform the five actions of creation, sustenance,
dissolution, occultation and grace. Thus due to the veiling power of maya
and the kaficukas, the purusa fails to realise its true identity as Sivam and
interacts on the level of duality with prakrti.

The 24 Impure Tattvas

The first of the Impure Tattvas are the antahkaranas — inner organs. These
represent the inner workings of the soul in terms of the higher functions of
intellect, discrimination and intuition, the sense of self, and the lower mental
functions of dualistic thinking and interaction with the input of the ten indriyas
— senses and organs of action (q.v.)

prakrti tattva

Most readers will have heard of the three gunas, rajas, tamas and sattva, which
represent the three principal attributes of the cosmic substance, as it were, in
manifestation, activity, inertia and purity. These three are the attributes of
prakrti tattva, which has been discussed previously in terms of its relationship
with purusa tattva. Just as, in the realm of duality, purusa and prakrti tattvas are
the reflections of Siva and sakti tattvas, sattva derives from jAana sakti and is
the reflection of iSvara tattva; rajas derives from iccha sakti and is the
reflection of sadasiva tattva, and tamas derives from kriya sakti and is the
reflection of sadvidya tattva.

buddhi tattva

buddhi tattva represents the higher mind, intuition and discrimination in
processing information presented to it by the lower fattvas.
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ahamkara tattva

aharkara tattva represents the principle of individuation, the I’ which is
under the illusion that it is acting as a separate conscious entity.

manas tattova

manas tattva represents the lower mind, which processes information from
the lower tattvas, the senses, and the organs of action, forming it into a
coherent vision and transmitting it to the higher tattvas. It is the instrument
for the creation of dualistic thinking, and is forever agitated, veering between
desire and fear, attraction and repulsion.

The next ten principles are called indriyas — senses and organs of action. These
are divided into two groups of five, the jAanendriyas — the powers of cognition,
and the karmendriyas — the capacities for action.

The five jAanendriya tattvas are:

Srota — the power to hear, hearing, the ear
tvak — the power to touch, feel, the skin
caksus — the power to see, vision, the eye
rasana — the power to taste, the tongue
ghrana — the power to smell, the nose

The five karmendriya tattvas are:

vak — the power to speak, express, the tongue
upasthd — the power of procreation, the sexual organs
payu — the power to excrete, the excretory organs
pani — the power to grasp, the hand

pada — the power to move, the foot

The next five tattvas are the tanmatras. These are the subtle elements that
correspond to the five jianendriyas listed above. The tanmatras stand between
the jaanendriyas and the five elements, the mahabhiitas the last of the tattvas,
which make up the physical world, and which represent the final point of
manifestation. They are the subtle medium by which information from the
world of the five senses is conveyed to the senses. These forces are the
universal causes of everything that is physical, the term tanmatra signifying
the essence of objects; they represent the force or power behind the elements
of ether, air, fire, water and earth.
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The five tanmdtras are:

Sabda — sound
sparsa — touch
riipa — form, colour
rasa — taste
gandha — smell

The final five fattvas are the mahabhiitas, the elements which compose the
physical world itself. They represent the final point of manifestation in which
the light of the Supreme is condensed into matter. Each evolves from the
preceding one, and has its own special property in addition to those of each
of the preceding ones.

The five mahabhiitas are:

akasa — ether, the medium of sound. akasa is different from the other four
elementary tattvas in that it is the void that contains and supports the other
four, but is not affected by them in any way. Itis intangible, formless, tasteless
and odourless. It is associated only with sabda tattva — sound. The name is
derived from @ + the root kas — to be visible, appear, shine, be brilliant.

vayu — wind is the second mahabhiita. It has the special property of touch in
addition to that of sound. Its name is detived from the root va — to blow.

tejas — fire is the third mahabhiita. It has the special property of form in
addition to those of sound and touch. Its name is derived from the root tij —
to be sharp.

dapas — water is the fourth mahabhiita and embodies the principle of liquidity.
It has the special property of taste in addition to those of sound, touch and
form.

prithvi — earth is the fifth mahabhiita and embodies the principle of solidarity.
It has the special property of odour in addition to those of sound, touch, form
and taste.

The Three Malams

We have noted eatlier that the ultimate result of the restriction of the infinite
nature of Sivam, under the influence of maya and of the five kaficukas, is the
soul, purusa. Considered from a different standpoint the soul, jiva or purusa
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is seen, in this state of limitation or restriction, as being afflicted by three
malams — impurities. malam, Skt. mala means dirt, filth impurity, in both the
physical and moral senses.

anava malam

The first, and most fundamental, of these is anava malam. It is this which
causes the soul to believe that it is limited, finite and small in comparison to
the world. Itis not the ego itself butis the principle which underlies egotism,
ignorance and all negative qualities. Itis said to be an eternal property of the
soul, existing in conjunction with it but entirely separate from it, just as
verdigris is eternally inherent in copper. The concept of anavam therefore
necessarily leads to a pluralistic view of reality in which god, the soul and the
world are eternally coexisting separate entities. At best it suggests a modified
pluralism in which the soul shares the essence of god, but is not actually one
with god, like salt dissolved in water. Such a view was developed by the
followers of Meykandar Devar in Tamil Nadu in the 13™ an 14" centuties.
No such view, however, is put forward by the author of Ozhivil Odukkam,
even though the influence of that school of thought must have been
widespread at the time of its composition. Although the term is used freely
in the work itself, it is not defined, and there is no suggestion of an eternally
existing individual soul, or of an inherent principle within it which prevents
it from uniting with Sivam. Those who have freed themselves from kanma
and maya malam, but remain subject to anava malam are referred to as

vifiiandakalar < Skt. vijfianakala.
kanma malam

The effect of anava malam is to make the jiva believe that it is itself the author
of its actions, not realising that Sivam, the Self, is their true author. This
gives rise to kanma malam in which the jfva becomes involved in a cycle wherein
the actions which it performs, because it is identified with them, give rise to
fruits, in the form of their effects and consequent further actions, in a long
series which can extend over countless births, in which it evolves from the
lower forms of life until it attains a human birth, which is the only point at
which there is the possibility of escape from the cycle. The seeds of future
births, which every soul carries with it from birth to birth, are called vasanas,
Tamil vatanai. See v. 235:

Only they have truly renounced who, even though they live
like kings amongst worldly pleasures, are quite untouched
by them, like a ruby [which imparts its colour to other objects
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but is not affected by them]|. Should they become
contaminated by those things, they will return to the body
the moment they are freed from it, just as [a new shoot grows
up where] a seed falls to the ground. This is £arma, the one
root of all births.

Those who have freed themselves from maya malam, but remain subject to
anava and kanma malam are referred to as piralayakalar < Skt. pralayakala.
kanmam, Skt. karman, karma is of three kinds: saricita ( = stored up) karma is
the accumulated actions of the soul in former births, the fruits of which are
expetienced in future births; prarabdha (= begun, undertaken) karma is the part
of one’s karma that is to be worked out in this life; agamiya karma is the
actions in the present life which are the source of future births and the fruits
to be experienced therein. When the jiva attains realisation all former saricita
karma is cancelled and no further agamiya karma is accumulated, since the
now realised sage no longer possesses the limited personal self which created
the former, and will continue to create the latter. However, the sage continues
in the body till all the prarabdha karma for the current, and last, of his lives is
exhausted, although he is no longer affected by it.

mayai malam

mayai Skt. maya has already been mentioned as one of the universal
constituents, tattvas, the force which appears to restrict the infinite powers
of Sivam and bring into existence the individual soul. Seen from the
perspective of the jiva, this is mayai malam. It is that which causes the soul to
perceive the undifferentiated oneness of Sivam as a world consisting of myriad
discrete phenomena, existing separately from each other and from the
individual who witnesses them. Those who remain subject to all three malams
are referred to as cakalar < Skt. sakala.

arul — grace

aru] is nothing less than the primal energy of Sivam, working through the
agency of the tattvas, (described previously), and the three malams, towards
the ultimate enlightenment of all souls. At first the jiva has no inkling that it
is surrounded by grace, that grace is the very ground of its being, deluded as
it is by the three malams. It is compared to a fish swimming in the ocean of
milk, feeding only off the small creatures it finds there, rather than drinking
the milk which is all around it, as described in the following v. 34 of Tiru Arul
Payan — The Fruit of Divine Grace by Umapati Sivacariyar, a follower of Meykanta
Tevar. (The same image is also employed in v. 30 of Ozhivil Odukkam itself,
q-v.)
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Souls [immersed) in grace, [rejecting it], turn back to the sea of

delusion, like fishes in the Ocean of Milk.
In the fullness of time the jiva comes to realise the nature of its bondage, and
sees from experience that both good and evil deeds are equal in their binding
effect upon it:
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W hen the vast series of twofold deeds is exactly balanced, [that is the
state for| the reception of the energy |of grace] of the Lord.

Tiru Arul Payan v.51.

akti nipata — the Cessation of Sivam’s veiling energy

In the traditional Siddhanta view it is at this point that the guru now appears
to guide the disciple on the path of liberation. See v. 72ff. Thus the role and
purpose of the three malams is not ultimately a negative one. They are the
instruments of Lord Siva’s sakti, and their purpose is to help the soul, which
is initially sunk in total nescience, to come to a realisation of its true nature,
and merge at last with Sivam. Gradually, through successive embodiments,
the performing of countless good and evil deeds, and the consuming of the
fruits of those deeds, the soul begins to acquire wisdom and to free itself
from the effects of kanmam and mayai, becoming ripe for enlightenment, but
remaining powerless still against anavam. Having attained a sufficient state
of purity, the soul must rely upon arul — grace, which, upon the removal of
kanmam and mayai, is now able to begin operating within it to remove the
darkness of anavam. The role of aru] now transforms, changing from one of
tirotham — veiling to that of providing the energy of enlightenment. This
process is known as catti nipata — the cessation of Sivam’s veiling energy. Since
the soul is animated by grace in the first place, it has no means of invoking
grace other than by totally immersing itself in devotion to Lord Siva. Only
Lord Siva can judge of the soul’s ripeness, its readiness for the granting of
grace. This is reminiscent of the idea of faith in Christianity, in which god
gives no direct assurance of salvation other that through total trust in Him.
Eventually, availing itself of the grace thus provided, the soul, becoming
enlightened, realises its true Siva nature and is no longer subject to rebirth.
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In Siddhanta the jiva in which catti nipata has begun to operate now embarks

upon the four paths to enlightenment described below, cariyai, kiriyai, yokam
and fianam.

The Four Degrees of Spiritual Maturity and the Four Paths

Saiva Siddhanta recognises four degrees of spiritual maturity, and four modes
of spiritual practice appropriate to those who possess them.

Cariyai

the first and lowest degree is cariyai, Skt. carya, in which the initiate worships
the deity with mantras, and performs various external religious duties; this is
also referred to as tatamarkkam Skt. diasa marga — the way of the servant, the first
of four markkam — paths, see v. 57. Disciples of this degree are said to be
expetiencing the state of calokam — dwelling in the realm of god, which is the
lowest of four patavi — states of bliss. The manner in which they will be able to
absorb and act upon the guru’s instruction is designated as mantataram —
exceedingly slow, its swiftness being comparable to the manner in which fire
will take hold of the sappy flower-spike of a banana tree.

The following is a description of this state, taken from Chapter II, Holy
Perunturai, of the Tirvadavur Adigal Puranam (see References), and in which
Lord Siva, in the guise of a Saiva guru, is about to bestow initiation upon the
one who is to become known as the saint Manikkavacagar:

To cultivate with devotion

those flowering trees which we most favour,

to gather the flowers from those trees,

and to weave them in the prescribed manner

into many and varied flower garlands,

to speak ont, extolling our everlasting glory,

to lovingly sweep out the temples where We dwell,

and to cleanse them with cow dung mixed with water,
to light fine lamps to shine out brightly,

and to perform holy service for Our devotees,

these are [the duties enjoined upon the estate of | cariyai
and the reward of those who excel in their performance
shall be to dwell with us in our heavenly realn. (v. 1106)
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Kiriyai

the second degree is kiriyai, Skt. kriya, in which the initiate is allowed to
perform rituals including puja; it is referred to as cartputtiramarkkam, Skt.
satputramarga — the way of the good son. Disciples of this degree are said to be
experiencing the state of camipam — nearness to god, the next highest of the
four patavi. The manner in which they will be able to absorb and act upon
the guru’s instruction is designated as mantam — slow, its swiftness being
comparable to the speed at which fire will take hold of green firewood.

The Tiruvadavur Adigal Puranam describes this state as follows:

To furnish oneself with the sacrificial materials:

the aromatic substances, and incense with its pervasive fragrance,
a beantiful lamp, and holy water for the ritual bathing,

and clusters of fresh-blooming sweetly perfumed flowers,

along with all other necessary items,

to perform the fivefold acts of cleansing,

free of all the qualities which inbere in the delusive principle,

to make obeisance, both inwardly and outwardly,

and to carry ont the offices of the sacred flame,

these are [the duties which lie

on) the most gracious and most worthy path of kiriyai,

and o those who strive devotedly to follow it,

it shall be granted to dwell close by us, in holy proximaty.  (v. 117)

Yogam

The third degree is yokam, Skt. yoga in which the aspirant performs yogic
asanas and engages in meditation and contemplation; it is referred to as
cakamarkkam, Skt. sahamarga — the way of the friend, companion. Disciples of
this degree are said to be experiencing the state of cariipam — bearing the
likeness of god. The manner in which they will be able to absorb and act upon
the guru’s instruction is designated as tiviram — swift. They will be able to
receive the guru’s instruction with a speed comparable to that of fire taking
hold of dry firewood.

The Tiruvadavur Adigal Puranam describes this state as follows:
To restrain the three cosmic essences,
and with them the five senses,

to aronse the vital airs at the base of the spine,
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secitrely closing up the left and right conduits,

$0 that they travel up the opened central channel,

with a sound as of the tinkling anklets of the Lord of the Dance,
to perceive how the Five Holy Letters coalesce

into the supreme symbol, OM,

and to enter and become immersed in that boundless space,

which is filled with the 1ord’s grace —

to achieve this is to attain fo a divine likeness with Us,

Just as a tender worm,

when taken up from the earth by a hornet,

is transformed into that hornet’ form. (v. 118)

Nanam

The fourth and highest degree is ignam, Skt. jiana, the direct path in which
the disciples seek to attain direct intuitive awareness of their oneness with
Sivam, the supreme reality; it is referred to as sanmarga — the way of truth. The
manner in which they will be able to absorb and act upon the guru’s instruction
is designated as tivirataram — exceedingly swift; they will be able to receive the
guru’s teaching with a speed comparable to that of fire taking hold of charcoal.

The Tirnvadavnr Adigal Puranam describes this state as follows:

To inquire into, and fully comprebend

the vast and far reaching domain of the arts and sciences,

the varions divisions of the Agamas,

and the manifold treatises on religions topics,

to understand and grasp, with full clarity of mind

the real nature of the three fundamental entities,

to transcend the accustomed workings of all mediate knowledge,
and become one of those wise sages

in whose hearts the knowledge of Siva,

displacing that mediate knowledge,

appears and flourishes in its place,

is to obtain the glorious and final state of absorption in Us. (v. 119)

The Fruition of Divine Grace
When the jiva becomes receptive to grace upon the operation of sakti nipada,

it begins to reverse its journey, reascending the chain of manifestation to
merge finally with Sivam. Following the first three paths described above,
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the jiva eliminates the 36 tattvas through the expedient of seeing them purely
as the manifestation of grace. By seeing the divine, the supreme Sivam, as
the actor in all that it does, it is no longer bound by its actions, and by perceiving
the world of duality simply as modulations in the single, unified energy of
the one Sivam, like the waves on an ocean, it no longer perceives a wotld of
duality, and itself as an autonomous agent interacting with it. At this point it
abandons those lower paths, which can now constitute only an obstacle to its
further progress, and concerns itself henceforth solely with signam.

In Ozhivil Odukkam aru] is portrayed as the first stage in the process which
leads to final union with Sivam. The idea put forward is that, at the point
where the aspirant is totally overtaken by grace and subsumed in it — so that
the discriminating consciousness has been almost entirely eliminated, but the
final states of bliss and union with Sivam have not yet taken place — he enters
a state called parai yokam, Skt. para yoga, described in the Tamil Lexicon as
“The state of the individual soul in which it loses its self-consciousness
expecting grace from Siva’ The next stage is the experiencing of bliss, cuka-
p-peru, which precedes the final merger with Sivam, the loss of the personal
consciousness, and the ending of duality. The latter is called cukatitam, Skt.
sukhatita This process, if it can be called that, is summed up in v. 249 as
follows:

The state of grace (arul) and the actionless state beyond
grace (parai yokam) are like the sun and moon. The place in
which the day of the former and the night of the latter are
no more, is the state of supreme bliss. The pure state which
arises on the elimination of the experience of that bliss,
which is of the nature of being-consciousness-bliss, is the
state in which you are not (cukatitam).

See also v. 193 and notes:

When speech ends, the mind continues to operate; when
that ceases, that is the experience of grace; when that comes
to an end, that is the motionless state in which the individual
consciousness is lost (parai yokam), and when that ends, that
is the state beyond bliss (cukatitan). For those who possess
the merit of attaining that state, the unreal does not manifest.
For the rest, it is manifold.
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The Five Divine Operations

We have on seen on p. xii how Siva and Sakti tattvas unfold as three energies,
iccha sakti — divine will, jiana Sakti — divine power of knowledge and kriya sakti —
power to manifest. From these atise the paficakiruttiyam — five powers of Sivam
which are: cirutti, Skt. systi — creation, titi, Skt. sthiti — preservation, cafikaram,
Skt. samhhara — destruction, tiropavam, Skt. tirobhava — concealment and
anukkirakam, Skt. anugraha — revealment (the granting of grace). These five
operations represent the activity of consciousness at all levels of manifestation.
At the physical level, they represent the creation, maintenance and dissolution
of the physical universe. At the level of the body they represent the states of
waking, dream and deep sleep, and at the level of the mind, the arising,
persistence and disappearance of the world perceived by the senses.

Before reading Ozhivil Odukkam

This short essay attempts to relate some elements of the description of reality
as proposed in Ozhivil Odukkam to the manner in which we might describe
that reality in the speech and thought of the 21" century. Terms such a
tattva, Sakti nipata, arul, parai yogam, cuka-p-peru, and cukatitam, though we
may translate their meaning using a form of words which we think we
understand, really convey no meaning unless we can equate them to a state
of being which we can clearly identify as part of our experience.

The tattvas and the material world

The tattvas are not simply the ‘external’ world, existing somehow ‘outside’ of
ourselves, as it is commonly perceived to do in the ‘materialist’ cultures, what
we commonly call ‘the West’. The tattvas comprise both the world and
ourselves in it, from the grossest physical level to the most subtle level of
consciousness, embracing both subject and object, and even the witness of
these. Whilst appearing superficially similar, the tattvas are in fact diametrically
opposed to the ‘matter’ of the materialists. They are not the solid ‘building
blocks’ out of which the universe is created, but merely the final and lowest
level of the manifestation of the Absolute, evolving successively through
consciousness, mind, the senses, and finally, the five elements. At no point
do they exist separately from the Absolute, Parasivam. Indeed, according to
the doctrine of gjata, which Ramana Maharshi considered to be suited to the
capacity of only the most mature, in absolute terms they do not exist, have
never existed, and never will exist.
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In the materialist view, ‘matter’ is perceived as the fundamental reality, since
it, and the space it occupies, appeat to be relatively infinite and permanent,
whilst we, the mind-body complex, are perceived to be limited and
impermanent. Since the material world is ‘real’, therefore, and life is considered
to evolve somehow from matter, mind from life, and consciousness from
mind (the exact opposite of the Siddhanta view), the main problem the material
hypothesis has to solve is to discover what is the nature of this ‘matter’, and
what is its source. Thus once it has established what matter is, solutions as to
the nature of mind and consciousness will, according to this premise,
automatically follow.

In contrast, the problem for those who see the world as the illusion of maya,

is that, since they acknowledge the world to be unreal except as a manifestation
of the Absolute in the form of the tattvas, and since the very tools they
possess to recognise and transcend that unreality — the senses, mind and, to
some degree, their very consciousness — are themselves elements within that
unreality, how will they proceed to break out of this illusory world of the
tattvas and realise their true identity as the Absolute?

Grace, intuition and detached awareness

In the simplest terms arul — grace in Siddhanta is the natural tendency of the
Absolute — the Self, Sivam, Lord Siva — to assert and reveal itself, due to the
fact that, fundamentally, it alone exists. The tendency of the mind is to
believe that it has the power to analyse with the senses and intellect the world
in which it finds itself and determine the truth about it. From the point of
view of the jiva, this tendency may perhaps be thought to equate to the most
fundamental of the three malams, anavam, and from the point of view of the
Absolute, to tiratam — Lord Siva’s power of veiling. Grace begins its work
when the jiva, after repeated attempts, begins to realise that its efforts are
futile. In other words, it begins to become aware of the dilemma described
above; it starts to realise that the mind, rather than being the means of its
salvation, is the instrument through which it becomes ever more embroiled
in the unreality of maya. The Self, Reality, is, by definition, always present.
Therefore it is inevitable that, for the earnest seeker, when the mind falls
silent for a while through sheer exhaustion, or whatever reason, the Self will
begin to be revealed, there being nothing to mask it. We read in v. 155 of
Ozhivil Odukkam:

If the worldly bond falls away, the jivz will automatically come to rest
in the Lord, just as someone swinging on a swing will come to rest
on the ground if the rope breaks.
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And in T am That’, Talk 76 with Nisargadatta Maharaj:

The grace of your Inner Reality is timelessly with you. Your very
asking for grace is a sign of it.

From the point of view of the jiva, we may call this intuition. The word is
derived for the Latin verb intueor which, means to look attentively, gaze at,
contemplate, pay attention to. Intuition is the act of looking with one’s being
rather than one’s mental faculties. In fact intuition is the way that information
not directly accessible to the mind comes to us, usually unconsciously, through
the higher faculties of mind and consciousness. In the early stages the mature
jva will “feel’, ‘intuit’ that there is a higher power which rules its existence,
and seek assistance in finding it through books, religious practices, seeking a
guru, and so on. In this process the jiva is beginning to seek a means of
aligning itself with the Self, of secing with the eye of the Self. The world
becomes less and less a playground for the mind and senses, and more and
more a place of learning, in which it is taught that identification with its
experiences in the world is the driver of the mechanism whereby it becomes
trapped in a never ending cycle of alternating pain and pleasure. This process
of placing one’s trust in an intuited Reality, existing beyond the reach of the
mind and senses, would seem to be the equivalent of the disciple’s becoming
receptive to aru] in Siddhanta terms.

In Siddhanta the beginning of this process of turning away from the world
of duality, and turning inward toward Sivam, the Self, is called sakti nipata —
the cessation of Sivam’s veiling energy, in which, as mentioned in an eatlier
section, the role of arul transforms, changing from one of tirotham — veiling
to that of providing the energy of enlightenment. At this point the Siddhanta
aspirant embarks upon the four paths to liberation described eatlier, cariyai,
kiriyai, yokam and fianam.

Since it is impossible to restrain and still the mind, and thus turn it inward
towards the Self, through the conscious effort of the mind itself, the means
generally prescribed to achieve this is to remain aware of the flow of
consciousness, remaining detached from it, without trying to affect it in any
way. This process is described by Alan Watts in The Supreme Identity (Ch. 5,
p. 176) as follows:

When this (watching the flow of impressions) has been kept up for
some time, it becomes apparent that there is a ground or inmost
centre of consciousness which always watches and witnesses the
stream of experience in this way, even when we seem to be most
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absorbed in its turmoil. This is, of course, the pure consciousness
of the Self which is never really and principally limited by finite
experience. But by this spiritual exercise, the Self becomes aware of
its principal freedom and distinction from the stream of events and
impressions.

In traditional Siddhanta literature there is little instruction of an experiential
nature given on techniques such as this. One might assume that such matters
were left in the hands of the individual’s guru, and generally not considered
transmissible by the written word. Kannudaiya Vallal however was clearly
not of this persuasion, for in many of his verses he gives pertinent instructions
on just such techniques, as for example in v. 54

The modifications of maya are endless, like the delusion caused by
intoxicating liquor. They will not be eliminated by your own efforts
unless you remain as you are, without identifying with them, as one
who is merely playing a part in a masquerade. This you should know.

Thus the work of arul is to wean the jiva away, gradually or suddenly,
depending upon its spiritual maturity, from its habit of identifying with the
constant stream of its thoughts, impressions, feelings and experiences, so
that it becomes aligned with the Self and subsumed in it. The result of this
process for the jiva is renunciation of the world, either inwardly or both
inwardly and outwardly.

Can there be any attachment to house and home if one remains at
rest with no thoughts whatsoever arising, free of attachment to the
body and all the rest (sensory pleasures, the external world, and the
physical, sensory and mental faculties)? [This state| is [one of
stillness], like a needle placed inside a magnetised pot, or a lighted
lamp in a windless place. All the tattvas will be alien [to such a one].

Ozbivil Odnkkam, v. 174.

As intimated in the above verse, this is not a forced renunciation. Itis merely
the natural consequence of the jiva observing its existence, not from the
standpoint of the ego, but from that of the Self.

We can see from the above that whilst arul performs a role very similar to
that of grace in Christianity, where the individual soul is exhorted to surrender
itself unquestioningly to the will of god to gain salvation, it also has inherent
in it a sense of the process by which this surrender is achieved, one in which
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the will of the divine works in tandem with the evolving insight of the
individual soul to bring about its estrangement from the illusion of the world
and its consequent union with the divine.

parai yokam, atma sphurana and the state of the witness

In Ozhivil Odukkam the state of parai yokam is mentioned a number of
times as the state which occurs when the individual’s consciousness has been
entirely subsumed in grace, and which precedes the states of cuka-p-peru —
bliss, and the ensuing merger with the Supreme, which is called cukatitam —
the state beyond bliss. This state of parai yokam appears to be what is referred
to in modern parlance as the witness. We read in I Am That, Talks. 25 and 42:

One thing is quite clear to me: all that is, lives and moves has its
being in consciousness and I am in and beyond that consciousness. I
am in it as the witness. I am beyond it as Being.

By giving attention to your living, feeling and thinking, you free
yourself from them and go beyond them. Your personality dissolves
and only the witness remains. Then you go beyond the witness. Do
not ask how it happens. Just search within yourself.

The Tamil Lexicon give the following description of : parai yokam:

The state of the individual soul in which it loses its self-consciousness
expecting grace from Siva.

This description seems to fit well with the idea of ‘witnessing’ and its
subsequent resolution into the states of bliss and the final state beyond
bliss. Having through Self-attention — the opening up to grace in Siddhanta
— entirely severed its connection with the world appearance — the thirty six
tattvas in Siddhanta — there remains nothing to support the individual
personality or ego, and it dissolves, leaving just the witnesser and the
witnessed. At this point what we have is simply the Self as witness, witnessing
the Self as witnessed, which occurs due to the persistence of the merest
trace of an impersonal individual consciousness.

This state appears comparable to the state which Ramana Maharshi refers to
as the atma sphurana, the ‘I-I” state:

Again sphurana is the foretaste of Realisation. It is pure. The
subject and object proceed from it. If the man mistakes himself for
the subject, objects must necessarily appear different from him. They
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are periodically withdrawn and projected, creating the world and the
subject’s enjoyment of the same. If, on the other hand, the man
feels himself to be the screen on which the subject and object are
projected there can be no confusion and he can remain watching
their appearance and disappearance without any perturbation to the

Self.

Talks with Sri Ramana Mabarshi, 6th July 1935.

Again, in a conversation with Devaraja Mudaliar in Day by Day with Bhagavan,
Ramana translates the word sphurana as that which shines or illumines. Devaraja
Mudaliar goes on to say:

I asked Bhagavan what it is that ‘shines’, whether it is the ego or the
Self. He said it was neither the one, nor the other, but something in
between the two, that it is something which is a combination of the
T (Self) and the ‘I-thought’ (ego) and that the Self is without even
this sphurana.

Day by Day with Bhagavan, 24-3-45 Afternoon.

At some point seer and seen merge, as grace completes its work. Upon the
final, definitive cessation of that last trace of duality, the witness disappears.
Bliss is the state which ensues upon the ending of the pain of the illusion of
separation and limitation within the Self.

cuka-p-peru, and cukatitam, bliss, merging with the Self
This is described by Kannudaiya Vallal as follows:

The state of grace (arul) and the actionless state beyond grace (parai
yokam) are like the sun and moon. The place in which the day of the
former and the night of the latter are no more, is the state of supreme
bliss. The pure state which arises on the elimination of the experience
of that bliss, which is of the nature of being-consciousness-bliss, is
the state in which you are not.

The implication is that the transition from the witness state to the state of
being merged with the Self is accompanied by a sense of bliss, but that this
is transcended in the final state, whose very nature is being-consciousness-
bliss, as the verse says.
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Nisargadatta Maharaj describes bliss in the following terms in Talk 27:

The undisturbed state of being is bliss; ...Bliss is not to be known.
One is always bliss, but never blissful. Bliss is not an attribute.
Kannudaiya Vallal makes a similar point in v. 145:

Supreme bliss is not separate from you. Itis your true being. That
which arises with the sense objects is bliss also, but it is not the pure
consciousness in which bliss itself is annihilated. In that state both
kinds of bliss are annihilated.

Since bliss is our very nature, everyday experience contains an element of it,
just as all things made out of sugar necessarily taste sweet. However such
bliss as is gained, for example, upon the gaining of pleasure or the ending of
pain, is merely a reflection of the supreme bliss of the Self, which is cukatitam
— that which is beyond bliss. Ramana Maharshi speaks of this state in the following
terms:

...ananda (bliss), is also called an obstacle, because in that state a
feeling of separation from the source of ananda, enabling the enjoyer
to say ‘I am enjoying ananda’ is present. Even this has to be
surmounted. The final stage of samadhana ot samadhi has to be reached
in which one becomes ananda or one with reality, and the duality of
enjoyer and enjoyment ceases in the ocean of sat-chit-ananda or the

Self.
Day by Day with Bhagavan, 25-4-46, Morning.

Hopefully these brief notes, along with the notes provided with the text,
will help readers to appreciate those verses in which these ‘technical’” terms
are used, more thoroughly than they otherwise would.

About this Translation

As stated at the outset, this translation relies to a great degree upon the
commentary of Tiru Porur Chidambara Swamigal. There are a large number
of verses in the text which are so elliptical and condensed in style that it
would hardly be possible to attempt a translation without its assistance.
However that commentary has not been slavishly followed, but the translation
dares to diverge somewhat from the meaning given in the commentary,
particularly in cases where the meaning given in the commentary seems to
weaken the Advaitic import of the text as a whole.

XXX
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The English Translation

The English translation is given first, rather than the Tamil, which would be
more usual. This is to facilitate the use of the book by readers who do not
know Tamil and wish to read it uniquely in translation, with no reference to
the Tamil text. Such readers can scan easily from the translation to the notes
and back, skipping over the text and word-for-word translation which follows it.
Bracketed sections in the main translation reflect elements which are not in
the actual text but are required to complete the sense. These are most often
based on notes supplied in the Tamil commentary. Such bracketing however
is used as sparingly as possible, in order not to disrupt the flow of the
translation, and on occasion, where the English version has required a radical
recasting of the Tamil text, bracketing has been omitted entirely. In many
cases there is a note explaining what approach has been taken in these cases,
and why. Square brackets on the whole enclose words which have been
added to the original text, and round brackets usually enclose words which
are explanations, expansions or glosses of words that are in the text. The
same convention regarding brackets is employed in the Split Translation.

The Tamil Text

Next comes the Tamil text, which is that of the 1908 edition, mentioned on
p. ix. The text exhibits a few minor variations from edition to edition. These
are mentioned in the notes where they affect the translation.

The Split Translation

In the Split Translation the Tamil text is divided into separate words, restoring
letters that have been elided or changed due to contact with other final or
initial letters. For the sake of clarity euphonic doubling of initial &, &, §, and
L1 after words ending in a vowel has been generally omitted in the split version,
except in the case of a few compound words. The text is then split into small
units of several words, each followed by a literal translation. These translations
are as literal as possible (sometimes to the point of not being strictly
grammatical in English), in order to reflect the Tamil syntax as nearly as
possible, and to give as clear as possible an idea of how the individual meaning
units have been interpreted.

The Notes

The main aim of the Notes is to explain any references in the text which
might require or benefit from a degree of explanation, and to discuss
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alternative translations of certain passages where there is more than one
possible interpretation. Some topics, such as the tattvas, which require
somewhat lengthy explanation, are treated in the Introduction, rather than in
the text itself, with references to the relevant pages being given in the notes.

Typographical Conventions

In the Split Translation and Notes Tamil and Sanskrit words are transliterated
using the transcription system of the University of Madras Tamil Lexicon,
which, whilst not being a good guide to pronunciation, especially in the case
of Tamil, does give a precise letter for letter transcription. Occasionally
though, where words are better known in their usual English representation,
e.g. Chidambaram, Ulladu Narpadu, Ramana Maharshi, the transliteration
rule is not applied. In the main translation Tamil and Sanskrit words have
been rendered without the use of diacritic marks over and under the letters,
using a spelling which best approximates to their pronunciation in the original
language, e.g. Visnu is represented as Vishnu, Olivil Otukkam as Ozhivil
Odukkam.

For the Split Translation, the following conventions regarding the use of
bold typeface for certain words has been adopted. Adjectival, or relative,
participles in Tamil have to be translated by at least two words in English,
consisting of a relative particle + verb, as in the passage below where the
participle aumtb is translated by the words will...come, the words Gumid
Quirgyib are translated by the words when...leave, and the participle @il L
is translated by the words in which...cease. Due to the contrasting natutes
of Tamil and English syntax, in the latter of which the relative pronoun is
often separated quite widely from its verb, the translation of certain Tamil
words needs to be spread across more than one section of the literal translation,
as in v. 133 below:

@wm@mer — Wil the reality, eumym — which does not come, loumus BT Db
QGuimgl — [even] when, upon your becoming pure] knowledge, &N iLimesr oo
Ut — [and) your becoming the one that imparts that knowledge, jewev (@)yevor(hLb
Quimp Guimgib — both of these leave, aumd gp — come, S pluirev — throngh the
falsehood, Dymleumev e Lip) — in which, having grasped [if] with the ego-conscionsness,
oy icfgg e — [you), having experienced i), cease [to experience if]? Q&Ba T T

—wicked wretches!

When this occurs the English words and the Tamil words for which they are
the translation are given in bold, as above. In situations like the one in the
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first part of the verse above, where one split translation ( when...leave) is
encapsulated within another (will...come), the English words of the
encapsulated clause are printed in normal (i.e. non-italic) typeface. The same
conventions as those described above are employed when a similar separation
occurs with other parts of speech, such as the infinitive.

Abbreviations

ff and following pages

L line

1 lines

MKM Mukavai Kanna Murukan Adimai

Mon. Will. Monier-Williams Sanskrit English Dictionary
q.v. quod vide (which see)

Skt. Sanskrit

SRS Sri Ramanananda Saraswati

Tam. Lex. University of Madras Tamil Lexicon

TCS Tiruporur Chidambara Swamigal

V. verse

vV verses

Winslow A Comprehensive Tamil-English Dictionary, M. Winslow
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Prefatory Verse

Kannudaiya Vallalat!, placing upon his head the munificent lotus feet
of Jnanasambandhar — the king of gurus who defeated [the Jainas] in
debate*- and thus attaining realisation, expounded this work, Ozhzvi/
Odnkfkanr’, so that all devotees might consume the honey [of bliss] which
welled up in his heart upon the destruction [of his ego-self].

Lirudlyip

QUATGTGY @Y TGO UTHOGUGT D) FLDLIBHGOT
QUGTATGOTLOGVT S HTL W6VBLOGY GOUBHIGN T HHTCOT —
sflallev(hs & BFemedt wedTLIO)FEVEVT (LPeIOTCEOT
pflall OevrBHssmT GovmT B,

euarenev — The bounteons One [Kannutaiya Vallalar], 6Uemenev LoGUT STGT HEO6V
Guev eausgI — placing npon his head the munificent lotus feet, Gy mwiesr — of the
guru-king, ourg) ©6UGSTID FLDLIHSG6eoT — Jfianasambandhar, who defeated [the Jainas) in
debate, gt b1 — [and) realising [the truth), spifleil GlvT(HHBBLD HITEV 2 60T HHTE0T
— expounded the work Ozhivil Odukkan, DIGOTLIT 6TEVGVTLD 2 _6B0T600T — 50 that all
devotees might consume, 2_ctongg (HH@GHD Bgewaeor — the honey [of bliss| that arose
within bis heart, y1flaflev — upon the destruction [of the ego-self].

1. euareran refers to the author, sairemienL_w euararemi: Kannutaiya Vallalar; vallal means
one of unbounded liberality, and the meaning of kannutaiya here is possessing spiritual
knowledge, jiiana. Therefore the name indicates that he is one who is munificent in
bestowing jiiana upon others. According to one account this was the name that he adopted
on changing his allegiance to aikyvdda Saivism. See Introduction p. viii.

2. Jhaanasambandhar famously reconverted the Pandyan king back to Saivism after he had
been converted to the Jaina faith, which was prominent in Tamil Nadu in his time. See
for example patikam 39 of the third volume of Tirumurai, in which he rails at length
against the beliefs and practices of the Jains. A translation of this hymn has been included
as Appendix 3.

3. The title of this work Olivil Otukkam, can be, and has been, translated into English in a
variety of ways. It can be translated as "Subsiding [into the Self or Sivam] through the
elimination [of obstacles, i.e. the personal consciousness, the ego]", or, taking a slightly
different grammatical interpretation, "Ceaseless abidance [in the Self or Sivam]". Both
meanings are valid and both would very probably have been intended by the author.
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The raised hand' of Him who pours forth” his blissful compassion
through the destruction of my personal self’, is the baton of truth,
flourished to call a halt to the dance of the Vedas and Agamas*; it is the
crown upon the head of the Mountain of the [six] chakras’; it is the Sun,
rising to dispel the darkness which obscures my consciousness.

Gougm sioLiveyf] afamn serrFHeoev
a1y Ooupll] i@ s — Gurss
HmaflGlevwp Lirmr GouerOsTiflal edeorLis
H(HemesTOILITLH ouTOleoT (D% M.

T (hss s — The raised hand, @Q)eo111 sH(Hewevor Glimifleumest — of Him who
pours forth his blissful compassion, ereorgi  spifleflev — through my destruction (.. the
destruction of my personal self), FaTme [Blewev — [is] the [true| state of the baton, SergmasLo
ueyf) af gib — which is flourished [to end) the dance of the Vedas and Agamas, sy
QoupLiley oy NBL_as1d — the crown upon the head of the Monntain of the [six| chakras;
QCurssg Quwellev er(p LITHI — the Sun, rising to dispel the darkness which obscures

ny CONSCLOUSTIESS.

1. ea@s3 s refers to the hand of the saint Tirujianasambandhar. According to the story
told in the Periya Puranam, his father took him to the temple at the age of three years,
leaving him on the side of the temple tank while he went to bathe. When, unable to see
his father, the child began to cry, Siva and Parvati appeared to him, mounted upon the
bull, and Siva requested Parvati to feed him with milk from her breast in a golden dish.
When his father returned and saw the traces of milk around his mouth, he, being a strict
Brahmin, angrily ordered the child to show him who had given the milk. In reply, the
child pointed to the sky (2_§8uiafler arRSSHEHD @ S s lyed &Ll — pointing with
one finger of his divine hand graciously raised up to the heavens, Periya Puranam,.v. 1976. See
v. 240, note 1) and sang the famous patikam which begins, CarhenLw Qeedwer —He who
wears earrings at his ears...

2. Qumfeurei, as well as meaning, He who pours down, could also be regarded as a participle
— vinai-y-eccam of the type cey-van, which conveys a sense of futurity, purpose or result.
The meaning would then be, The hand raised, in order to pour down... SRS however splits
the word as Qumf eureir — a cloud [which] rain[s] down..., thus making the phrase erang
afiley Qo Qe smananr QUM eurer an additional phrase describing the raised hand,
and translating as follows, or a cloud to rain the Grace of Bliss upon the loss of my ego.
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arangl @i @ is glossedby TCSas erang) Cunsprasden sawr —through the destruction
of my [personal] consciousness.

Caugra ueyfl alad sarre Hana — [the [true] state of the baton which is flourished [to end] the
dance of the Vedas and Agamas. A serraib is a baton such as a dancing master might use to
call his dancers to order and to single out for praise the one who is greatest among them,
and the uayfl is a dance in a circle. In the same way Lord Siva, as personified by the guru,
Jiianasambandhar, will call a halt to all the conflicting belief systems that swirl around
in the minds of his disciples. It is significant that the author mentions both the Vedas
and the Agamas, the holy books, respectively, of the Vedantists and the Saivites. The
text as it unfolds will make it amply clear that in the state of being which is the subject of
this work, all such belief systems are transcended and cease to exist, or rather are shown
to be non-existent.

<81 QeupGed o IGLawb — the crown upon the head of the Mountain of the [six] chakras.
The six <y, gmyib are the six bodily centres which are commonly known as the chakras.
TCS says that the term mountain is used because it is the practice of yogis to refer to the
central pranic channel of the body, the susumna nadi, as Mount Meru, and the left and
right spiralling ida and pingala nadis as the sun and moon revolving about it. Here the
word 1 9CLa&b is used in the meaning of crown, symbolising Jianasambandhar’s
transcendent state, in union with Sivam.
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What course of study might [the mature disciple] adopt to achieve the
loss of his personal self, if the sadguru does not cast his glance [of
grace upon him]?' He is like an elephant in must®, who becomes quite
still’, without the slightest tremor, when in his dream the enduring great
lion* that is the sadguru appears® before him on his path®.

FeoreoflpLIenLl OWIGSTEOTHDMIF FTSLILITGT FDHE(HEUTLD
106516IOLIBGH F W LOSWTE6T — FH60T60T6m L (BLO6V
OFrpLers8s GarerPs g Lipmnis Gseueviomis
BougSurn uryr Gleorestleor.

108 wrewest Bsoveviomus Hmrigr BLimev — Just as a rutting elephant, [who is the
mature disciple) stands still, FIQ L] DIy — without [the slightest] tremor, LDGOTER
QWiptd Fwib — when the enduring great lion, FDS(W® D4Ld — who is the sadgurn, HeoT
pewl Guwev OeriiucrsSs Ggmeory) — appears on its path in its dream,
LITgaeor 6T6ofleor — if (the sadguri| does not cast his glance [upon hin), T6or68T SBHMI

— having studied what, 651 @)priewis FaEiiimest — will [the disciple] achieve the loss of
himself?

1. ungnen erefl e — if [the sadguru] does not cast his glance [upon him]. The point being made in
this verse is that, however mature the disciple, he is not able to complete the last step of
his journey and become established in the Real through his own efforts, which, however
lofty, are all based on ignorance of his true nature. He must abandon himself to divine
grace, conferred here through the glance of the guru.

2. g wrenan — an elephant in must; the elephant is the disciple and his wgw — must is his
intoxication with the world of the mind and senses, which occurs because of his dream-
like state, in which he takes the world’s appearance to be real.

3.  Gaeuewmd BHug —remaining still refers to the transcendent state which supervenes when
the stilling of the activities of objective consciousness in the disciple is brought about by
the glance of the guru.

4. werey Quepd Fwid — the enduring, great lion represents the sadguru, who is enduring
because he is established in the Real, beyond the world’s transitory, dream-like
appearance.



General teachings of the Vedas and Agamas

Garendl — appearing, having appeared is a case of ecca-t-tiripu — participle substitution. In
order for the syntax to make sense, we need to treat Ggrerf) as the infinitive Ggrenp: —
&wib Caren, wrenan Brouig Gumed —just as the elephant becomes still upon the lion appearing...

sar pan Qe — upon his road, journey. TCS glosses this as Guemnd Ls@Geauggre — in
view of his extreme ripeness for liberation. The translation attempts to convey this idea by
using the term mature disciple.
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Do not associate with those gurus who are impostors, [trying to impress
you with theit] actions." They are like labouters who work for wages,
or merchants who sell and barter goods. As for the true, supreme
guru, he is unchanging like time?, yet casting his gaze [upon his disciple]
he establishes him [in the non-dual state beyond objective
consciousness]. There are no words to praise him. He is beyond the
reach of the mind.

Fmadlg Osriflevrert Glsmesor(HalDBLmr GLimesrp@(h
Gauemevrs Lislgsemer BeurBs — HmevdSLimev
LUTTEHHBES O6USH LITLOEH(H GOCULILITGU
QUTTHEOSHUTNEOV & GOOTL_IT  LOGOTLD.

GueurBs — Do not associate with, @m Sevewev LIBLY FHeOST — gurus [who are]
impostors [who try to impress you with their| actions, Suimestp — who are like, Fo.60)
Qs miplevmreni — labourers [who work for] wages, Gwsmesor(® eNpBLimm — [or] those
who sell [goods| taking [something in return|. cunrigens @ewev — There are no words,
LIFLD @(H60& LIFe — to praise the supreme gurn, &aeord Brimev — who [nnchanging)
like time, LITT &G — casting his gage [npon the disciple], @)mBH eSS — causes him
to dwell [in the non-dual state, beyond objective consciousness|. & eoori_m 1oeorid — The mind

does not touch [hin).

1. Geauea uggaar—imposters who [perform] works are the false gurus who typically perform
numerous actions in their attempts to impress their disciples, dressing in certain clothes,
performing austerities and rituals, granting initiations, giving out teachings and
prescribing certain courses of conduct, all of which can only add to the disciple’s karmic
burden, if he is not a true guru, established in the Self. See v. 123 for an elaboration of
this theme.

2. arew Gure —like time; sreoid — time presides over all the divisions of time, the movements
of the sun, moon and stars, and all the events which transpire in the phenomenal world,
yet is untouched by any of these. In the same way the true guru is the embodiment of
grace, the Self, Sivam, which, though it involves the soul in maya and the round of birth
and death, ultimately eliminating its impurities and leading it to salvation, yet remains
transcendent and unaffected by this apparent activity. In Saiva philosophy, sreob — time
is one of the 36 fattvas — universal constituents. Specifically it belongs to a group of

-
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fundamental fattvas which together constitute suddha-asuddha maya — pure-impure maya.
See the Introduction p. xiii. Although ultimately finite, itis as good as infinite in relation
to the individual events that occur within it, and therefore provides a useful metaphor
for the relationship between the unenlightened soul and Sivam, as personified by the
true guru.
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The teachings of those who ate steeped in the delitium' of the three
deadly impurities are like the incoherent ravings of a madman?; they
impart them to the foolish, passing them off as wisdom. We are
reminded of the story of the shepherd who jumped into a river, clutching
a bear with her litter of cubs who were being swept along by the flood,
and was drowned along with them.’

GL1ys Syl asgy wrOprupss Bxresredsss
BLILGLT L{eDBHDHS HEOBUTEGHD — HIL L LDGUL]
a58Csv epsgourser Suuiilspprio GLewswTH@L
ysHBumm &sr (Ko Glummar.

Qlum@mer — The matters (i.e. teachings), &I L 1wev LISHBev epsseurser —
which those steeped in the delirium of the (three| vile impurities, SLIGHSWITHES LSS
QGumrev &smi (Bud — impart /o fools as wisdom, Qs LNDm1 S4td — [and) which are
[like| the incoberent ravings of a demon, BewFH YLD — are [like] the story, Cammeor
@B SSI — of the shepherd who having jumped in, GL L4 Hyer Hylq oL 1q  — [and)
having embraced a bear with a brood of cnbs, @ym1 6p(1p%H — as the river flowed by [carrying
them away|, Lew@mSB — sank down [i.e. was drowned) [along with then).

1. sl we 9586 — in the delirium of the [three] deadly impurities. &g — babbling incoherently
in delirium, has essentially the same meaning as 19smm — chatter, babble, incoherent talk,
which occurs later in the verse. The three malams are the three impurities which obscure
and delude the jiva, preventing it from attaining union with Sivam. See the Introduction
p. xvi.

2. Guui 9gmm <y b can also be taken to qualify Guengwit — the foolish, in which case the
meaning is, The teachings of those steeped in the delirium of the three deadly impurities, which
they pass off as wisdom, imparting them to the foolish, who babble like madmen... Gl — goblin,
demon, fiend, is use figuratively, as of one who is possessed by a demon, i.e. a madman.

3. Lines 1 — 2.3: the would-be guru, being still enmired in the three malams, is unable to
recognise the disciples as immature and unsuitable, and the disciples, being immature,
are unable to recognise that their would-be guru is not qualified to teach them. Therefore
the guru is compared to a shepherd who fancies he sees some of his sheep being swept
away in the flood, when they are actually bears, and the disciples are compared to the
bears, who cling onto the shepherd in the mistaken belief that he is some form of raft, or
means of keeping them afloat.
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5

Will a blind sifter of gold be called ‘Kubera’»' Can a ram discern and
demonstrate the sweetness of sugarcaner® Similatly, can we see any
likeness between the guru who is the embodiment of grace and one
who is incapable of establishing the disciple in #auna, beyond the thirty-

SIX fattvas?’

&L Lflin eormras@gn GSuybesreormy CuGym
aswLIys CurgsemsBSum &sTi (Kb — L L e
gFremeorts GumevaSym eurpTmIs HLILDSH 3%
Guar Hmszsauevevrrs Guir.

&Buygeor ereormy Guigm — Will the name Kubera’, @B 2y L1ieormm@id
— [be given) to a blind sifter [of gold|? swpLiy @y BursewsBwm sri (P —
Will a ram |be able to] |discern and)| demonstrate the [sweef] flavour of sugarcane? 9jev6vIT
Quim — [Similarhy) will one who is without (the ability), GuUFTE @)YbSS — to establish
[2he disciple] withont speaking (i.e. in manna), DYm1 MIBESG HLILIDFBS — beyond the
six [times| six [tattvas|, <ymeir $fl5s Freneor CLmeveuBym — be comparable to

the teacher who is endowed with grace?

1. ol Sfiduerrt —a blind sifter [of gold]; ansyfiiuenmi is one who earns his (poor)
living by sifting spoil heaps and the like for particles of gold. Being blind, he is only able
to identify the gold by touch. Kubera is the god of wealth. The true guru is like Kubera,
surrounded by gold beyond measure, and the false guru is like the blind sifter, having to
struggle to locate even the tiniest particle of it. The blindness of the sifter means that,
rather than seeing the gold with this eyes, he has to feel for it with his hands, just as the
unqualified guru, being unable to perceive the truth directly, has to resort to external
means such as those specified on the paths of cariyai, kiriyai and yokam, which are discussed
in later chapters. See the Introduction, p. xx.

2. smpuy Qrsb CorgagsGur st @ — Will a ram [be able to] discern the [sweet] flavour of
sugarcane? When a ram enters a field of sugarcane, he will graze on the bitter leaves,
unaware of the sweet juices contained within the hard stems, unlike the elephant who
will crush and eat the stalks themselves to extract the sweet juices. Being himself unaware
of the sweet juice, he will not be able to show his flock where to find it. In the same way
the unqualified guru will be capable only of instructing his disciples in external matters,
mantras and so forth, but will not be able to reveal to them the sweet juice of the knowledge
of the Real, as he does not possess it himself. TCS notes in his commentary that the
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mention of the ram implies a comparison with the elephant, who, unlike the ram, crushes
the sugarcane to extract the sweet juices, and shows his foal how to do likewise, just as
the true guru, having experienced the bliss of true knowledge, jiiana, is able to impart it
to his disciples. He quotes Prabhulinga Lila, Ch 18. v.7 in illustration, ‘He who sees with
the outer eye is devoid of true knowledge, but the jfiani, who knows himself as he really
is, sees with [all-embracing] inward-turned vision. In the same way the elephant, on
seeing [a field of sugarcane], takes the sweet cane, whilst the fleecy sheep eat only the
[bitter] leaves. Thus declare the wise.'

<M MGG SLIWSCs — beyond the six [times] six [tattvas]; the tattvas are the thirty-six
universal constituents which make up the phenomenal universe. See the Introduction
p- xi. The tattvas are not considered as real in their own right, no more than the world as
seen by the Advaita Vedantists is considered to be real in its own right; they do however
appear real to the jiva as long as it does not realise its ultimate identity with Sivam, the
absolute reality.
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6

Alas', will they (the false gurus) ever free themselves from the sin of
prescribing to us how we may obtain the fruits of union [with Sivam]?,
without the witness of their own consciousness?’ [Their disciples are
like] strangers who do not know [where they are|, wandering about,
getting lost and suffering, after taking directions to a place from someone
who has never been there himself.

F6oT6oT M6y FTL_Flwevevrn FTwFs) wWiiLenesTF

OFresreoriilemy GlaL Greor GpreveviiGym —
(Lpeor(Beor

BLeur auhlowimpeucsr GlFTeveL BL BRI

sHwr® QBTBSOWIT HTIT.

O GBreor — Alas, lewip Ogmewevis@ym — will they (the false gurus) [ever]
eliminate the sin, FTuFAuw Liwewesr O\Fmeoreor — of prescribing [how we may obtain)
the fruits of union [with Sivam), BT Moy FrL F @66V — without the witness
|provided by) their own conscionsness? yOlwimgmi — [Their disciples will be like] people who
do not know [where they are|, mL_mbgI SHwT®) VBT HSGI — wandering about, getting lost
[and) suffering, epmeuedst GlFmevev — after someone tells [them) [the directions to a place],
wpeorQBeor  pLeum eulfl — on a path which he himself has never previously travelled.

1.  Q@a&_Gianm, literally, I am lost, destroyed ruined is used as an exclamatory word with the
meaning Woe is me, etc.

2. emy&fw Lwenan — the fruits of union [with Sivam]. In Saivism there are four terms which
express the disciple’s level of attainment. The lowest of these four states — patavi of bliss
is calokam — dwelling in the realm of god, the next highest is camipam — nearness to god, then
cariipam — bearing the likeness of god, and finally cayucciyam — identity with god. These four
degrees correspond, respectively, to the four paths of cariyai, kiriyai, yokam and fianam.
Seev. 14, note 1, and Introduction p. xx. The term cayucciyam is therefore being used as a
direct equivalent for vitu — final liberation.

3. oifley en’d e — without the witness of [their own] consciousness. It is a grievous
error for a would-be guru to attempt to convey to others a state which he has not
personally experienced himself. gn’& means witness, evidence, testimony, eye-witness.
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Know' that only he is the juana gurn who, with a glance, brings the
disciple to absolute stillness®, having perceived [in him] the state of
maturity wherein he becomes harmonised [with the Self] as that which
is false gradually disappears?, so that he dissolves into the waves [of the
ocean] of bliss of union [with the divine]*, in which he exists as Reality
itself.

QumruGurss Gursls Gurwpds GLimkLTesrTiD
anFQBurs Guirs FymiEsdlev — embu/LD
Lfluimssn &6sor(h)  LIGDSWITLON  LITTFHGLD

& BUBTGOOT GHT6OTH (.

@B  &mesor (GhTeOT (&G — Know that the [true| guru is only the jiiana gurn,
LITT&@LD — who casts bis glance [npon the disciple], LIGDSUITIOGY — so that he is free of all
agitation, LiflLimesidD  Sesor(B)  — having perceived the ripeness, ewFBuwires GLims
ST BIESH GobuLD — whereby [the disciple] dissolves in the waves [of the ocean of| the bliss
of union [with the divinel, QWIT@BET HT6OT QYD — in which [he| becomes Reality itself,
Qi ppd — having become harmonized |with that Reality], @uimus Guins Qurs —
as that which is false gradually disappears.

1.  anawr canalsobe regarded as acai —expletive, a filler word added for reasons of emphasis
or metre.

2. uengwmoe — so that he is free of all agitation; this is taken to refer to the disciple, although
in a strict grammatical sense it should refer to the subject of the sentence, the jiiana guru.
TCS paraphrases as follows: wremrésarg CUISL jamieueTCagd LIMSWTS LEIS
—so that the disciple’s [personal] consciousness subsides, without so much as an atom of movement.

3. Qumi Gurs Gurs Qurwmpd — having become harmonized [with Reality] as that which is false
gradually disappears. As the external world and the ego-self are seen to be unreal and
gradually fade, the individual j7va loses its personal identity and becomes ready for the
final union with the divine. This state of preparedness is known in Saivism as parai-
yokam and is succeeded by a state of bliss. See below, note 4.

4. agGursbd < Skt. samyoga means union, absorption. TCS glosses this as japLieu #58
which means something like intuitive capacity. He further defines it as follows: o4g
uarCurssdnEb serdssdnEh QaCu Cararmib < bbslICLDADAL b — This is the
state of the attainment of bliss, which arises between [the states of] parai yokam and cukatitam.

13



General teachings of the Vedas and Agamas

parai yokam is described in Tam. Lex. as ‘The state of the individual soul in which it loses
its self-consciousness expecting grace from Siva.’ It is the stage where wymer — divine
grace has completed its work and the disciple has come to see the world of the fattvas
only as the manifestation of the divine. The state of parai can be divided into parai taricanam
— the contemplation of parai and parai yokam — union with parai. cukatitam means the state
beyond bliss, by which is meant the state of final liberation. The key point is that even the
state of bliss, which succeeds parai yokam is not final liberation, since bliss cannot be
experienced as something other than oneself if there is no longer any separation between
the jiva and Sivam.
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In divine silence, overflowing with the bliss of Sivam, the guru speaks
[without speaking], like a honey bee regurgitating the nectar it has
consumed into the honeycomb.! For those [disciples] who at that time
wait in attendance without any thought in their minds?, like the seasons
which appear in due course’; his words will constitute lofty Zapas, ot the
import of the Vedas.

Gaeievor Gublpp HowGumrn HAourpps
Gumreorp gi@nors] Gwmiflerevs; — Gapblermy
Gareorlmar Cuim e/GlrestemrnF FiL L T

GaL LieumrsesL

sreorpFaud Barz 1oF.

Aourpps Bomeorid guemorl) — When, overflowing with the divine silence of the bliss
of Sivam, Qomifl srevsBs — [the guru| speaks |without speaking], Hmid Brimrev
— in the manner [of a bee), BzeoT o _6v01(h) 2 1O\ pLdb — which, consuming nectar, regurgitates
it [into the honeycomb), %1 24651 Foud Beusid — that [will constitute] lofty tapas
[and) the [import of| the Vedas, Gl Liovn st @ — for those who hear |without hearing],
BlesT )y — standing [in attendance], spestewdmD F LTI — without any objective thoughts,
Qba1 Cuimeyip — like the seasons, Sgmedtmy — [which) appear in [due conrse].

1.  Gaenoam@p 2B Soid Gumed —in the manner [of a bee] which, consuming nectar, requrgitates
it [into the honeycomb]. Just as a bee extracts nectar from flowers and transfers it in its
pure, uncontaminated state into the honeycomb, the guru absorbs and transmits the
knowledge of Sivam, free of any contamination by his body, mind, senses, ego, etc.

2. gatanm &g — without any objective thoughts. In order to receive the silent
communication of the knowledge of the real from the guru, the disciple must remain
inwardly still, without making any attempt to grasp that stream of silent communication
objectively.

3. fdemy Gareny @ma Cureid — standing [in attendance), like the seasons [which] appear in
[due course]. Just as the seasons succeed each other, unaffected by the cycles of growth
and decay that they cause, the disciple should remain still and unaffected by the ever
changing physical and mental faculties of his bodily incarnation.
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9

Like a lamp in the dark, like the shining of the moon and sun', the holy
word of him whose form is supreme bliss, and who transcends even
grace itself?, resembles a rain of ambrosia®, a voice from the heavens?,
or a good omen®. Know that there is in it no trace of the ego.

@Qmeflp L _Glyesresr alpdlyall Ouwesreor
DK HL_[bBLIFT [BEHT — Hpeumrs
HpFLoenp wWibLIFFOIFT eoresrest|hss T HISH
wwengullyr OserGn 0.

@Qmaflev &L ereoreor — Like a lamp in the dark, @)bg1 @Qyadl ereoreor — like
[the shining of) the moon and sun, F® euTSHG — the holy word, LIFmBBST— of him
(whose form is| supreme bliss, DT HL_bF — which transcends |even) grace [itself]
OYUpB Loe®Lp — [resembles) a rain of ambrosia, oLy G\Fmev — a voice from the
heavens, pev BLOGSEID — [or| a good omen. oymBas iwew% QIag 6TeoTGm 10

— Know that there is in it no trace of the ego.

1. @mdle s eaeaen @bgs @reld erenen — Like a lamp in the dark, like [the shining of] the
moon and sun. According to TCS, these three sources, of light, each brighter than the last,
represent the three degrees, or levels, of grace, each brighter and more intense than the
last.

2. smener &Lps — which transcends [even] grace [itself]. Lord Siva’s arul-sakti — power of
grace, is required by the soul to bring about its final union with Sivam. However, upon
that union, there no longer exists any individual soul to experience that grace.

3. s wanip —arain of ambrosia. Rain is revered because it brings life to the earth. How
much more to be revered would be a rain of nectar, pouring out eternal life? Such is the
word of the jiiana guru.

4. oubuy Qamé — a voice from the heavens. A voice from the heavens can speak only the
truth. bupb is the Tamil form of Skt. ambara.

5  pe& HBSsD —a good omen. A good omen indicates that one’s desire will be fulfilled.
Here the desire for liberation is meant.
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The guru who, like the shadow person in the sky', materialises in the
bliss [of the Self]? is the enemy of maya. His compassionate word in
which the mind has died is like the utterance of a man possessed’, a
brave wartiot?, a king’, a spurned lover riding the palymra branch®, or a
suicidal maniac’.

Frwr LpLenetLIBLT evThEs Bosly G5
wmwir euulif] wesriomessr — Gpwieremy
GouFr af y yyeFm L evmenT
FIMUTHH STHGHF Fifl.

Gmw 2 6wy — The compassionate word, LD6oTLD LDTGOOTL — in which the mind has died,
wrwr euuldlf) — of [the gurn who is| the enemy of maya, YBBSBD FLYSHS — who
takes on form in the bliss [of the Self], FmuwiT LjHIL_emeoT Quimev — as [in the meditation
technigne of| the shadow-person, Fif] — is like [the utterance], 4Gougn af g oyger
LDL_GUTGITIT FTQUTBBSHTHG — of men possessed, brave warriors, kings, spurned lovers

riding the palmyra branch [or| suicidal maniacs.

1. emur ymeeer Gumed —as [in the meditation technique of] the shadow-person. In the technique
of the #mur L@Leim, Skt. chaya purusa — the shadow person the practitioner concentrates
intensely on his own shadow, then looks up into the clear sky, where a shadow image of
a person appears; through practice he will come to recognise this as himself, whereupon
it will act as a guide, aiding him in his search for self-knowledge and enlightenment.
Here it is being employed as a simile for the way in which the disciple’s earnest desire
causes the guru to manifest in human form.

2. oypbsG s4ss — who takes on form in the bliss [of the Self]. The verb g is extremely
expressive of how, for the mature disciple, the form of the guru manifests as a solid,
three-dimensional reality, the true nature of which is known upon realisation to be the
Self, whose nature is bliss. The following are amongst the meanings given for it in Tam.
Lex: to increase, grow; to thicken as a liquid; to congeal; to cohere, gather together, consolidate,
assume a tangible form. Sri Ramana Maharshi spoke often of how god, guru and Self are
in reality identical:

Dlevotee]: What is Guru’s Grace? How does it work?
M{aharishi]: Guru is the Self.

Dlevotee]: How does it lead to realisation?
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Mlaharishi]: Isvaro gururatmeti ... (God is the same as Guru and Self ...). A person
begins with dissatisfaction. Not content with the world he seeks satisfaction
of desires by prayers to God; his mind is purified; he longs to know God more
than to satisfy his carnal desires. Then God’s Grace begins to manifest. God
takes the form of a Guru and appears to the devotee; teaches him the Truth;
purifies the mind by his teachings and contact; the mind gains strength, is
able to turn inward; with meditation it is purified yet further, and eventually
remains still without the least ripple. That stillness is the Self. The Guru is
both exterior and interior. From the exterior he gives a push to the mind to
turn inward; from the interior he pulls the mind towards the Self and helps
the mind to achieve quietness. That is Grace. Hence there is no difference
between God, Guru and Self.

Talks with Ramana Maharishi, 10th June 1936, Talk 198.

< Geugit — men possessed. This is a personal noun based on Sanskrit avesa — demoniacal
frenzy, possession. When a man is possessed, his normal faculties are suppressed, and his
words are those of whatever demon or supernatural entity is possessing him. In the
same way the words of the jfiana guru are the pure expression of the Self, unaffected by
his physical incarnation and attributes.

&l — brave warriors. Abrave warrior will pursue his enemy to the death without regard
for his own life, just as the jfiana guru will have relentlessly pursued the enemy that is his
own ignorance until it is destroyed.

ojyei — kings. Just as the ordinance of a king is all-powerful within his own realm, the
utterance of the jiiana guru is all-powerful in the realm of the Self.

wenar — spurned lovers riding the palymra branch. In Tamil Akam love literature the last
recourse of a spurned lover, unable to make his beloved’s heart melt towards him, is to
dress up a wLé — palmyra branch as a horse, with flowers, bells and so on, and ride it
through the village streets proclaiming her harshness to the world, oblivious, in his
obsession with his beloved, to the ridicule and censure of all and sundry. Thus he is
compared to the jiiana guru, who in his quest for the real, is oblivious to everything but
his love for the Self, Sivam, Reality.

areunmwb s — suicidal maniacs, literally, those for whom death is bliss. Just as a person intent
on suicide has no thought other than that of his own destruction, the jiana guru has no
other thought than that of the elimination of the disciple’s personal consciousness.
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This work was created for our salvation through the grace of the one
known as Sambandhar of Cikazhi, he who is learned in the Vedas, the
pure One', the King of Tamil?, who, cutting away the contamination of
my personal self® through [the initiation known as] sadya-nirvana-dikshd’,
and establishing me [in the state of Sivam], reveals [through me] the
path of liberation.”

sPwBi oureiggin pPOGUTSS S15HBDISSI
eusGIIL) BTL(H 1DEDDLILIGVEIGTT — 60T
Sl paE@fIAD FariflF FiLipgs GlesresrLimesr
eToamH(melF OFws Ha.

@&t — This [work), 6Tioas@ ywar] QFisg) — [is] that which [be), granting bis grace,
created for us (i.e. for our salvation), LOGODLILIGVGUGST — he who is learned in the Vedas,
FaF60T — the pure One, H1Op GFev — the king of Tamil, FGHw Bireumressrggmev
— who through satya-nirvana-diksa, OBLITG STHG MISSHI — cutting away the
contamination of my personal self, eugG — [and) establishing [me in the state of Sivam),
oufl @STL(BWD — reveals [through me) the path [of liberation), FBmyf) FIDLIBIH6OT

GTGOTLITGOT — the one known as Sambandhar of Cikali.

1.  &ggen — the pure One. He is pure because he has freed himself from the three malams,
anavam, kapmam and maya. See the Introduction p. xvi.

2. sl @ffe — the king of Tamil. Here Jhansambandhar is praised as a master of the
Tamil language and its literary forms. His beautiful hymns make up the first three books
of the Tirumurai, the corpus of sacred Saivite devotional works in the Tamil tongue.

3. s0Cuns s1é&@ SMSE — cutting away the contamination of (i.e. that consists of) my personal
self. The noun gr&@ from the root grég is used frequently in the text to describe how
the supreme reality appears to be affected and limited by factors such as the tattvas and
the three malams, thus creating the illusion of a personal identity or ego-self. It has such
meanings as fo strike, beat, dash against; to interfere, preponderate; to come into contact with,
collide; to pounce, attack, charge; to burst on the sight, as lightning; to penetrate, as a sting. It
expresses very vividly how the true Self in the individual is coerced, ‘hijacked’, or
‘contaminated’ by the illusory ego-self. snhCGunsib, literally self-consciousness is used in
the sense of personal consciousness, ego, not in the sense of Self-knowledge, i.e. transcendent
knowledge as possessed by god.
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gs8w Areurenrssne — through sadya-nirvana-diksa. According to the Tam. Lex. cattiyo-
nirvanam (< Skt. sadyo nirvana) is a shortened form of cattiyd-nirvana titcai (< Skt.
sadya nirvana diksa) —a kind of nirvana-diksa which enables the disciple to attain salvation
instantaneously. nirvana titcai is defined by the Tam. Lex. as ‘the third or last step in
initiation which enables the disciple to free himself from the bonds of existence and
attain emancipation.” Sanskrit sa-dyas (sadyo in combination) means, literally, on the same
day, and hence, at once, instantaneously. nirvanam in Saivite terms is the annihilation of the
worldly bond (the three malams), which is preventing the soul from merging with the
godhead. The author appears to have written cattiya (Skt. satya), which means true or
real, for cattiyd. However there is no listing in Tam. Lex. for such a formulation. Therefore
the latter interpretation has been adopted in the translation.

anf st @i — reveals [through me] the path [of liberation]. The implication is that the
author’s own identity is entirely infused with that of his guru, Jianasambandhar, thus
empowering him to transmit his teaching. TCS brings this meaning out in his commentary
as follows: ereirumed auBsL_BCsTTEGL aargarGer sTCWL HavppdBBHEH WSHABMH W
Pl &@Lb — Established within me, filling me entirely, he transmits the knowledge of the path
of liberation to those also who take refuge in me.
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The Self exists free of all association in the absolute fullness thatis free
of all divisions.! Many are the means pursued® by those who desite to
be released from the suffering caused by the defilements that obscure
it As one might tip a bag upside down to fully reveal its contents®, we
shall now speak of the state of your subsiding through the destruction
[of your personal self], in which you[r true Self] do[es] not die.

BTEBDD LUJOISHD FHSDD HLOGIDLOGVLD
bs@&b Gwgese BpAFBsTm — LITTFHEGHLD
QUPILIGVBTLD GOLILLMGS UTMIb  LOTGTT
apiflall Glevr(Hasspeny s GLimip.

unia@n o) — The means investigated, grur mev BCpFsBHmm — by those
who desire to be free of the suffering, 106VID HLDGWID b B@GLD — in which the [three]
defilements obscure their [true| Self, Fbg1 DWW — which exists without divisions, HTHG
OIDD LYFeosTSHev — in the absolute fullness which is without any limitation, Li6v — [are]
many. eoL  1OOSSH S4mi — As one might 1ip a bag upside-down [to reveal its contents],
BT 2 ey I@umid — we shall now tell of, 5 ep(RGBHD — [the manner of| your

subsiding, spiplailev — through the destruction [of your personal self), omenm — in which you
[your true Self] does not die.

1. abg o — which exists without divisions. &g means a joint of the body or a joint in
general, and a gap or cleft. The ultimate reality is all one, without any component parts or
any gaps or separation within it.

2. unis@b e ue — The means investigated [are] many. Hindu theories of the nature of
reality are many and varied, but they mostly centre around the arguments as to whether
the soul and god are in essence identical (abheda — non-different), entirely separate (bheda —
different) or both identical and separate (bhedabheda — both different and non-different). The
import of the present work is to dismiss all the foregoing and reveal the absolute truth
which transcends all such arbitrary divisions, which occur at the level of the mind only.

3. e sbaw B&EW — in which the [three] defilements obscure their [true] Self. The literal
meaning of gienw is them, themselves. It is the limiting factors, the three malams, that
prevent the individual from realising his true identity as the supreme Reality, the Self,
or Sivam. The verb & means to remove, expel, displace. When the three malams obscure
that Self in the individual consciousness, it is, to all intents and purposes, as if that Self
has been destroyed, eradicated entirely.
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eu wfss <m — as one might tip a bag upside-down [to reveal its contents]. When one
holds a bag upside-down and shakes it, the contents will not fail to fall out and be revealed.
In the same way the author undertakes here to reveal the truth without holding anything

back. The term wfigge may all also be interpreted as turning inside-out.
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Hear the title of this work, which speaks in a clearly comprehensible
manner of the consciousness in which the word of the guru, the holy
sctiptures and one’s personal experience ate harmoniously combined',
and of the limiting factors which veil it.* It is ‘Ozhivil Odukkam”, the
seed of all works which elaborate upon these matters.

FBESGH UTHGHF FEUTHILIO CLPGOT M]LD
FAOwrss Curgupenesrs Frreveais — Ogflw
2 oyasshrn CuiGs Gerriflall Gevr(hsksLb
alflasmrn GseveTd @ilens.

2 oyss mmew Bur Gsar — Hear the title of this work, Qsflu o eoyss —
which tells, so that it is clearly known, QLiTLD — of the conscionsness, F(HS G UTHSG
FQUTBILIGILD CLPGOTMILD — i which the Srutis, the word of the guru and one’s personal
excperience, all three, Fif] @gg — are harmoniously combined, Frrewey — [and) of
those things adbering to it, (pewest — [which) oppose it. spiflailev sp(DgamHd — [I7 is]
Olivil Odukkam’, @flewa — the seed, &N fles BITDG eTeVeLTID — of all books which
expound in detail [the aforementioned matters).

1. s®d @m arsg sarpUeb eparmib & @bz Gurgb — the consciousness in which the
srutis, the word of the guru and one’s personal experience, all three, are harmoniously combined.
&@m& < Skt. Sruti means hearing, sound, and refers to the Vedas as originally heard by
certain rishis. The word later came to describe the Upanisads and various other religious
texts. TCS glosses Gungib as Cugdleurdlw Ld — the Lord whose nature is supreme knowledge.
This knowledge arises as a result of the combined effect of the word of the guru, the holy
texts and the disciple’s personal experience.

2. @paenen &mie| — those things adhering to it, [which] oppose [it]. In the Saivite system the pacu
— soul is unable to know pati — the Lord because it is obscured by pacam — the worldly bond.
In Advaita, which does not admit of the concept of an individual jiva existing separately
from god, gniray would equate to maya, within which the jiva is an illusory appearance.
These obscuring factors are here jointly described as #nitey — things which adhere to, are
attached to [pure consciousness]. (penem means be angry with, fight, hate, expressing how
the limiting factors which constitute the worldly bond are antagonistic to realisation of
the truth.

3. gfale @®&sb —subsiding [in the Self] through the elimination [of impediments]. See note
3 on p. 1 for a fuller discussion of the meaning of the title of this work.
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14

The other paths, of which cariyai is the first, treat of the disciplines of
tantra and mantra', and can only lead to further attachments. Know that
this path is the teaching given only to those who, through merit
previously earned, are extremely mature in the Zapas of renunciation?,
in order to remove theit [remaining] attachments.’

BBSTHENV LDBDHJTHEOCV FITTLIPHSF FITDMILOS
wpsy Fflwrd wrissldlgh — (PHedDSSH

sud) alysHwenys FrrifPus Frpmib

2 11IBsF OlweorGm ujevor.

FIPmID & — That which speaks of, FBST FEO6L LOBGT FO6v — the disciplines
of tantra and mantra, FTiL] D(LPHS — such that [one] becomes submerged [in] [yet more]
attachments, wmpSy Fflwrd) mTsHED — [is known as the three paths of which| the
path of cariyai [with its| mantras, is the first. ereormy o evora — Know that, @)g — this
[path), s yFelgsduweny Frpmin o 11BFFd — is the teaching given to those
extremely mature in the lapas of renunciation, (LpHewd — [through merif] previous(ly earned),

Friry yPlur — in order to remove their attachments.

1. spsr sme wWHET sme — the disciplines of tantra and mantra. These are divisions of the
Saiva Agamas; spérasene : tantrakalai deals with rites and ceremonies etc. and wpgrasema:
mantrakalai treats of mantras (prayers, hymns, invocations, etc.). Saivism recognises
four stages on the spiritual path: the first and lowest is cariyai, Skt. carya, in which the
initiate worships the deity with mantras, and performs various external religious duties;
the second is kiriyai < Skt. kriya in which the initiate is allowed to perform rituals
including puja; the third is yokam < Skt. yoga in which the aspirant performs yogic
asanas and pranayama — control of the breath, and engages in meditation and contemplation,
and the highest is fianam < Skt. jiiana, the direct path in which the disciple seeks to
attain direct intuitive awareness of his oneness with Sivam, the supreme reality. See the
Introduction p. xx for further information. Although useful as a means of purification
for the aspirant, the lower paths are portrayed in Ozhivil Odukkam as hindrances to those
who are qualified to follow the path of 7ianam.

2. gmiy, like sy in v. 13, refers to the three malams which make up the worldly bond,
pacam.

3.  sudedrsdweny — those extremely mature in the tapas of renunciation. felysd < Skt.
ati-virakti means extreme renunciation. The implication appears to be that this work will
be most useful to those who, in previous births, have passed through the other three
degrees, and have entered the current birth ripe for liberation through the direct
transmission of 7ianam. This class of person should on no account allow himself to become
sidetracked on these lower paths.
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This work is for those who would enter fire, or abandon themselves to
a tiger or a snake, if the guru so commanded it. They are to him as life
is to the body, as the eyelid is to the eye?, or as thread is to the needle’.
It will be of no use to the spiritually immature, just as a banana tree will
not be consumed even if burned in a hot fire*, nor a clay pot
transformed into gold by the alchemist’s stone.”

2 1 paulTCurp s HeowBur rHmm Glevrsg

eIy pLyedld L1 Lmbtiesilevalp eumrsssmd —
FL_F S GILD

UTEWPHHT HTBRUS DL FEVDHSHIB BTHTEUT

CoewipssT &HT1s5 FFl.

of pounia opp — [This work is) for those who will fall upon, 1ye0 & LimibLevflev
— a tiger, fire [or] a snake, @qeor — if [the gurn) sends [them), 2 L_p@& 2 ulliGLiTev
— like life to the body, s & @i Buimev — like the eyelid 1o the eye, 2o BTV
poGI — like thread [10] a needle. ym1 — In the same way that, QUTEDPSHEG DYHT —
there will be no [burning) for a banana tree, &L FLQeID — even if burned and burned,
QGoud) 1oevor BVSBHIHG BT — [and) the alchemists stone will not be suitable for

[transforming) a clay pot [into gold), @)1 — this [work), TewpIHSG UHTHH — is that
which is not suitable for the [spiritually] poor (i.e. those who are unripe).

1. 21 9@ 2uii Gume - like life to the body; the true disciple serves the guru unfailingly, just
as the life force unfailingly sustains and serves the body within which it dwells.

2. al@ @amw Gumeé —likethe eyelid to the eye; the disciple remains with the guru protecting
him at all times without any thought for himself, just as the eyelid reacts instinctively to
protect the eye from anything that is likely to damage it.

3. om8l mrev sz — like thread [to] a needle; just as the thread has no choice but to follow the
needle, the disciple cannot but follow and obey the guru.

4. s suaib amenpé@ & — there will be no [burning] for a banana tree even if burned and
burned. The banana tree or plantain is actually, in botanical terms, a flowering plant, not
a tree, as it does not form a woody trunk, but retains a sappy green stem which is very
hard to burn. The four stages of spiritual ripeness are given as follows: mantataram —
exceedingly slow, mantam — slow, tviram — swift, tivirataram — exceedingly swift; these terms
refer to the speed at which fire will take hold of, respectively, (the flower-spike of ) a banana
tree, green firewood, dry firewood and charcoal.
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Ceudl e swsZ&E@ &M — the alchemist’s stone will not be suitable for [transforming] a
clay pot [into gold]; the ufigenGeud, Skt. sparsana vedhin, to give it its full name, is
defined by the Tam. Lex. asa ‘transmuting agent by which the baser metals are changed

into gold.” Clay, not being a metal, would be useless for this purpose.
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This work is intended for those who experience it as would a sensualist,
immersed in the thrilling waves of an ocean of bliss as he listens to a
song about the fivefold pleasutes of the lovet’s embrace'; like the lotus
flower opening at dawn, its mouth like the tiny slit in a tinkling bell; or
like those who succumb to delight on hearing a song from the lutes of
celestial minstrels.?

9m B6aT5FHBev emuwipSlemestuyp Lim(HSeuTest

wredeores eumf] woldHengSumpm — HmevLiLys

HlesorFlevotlouruis OFuigsSuimy FHeoreorfliiime’
(PevevT&FiD

Qs mesorL_ouTGLITD H6OTL UTHBT (GLD.

@D — [This work] is |intended) for, HeooTL_6uTdhE — for those who experience [if],
wn Fewyg Buimev — like the roll[ing] waves, mev @eoris eumyfl — of the great
ocean of bliss, e miseTdFBev  gnpFleweoruyn  Lm(HBaumrest — of one (ie. a
sensualist) who sings of the fivefold [pleasures of| the lovers’ embrace, HiTev Ly, Hevordlevonlovmis
QFuigg GLimev — like the lotus flower forming a mouth [like that of| a tinkling bell [as it
opens), Hleoreorf] LT (h 2 evevrFd Gsmesor_our Brimev — [or] like those who
experience delight [on hearing| a song [from) the lutes [of celestial musicians).

1. gy drsarsdCa gpdameryd ur@Ceursr — one who sings of the fivefold [pleasures of the]
lovers’ embrace. When someone who has fully experienced the pleasures of love sings a
song composed by someone who has also experienced those pleasures, it will evoke in
him the sensation that he is actually experiencing those pleasures just by singing it. He
will not be able to empathise with that song unless he has to a large degree experienced
the pleasures that he is singing about. In the same way, the guru will only be able to
convey the bliss of the Self if he has experienced it himself, and only those who are
mature and have already experienced a degree of that bliss will be fit to receive his
transmission. This is an important verse because it makes clear the author’s intention to
compose a work that has the power to directly point to, and actually invoke in certain
ripe aspirants, the state of being which is the subject of the work itself. We shall see as
the work progresses that these terse verses, full of images which are bold, vivid, visceral
and concrete almost to the point of tangibility, are designed to impact directly upon the
experience of the reader, and are not simply a set of instructions or prescriptions for
action at a later date.
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st U, Aandeafieurl Qeuisg Gure — like the lotus flower forming a mouth [like that of] a
tinkling bell [as it opens]. sne y, — literally dawn flower is the lotus, which closes at night
and opens at dawn to the rays of the sun. There is no possibility that the heart of the ripe
disciple will not blossom in response to the grace of the jfiana-guru, just as there is no
lotus in creation that can deny the sun and refuse to open. The lotus buds as they open
are compared to the little bells on Indian anklets, girdles and so forth; these small bells
are round with longish horizontal slits, and contain pebbles, pieces of metal, etc. to make
them tinkle.

Senenfi — a lute. According to Tam. Lex: ‘A musical instrument smaller than the vinai,
having two steel strings.” The kinnaras are a class of celestial beings who play this
instrument. Tam. Lex. also give a female celestial chorister as an alternative meaning, i.e. a
female kinnara.
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For a work that does not bow [to any god], there can be no obeisance
[paid to any god]. What good would it do' if, begging indulgence for its
flaws, I solicited praise on its behalf? Whether I begged indulgence for
it or not, it would not be pleasing to all. Yet there is no work that would
be considered bad by all.

QUGTOT BIBT YT S GUTITHHLIGHeV & hIGhFH
e6sOTBIEGUTLPS 0)1F60T6vII6V EUETLAWIT — 616501 HIG%HH eoILD
GTGUEVITTEHG BEOTMT UWI(HLILIFem6v wTO)HT6or myLD

eTeVeTTaHGLD OLITeVEVT  FHemsv.

CUGTOTRIGHT 2 GO H@& 6UITSHBLD @)ewev — Fora work that does not bow (1o anybod,
man or god) there can be no obeisance [paid to any man or god|. Fbien® UGS BIE T IPSHHI
6T6oT6o16v Guatd wim — What good [would it do) if, begging indulgence for its flaws, |1| said,
Praise [it]’? ouesormi@blauid — Even if 1 did beg indulgence, 6TeUe0TTSH@LD HGOTMI
41 @YBLILIGI @)ewev — it would not be pleasing to all, WITG| GETMILD GTCVGVIT T SGHLD
Qlumevevrg @)emev — nor is there any [book) that would be [considered) bad by all.

This verse gives rise to a number of interpretations. In the first place it is an jeneu |L_&&LD —
homage paid before the assembly, in which, in traditional works, the poet confesses his lack of
worth before the assembly of his peers, and begs for their indulgence in overlooking its flaws.
In the preceding verse 16, and the following verses 18-21, the author clearly indicates that
what he is trying to convey is a state of being which cannot be described in words, but can
only be hinted at, like a finger pointing at the moon —ana& Gue Genp (v. 20). The principal aim
of the text is not to describe that state in words, but rather to orientate the reader towards the
possibility of realising it for himself. It is a euemriisT 2 any — a work that does not bow, i.e. one
which does not admit of the existence of anything but the non-dual reality. If it succeeds
there is no more to be said, and indeed, no one to say it, and if it fails, there is no way of
minimising that failure by pointing out any specific good qualities in it. Thus, as TCS states
in his commentary, the argument that the mere idea of an ey yL_&aLb is futile for this
work, actually constitutes the requisite eneu ojL&sw. In this scenario we might translate
the first sentence along the lines, ‘For a work that does not bow [to dualistic concepts], there

can be no excuses [for it if it fails in its aim].”

The second interpretation, which overlaps with the first, comes into play if we take the verb
GuamTrii@ in line two to mean pay obeisance to rather than be indulgent towards. A poetic work of
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this kind invariably contains a homage or obeisance to one or, as often, a number of deities,
such as Siva, Murugan, Ganesha, Parvati and so on, as well as a homage to the guru (v. 1) and
a homage to the assembly (v. 17). Line one has already implied that there cannot be any
obeisance towards a god in a work that expressly denies the existence of any god in the dualistic
sense. Itis possible to argue that the next phrase, following on from this, is saying, If [I] were
to say, Paying obeisance to the error [of duality], you should praise it" what would be the good of that?
Stins cuamid aumpsg erenefed euemd wr? In other words, since it is an error to worship
a deity as separate from oneself, what would be the point of deliberately committing that
error, merely to comply with the convention that demands that such an obeisance be made?
The main idea in this interpretation is that the poet is portraying himself as afraid of offending
traditionalists by omitting the obeisance, and of offending the strict Advaitists by including
it. In this way he might hope to satisfy both parties, at the same time underlining the non-
dual credentials of the work as a whole.

On the simplest of levels, we could take euemriisn 2 eny to mean a work that is lacking in humility,
an arrogant work. In this case it would be saying that if it was a work written out of arrogance,
it would be of no use to ask the readers to excuse it, and that even if it did possess humility
(cuemrii@ A anilbd), there would still be some who found fault with it.

1.  eemfwr —in order to preserve the metre the shortened glide 7 in valam-i-ya needs to be
ignored for the purposes of scansion, the foot being scanned as nirai-nér, in order to
comply with the rule that in venpa a ner acai at the end of an iyal cir (a foot consisting of
two metrical units) must always be followed by a nirai acai, and vice versa.
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The sounds made by those who, forgetting themselves entirely, weep
uncontrollably [at a funeral] will not chime with the rhythm of the drum,
[the sounds of] the flute, and [the movements of] those who dance to
them." Listen, for such is the natute of this work. If T am to explain it,
[I would ask] who will be left to judge of the utility of a work which has
no [objective] fruits?®> All one can do is dissolve away, so that one
unites with it.’

DDDBS LIDDSPDEG OT9601T5SG Bops
ODBSH(LPeUTT eumwiiuT (B eurygr — HpuSsaf m
Fal B FEOFUFTDH FonPlD Liwesilevevres

LITL_ME&TT LITTLITT  LIUWGOT.

eumum () — The song, MBS Speumi — of those who, forgetting [themselves],
weep |at a funeral|, ey UTFT — is not in tune, HEODBS LIDD GHLPMESLD
QYL GTTHGLD — with the beaten drum and flute and the dancers. oo Bawserd 1 —
Listen to the nature |of this work]: gapleor — if [I am to| speak [of its nature], o1
FHEOFCUFI DJGVT6V — other than dissolving, to nnite [with if|, QYT LITTLILITT  LIWGoT
— who will [there be to] see the utility, LiwesT @Qevevm LITL D@ — of awork which has
no [tangible| fruits?

This verse constitutes a further apology for the work, stating that its worth should not be
sought in its technical virtuosity, but in its success in conveying the state of absorption in the
Self.

1. Lines 1.1 — 2.3: the behaviour of professional mourners at a funeral, who remain in full
control of their actions as they dance and play their instruments, is compared to that of
actual bereaved persons, who weep and sob uncontrollably, quite unaware of what is
going on around them. The author implies that, in a similar way, he composed this
work, not through cool objective argument and analysis, but by immersing himself in
the non-dual bliss of the Self, and that, this being so, some flaws are likely, but should be
excused by the lofty endeavour that inspired it.

2. uwer @der ure —a work which gives rise to no fruits. Since the work is written from
the standpoint of the ego-free state in which the bondage of good and evil deeds does
not exist, it does not admit of any karmic fruits, or anyone to experience them.

3. &L seyeug Sjered g f umilumt uwer — other than dissolving, to unite [with it], who
will [there be to] see the fruit? Clearly, the only way to understand a book that was composed
in such a state is to enter that state and experience it for oneself. In such a state there will
be no personal self remaining to deliberate on its merits and demerits.
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Words' cannot grasp and express the loss of the ego consciousness.”
Will the people of the world be able to grasp it by going up to it on
foot, by thinking about it, or by looking at it? Should you wish to
understand it, it is like being shown the entire ocean reduced to an
image in a peepshow’, or like the subtle signs that women make to their
lovers.* This you should know.

QGurs Geurflevauweny Gumiigd esorm LsevsBsHmi
Limgoeornl sesorSLimevts LipmBor — b Ggerfluileor
H600T6ooTTL). UTDFBL W6V GNHRUFLDTSH HTL (hHVSLITD

H6OOT6o0T Tf]  F6oTemeoremL IBLITD HBITCoT.

2 eoy — Words, Guing spiflewers Guimis g esorim — going, do not (i.e. cannot)
grasp the loss of the [ego] conscionsness. LgevdBsma LmmiGom — Will the peaple of the
world [be able to] grasp [if] [No/], L& 1oeorid wevor BLimev — in the same way as
[they approach objects on), foot, [think of them with) the mind [or| [see them with] the eye? [
Qzaflulleor — When [you attempt to) know [it], H6ooT6o0T TLUTGV HL_GOCV GHHGUFLOT
&1L (v Quimev — it is like displaying the ocean contained in a glass, Brif] wevor
Feoremestenws BLimev — [or| like the [subtle| signals of a woman [to a lover|. smevor —
Know [this].

1. e.eny —words. Specifically, the injunctions of the Vedas and Agamas.

2. Gurs @fieeu Gumis Seawrr — going, do not grasp the loss of the [ego] consciousness. The
sense is that the $astras are unable to convey this truth in words, in spite of their elaborate
attempts to do so. The commentary expands this in the following fashion: <y, emoGurg
@6l srami Qmbgider Sausams Ceugran stsArmsarmd earellLfws FmLrg —
The Vedic and Agamic sastras are incapable of taking the measure of the Sivam which endures as
itself alone upon the destruction of the consciousness of the [personal] self.

3. sawawmmguied sLeme amseusor srl@se Gume — like displaying the ocean contained in a
glass. For someone who has never seen the sea, to imagine it as it actually is after being
shown a representation of it in some form of peepshow will require a great leap of
imagination. In the same way the readers of this work are asked to look beyond the
actual words and attempt to grasp the state it is attempting to convey through their own
spiritual intuition.

4. prfl saw serenanenw Guimed — [or] like the [subtle] signals of a woman [to a lover]. The subtle
signs a woman uses to communicate with her lover are lost on other people who are
unable to interpret them. In a similar way, those who lack the spiritual awareness to
profit from this work will be unable to fathom its true import.
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Can divine silence, the undivided non-dual bliss', which is [onefold, yet
twofold] like the trunk of an elephant?, be grasped by speech or mind?’
If you dwell upon it with the insight of jnana, in the way one recognises
a house by the crow perched upon it, or the moon by the finger pointing
at it," you will become Sivam.

Y06t hens BLITeLIGT GUSHIINBT [BHBLOTLD
Guresrgdems euTsH@wet (LpL-(HSBIT — GHTETSHSHT6V
BTHDE W(HBSLOED6T »FHSLoDm  Liennowesrn

VT DFHHS 60 FIGULDT 6.

urss@ wesrd — Will speech [or] the mind, (p_(DBm — impinge upon, [Nol),
Quresrgens — the divine silence, oy leor  YSHONSTHBSD DYtd — which is
undivided non-dual bliss, Dyemest ews BLimev — [which is| like the trunk of an elephant?
@HTGTSHTGV FH(bHeor — If you dwell npon it with true insight (jiana), 6T60T PELTGL —
in the manner of, BTHeOB @)hb LOGOGOT — a crow perched upon a house, 6% BLoev
L9ewm — [or] the crescent moon upon (i.e. pointed out by) [the finger of| the hand, & Ferid

246061 — you will become Sivam.

1. yfier oi551698MHHSD oy b — which is undivided non-dual bliss. oy 9er : apina, Skt. abhinna,
from the root bhid - to cut, break, split, separate, divide etc., means unbroken, undivided.
Here the double nn is reduced to a single n.

2. year ens Gumed —[which is] like the trunk of an elephant. Just as the trunk of an elephant
is both an organ of touch and an organ of smell, but is not defined by either function, the
state of reality cannot be defined either as one and undivided, as god, Sivam or the Self,
or as multiple, as the individual consciousness which perceives a world of multiplicity,
yet it includes and transcends both of these, which in the end are both the creations of
mind.

3. anég wanb Cureardang WL OGwr — Will speech [or] the mind impinge upon divine silence?
[No!] The verb " means to dash against, butt, to hit against, and, by extension, to grip,
grasp.

4. aréams QmBS wenen —a crow perched upon a house. Just as we might identify a house
which is distant, hidden amongst other houses and possibly quite invisible, having being

informed by someone that it is the one with a crow perched upon it, the mature disciple
takes the teachings of the guru as pointers towards the truth he is seeking, using his own
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spiritual awareness to make the final step towards realisation. He does not take those
teachings to be the truth itself, no more than the house seeker takes the crow perched
upon it to be the house itself. This is the import of the phrase @rengsred &mdeir — If you
dwell upon it with true insight (jiiana). The point is reinforced by a second simile, ena
Gwe Wenm — the crescent moon upon (i.e. pointed out by) [the finger of] the hand. Here the
truth or the true state is compared to the bright moon in the sky, and the guru’s teaching,
to a finger pointing towards it, an image which will be very familiar to readers of Zen
Buddhist texts. Time spent discussing the pointer, and its nature, without attempting to
grasp the thing pointed at, will be time wasted.
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Those who engage in reasoning and argument are ignorant fools, like
ticks on the teat of cow, [unable to drink the milk], like a great buffalo
who drinks the water [only after muddying it], or like those who would
grind up sandalwood without using water." If you heed their words —a
collection of falsehoods? which are like the many streams of water
flowing through a sieve or strainer’ — behold, hell will be your destiny.*

(LpevrevlyesoTesst] b (hevoreany BLom G (kewip eLpL_i
FLDGOTOF FBBHIGHTLILITT HTHHT — LIGVSHTED T
o' 19Bev Guim eyioeun worGuITE UTFHBNHH

H g eorgsm Hier.

B GbamT — Those who engage in reasoning and argument, eLpL_it — [are| ignorant fools, (LpewGV
® cooreust] — [like] ticks [on] the teat [of a cow|, Bomi"Gl_(yewio — [like] a fullgrown
buffalo, 5T o _cooreuoytd — who drinks water [only afler muddying it], Fevib @)eorm]
FIbGI 2 GO LILITT — [or like| those who [try to] grind sandalhwood without water. Syevm
UTFHIHeOS FL LG 60T — If you heed their words, womQuimres — [which are| an amalgam
of illusions, Licv By euL 16 i eYb — which are like a sieve with many streams

of water, i, BiysHLd — bebold, hell [will be yours).

1. Lines 1-2.3: sit&a&m — those who engage in logial disputations, logicians, dialecticians and so on
is a plural personal noun from the noun tarkkam, tarukkam, Skt. tarka meaning reasoning,
the art of reasoning, logic, dialectics. Such people are unable to grasp the essence of
spirituality, like the tick which can bite the cow’s flesh but cannot drink its milk. Caught
up in their own logic, which ever obscures the truth they are trying to grasp, they are
like the buffalo who wades into the water, muddying it before it is able to drink. Divorced
from true insight, their painstaking arguments will be fruitless, as will be the attempt to
make sandalwood paste without water. Sandalwood paste is made by rubbing the
sandalwood on a stone with water. Without water, of course, a paste could not form.

2. wrGurs (a contraction of wrurGuins) is glossed by TCS as wrenwid gw.l_L_ga| —a collection
of falsehoods.

3. ue greny euliged — literally a dish with many streams, flows. It seems that some form of
sieve or strainer is meant, consisting of a dish with many holes or perforations. Tam.
Lex. lists grengggmer eulige as a kind of vessel. Truth, like water, is only one, but just as
water passes through a strainer in a series of streams through the various holes, the
logicians attempt to divide up and label this truth according to their various logical
systems.
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4. &eir — See! Behold. According to Tam. Lex. this is an expletive used only in the second
person plural. We should probably assume the ellipsis of some verb, as, for example,
narakam [pukuvir] kittr — Be sure [you will go to] hell!
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Know that the search for the sadguru is the sign of extreme spiritual
maturity'. It is like that of a blind man secking water after suffering
from the heat of a forest fire in the mountains; or that of a calf at the
times when it yearns for its mother, or like that of someone who is
totally obsessed with the thought of possessing a certain object.

@eor e’ Georrmgn T Ba(Hm @y LiSLimey
HGOTILI F GOGULILITTHGB HTVDBLITeL —

660107607 6V
Gour roud) Guomd oIl wbQBump Fpn@HmHeveUs
s L 1od) Ls@auwTils Bsir.

QGar — Know [that|, #p@meners B 1L 1D — the seach for the sadgurn, b1 Bg(HIb
@wLeoyg Buimev — like a blind man who seeks water, GesTm1 yipedlest OVBTHSH —
having suffered in a mountain [forest| fire, T LI Fe® LITTHGHLD Hrevd BLimev
— like the time when a calf seeks ont its [mother| cow, @0_wip Brimev — [or] like the object,
<oF) Guomsdl epeormy spesTilev Bevur' . — uniguely desired by one who has a great

desire [for it], @yF LIS@GeuOTUI  — as being (i.e. to be)|the sign of| extreme spiritual
ripeness.

1. =8 us@eubd - extreme spiritual ripeness refers to the fourth stage of spiritual maturity,
troirataram — exceedingly swift, referred to in the notes to v. 15.
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Without a single, unifying nature', a multitude of different forms, male,
female and neuter, are created, evolve and disappear. In order for this
to take place,” there must be one Creator who is the cause of these
phenomena’. Those works which reveal Him are the Vedas and Agamas.

Gluesoresor T evorelwimuiLs Lppgicuertn Gapuiluyio
erevoreoorTs BLig 1Awevieory) —  LIGBOT6u0) BI%T6V
BTT6ssTHS HTOUT(HR GOIGIOTL GUEH6OTH BTL(HBITCV

DY JEOOT(Lp LDTSHBLO(LP LDTLD.

@Quicvry @eorm) — Devoid of [one, essential] nature, erevorevornss BLigtd — countless
different forms, LB I e i BgH DPluyib, are born, develop [and) disappear, G)Licvor
DYe0T 6O U1 — as male, female and nenter. Licsotgmmyd Hrev — To do this,
HTJTeO0T HSHT ep(heUeT 2 6vo1(h — there is One Creator [who is) the canse [of these
phenomena). jeuemeer HTL(HLD BTGV LFEOOT(LPLD SYHLOUPLD Dtd — The
works which reveal him are the V'edas and Agamas.

1. Quéy @Qendl —devoid of [one, essential] nature. There is no identifiable single underlying
nature for the myriad phenomena that make up the world. This leads to the conclusion
that there must be a single underlying cause for these disparate phenomena.

2. uewamid &med —In order to do this. The seventh case ending kal is taken by commentators
as standing for the fourth case ending ku, indicating purpose; i.e. the phrase is equivalent
to pannuvatarku.

3.  amgewr &350 @eust — One Creator [who is] the cause [of these phenomena]. &g also spelt
&g — creator is the Tamil form of Skt. karta which is the nominative singular of the
noun kartr. The more usual Tamil forms are &rggen or smssen. In Hindu philosophy
karanam — cause is threefold: mutal karanam is the immediate, proximate cause, as the clay
from which pottery is made, or the primitive maya out of which the universe is produced;
tunai karanam is the secondary, instrumental or co-efficient cause, as the wheel used by the
potter or the creative energy, kiriyai catti, Skt. kriya sakti, of Lord Siva, and nimitta karanam,
is the efficient cause, as the potter, or Lord Siva himself, the ultimate Cause of all that is,
although, unlike the potter, not involved in any way with the actual act of creation. The
following three verses expand upon the nature of this supreme reality, Sivam.
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That Sivam is not known unto itself' nor does it know anything that is
other than itself?. If it possessed thought then there would be for it the
absence of thought, forgetfulness. [Therefore it does not possess
thought]. There is for it no birth or death. The five divine operations
unfold in its mere presence.” The blissful voice of the Vedas and Agamas
gives only the merest hint of its nature.

Feor6meor  wdlwimg BoumieoorL_mulgh HTeot Hlunm
gieotesflOlevrfl eumpdiify Gpmrest pblemevs —

FbhlHFB%
9@ FOBTLY GUTLOFEMEOT WITHBS UTHBTE6V
HlepFaney GwL o6 Iom @G

Feoreneor Mluwirg) — [That Sivam)] does not know itself. Boumy 2 cooTL_mul Hmeor
oyOlwirg — It does not know [anything) as existing separate|ly from itself]. ®_coreoflev
epwplay oy — If it thought (i.e. possessed thought), there would be the absence [of thought)
(i.e. forgetting). o Fiy wm1 epedsTmid @ewev — There is no arising [or] ending [of if].
FpBhHsBs  oeha: OBmiflev oyb — Through its [mere| presence, the five [divine]
operations lake place. 2|HeO6OT 4bbb UTHBTEeL Hehd erey BsmL s eV/ib
oy@td — There may be, to some small degree, an understanding of this [truth| through the
blissful voice [of the Vedas and Agamas).

1.  sdteen oyflwng — [That Sivam] does not know itself. That whose very nature is pure
knowingness, consciousness, cannot, by definition, know itself. It can only be itself. As
Sri Ramana Maharshi points out in v. 33 of Ulladu Narpadu, the very question as to
whether the supreme reality, the substratum of the individual consciousness, can know
itself is an occasion for ridicule:

crarenen HCwen pren crenenes HNHCHem Hrem
areraned BandLILEE QL6 Y G — eTemaar?
seoan elLuwib &5 Q@M srer 2 @rGLT @eTpm
SmeTall eiLd o @Tawne.
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To say T do not know myself” or ‘l have known myself’ is an occasion for
ridicule. Why so? Can there be two selves, with one making the other its
object, when it is the experience of everyone that they are one?

2. By the same token, because Sivam contains and transcends all that is or ever could be,
there cannot be anything separate from itself for it to know: Geumy 2 arLmi1 gren oyfluwirg
— It does not know [anything] as existing separate[ly from itself].

<fspE fdssnE arafiud Qetm < Seliaugred
srer oifie) L.

Stnce it shines without anything other which it knows, or which mafkes it
known, the Self is [true] knowledge.

Ulladu Narpadu, v. 12, 1. 3 - 4.

3. &epfdsCa oeps Qamfber oy ib — Through its [mere] presence, the five [divine] operations
take place. The five operations of the deity are creation, preservation, destruction, veiling
and granting of grace. See the Introduction p. xxiii. In presiding over the creation,
preservation and destruction of all the worlds through the agency of maya, the deity is
comparable to the sun, which, by virtue of its mere presence, gives rise to all worldly
activities whilst remaining uninvolved in them.
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Beginningless, it exists for all eternity; it is unchanging and all-
transcending; it is infinitely subtle; it neither waxes nor wanes;' it is
unmoving like the ether through which the air moves;* know that it is
the absolute fullness [of the Self].

o Fur gengrd Quimmb B ymioev

P FHG DBIGHEDDBST BTLIDV — LIGDSHUITS
QBT (LpHIBT VD BLIT6L UEDFEIDD
Gasmevor LiflLy evorib.

o Huirgl o ongl b — Without beginning, [eternally) existing, gpmid] — rising beyond
(i.e. transcendent), GLig o6y — unchanging, 4HGFH@SLOD — deeply subtle, GBS
DYBTLOC) — neither waxing nor waning, LIGHSWITS YBTWUPLD BT 6Y/d BLimev
— like the unmoving ether and the wind, jewaFey mWBF — it is devoid of [all] movement.
uflygevorid — (It is| the absolute fullness [of the Self|. smevor — Know [this].

This verse continues to expand upon the nature of the supreme reality, in whose mere
presence the origination, existence and dissolution of all worlds take place.

1. Itdid not come into existence, but has always existed — 2 Huing 2 eng) <4, &; it is transcendent,
in that it is not affected in any way by the manifestation over which it presides — gm&.
Although unaffected by anything, it pervades everything entirely. Therefore it is infinitely
subtle — 98 @&@wwb. Being of one essence, itself alone, there is no possibility of change
or modification within it — Guymoé. As the Absolute its nature is infinite; there is therefore
no possibility of contraction or expansion of it — GerpHE <, SMDED.

2. uepwry g Eruwb ated Cure msey HPCs — like the unmoving ether and the
wind, it is devoid of all movement. Just as the wind, when in motion, is distinguished from
the unmoving background of the ether, consciousness, in the unenlightened state,
manifests as the world against the unmoving background of the Self. When the wind
dies down, it is indistinguishable from the ether, just as consciousness becomes one with
the Absolute upon the eradication of the individual consciousness, which prior to that
had erroneously perceived in it the trinity of god, soul and world.
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Its eightfold form'; its five divine operations?; the divine forms [in which
it manifests according to its] will; the rewards [accorded to the
worshippers of those forms; its absolute perfection, which is impossible
to petceive with the mind®; the revealing of it [through the agency of
the guru|; the meditation practices [which are prescribed on the spiritual
path]*; the non-dual state in which you subside, as bliss arises upon the
loss of yourself; the duality [which precedes that state| — all these are
due to Sivam’s grace.

T (HHey eopOBTIN 6V AFemFRILG @fLDLILIGHILD
gl flu ygesor(peh FL (hBEVID — Bl 6WL d(GhLD
2 eoreoflpLits] eeoris (1pFla0lsm(Hmig Olomest p) yevor (Hib

F6o1601(HL_(BF WITIDS FHEOGOT.

T (B o oy — lis eightfold form, gom G\smifl eub — ifs five [divine] operations,
@)FewF euLqeyd — the divine forms [in which it manifests according to ifs| will, Liwig)LD
— the rewards [accorded to their worshippers), st yflw Lygesoruptd — the perfection
lof the Absolute] which is impossible to perceive [with the mind), &1L (5% VLD — the revealing
of it [through the agency of the gurn|, B ewL_H@HD — the [varions| religions stales of
conscionsness, GpedTMI  ep(BBIGLD — the One (i.c. the non-dual staté) in which [you) subside,
@eoriiD o Fag — bliss having arisen, > 65T @UpL1Li6v — upon the loss of youlr self],
@revor(PLd — the duality [existing prior to the loss of yourself], |@Femest Feor oymL B
<UD — all these are due to His (i.e. Sivam’s, Lord Siva%) grace.

This verse gives a brief resumé of the function of the divine in relation to the world and the
individual soul in the traditional Saiva Siddhanta model of reality. The world comes into
being through Lord Siva’s grace for the salvation of souls. Having been involved with
various external manifestations of the divine, the soul in time comes to feel that there is a
transcendent reality which it cannot apprehend, at which point the guru appears to point the
way. The jiva thus becomes involved with various religious and ascetic practices,
experiencing various spiritual states, until it attains access to Lord Siva’s grace, through which
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it is freed from the impurities which cause it to perceive itself as a separate individual,
whereupon it experiences the states of parai yogam and bliss, before merging in non-dual
union with Sivam. Tt should be emphasised again here that the principal aim of this work is
not to promote Saiva Siddhanta as the sole means of liberation. Rather does it aim to show
that all belief systems, including Siddhanta and Vedanta, are ultimately illusory, and will
surely be abandoned upon the loss of the personal self, the ego. Having been brought up in
the Saivite tradition, and with a readership composed entirely or mainly of Saivites, it is
perhaps inevitable that the author should take Saivism as the model in his analysis of formal
religion and its relationship, or lack of it, with the non-dual experience of the Self.

1. el® o - the eight forms are the five elements, sun, moon and soul.

2. gp Qasmfe - the five divine operations are creation, maintenance, destruction, veiling and
the granting of grace. See also v. 24 and note.

3. &l yflw — impossible to show, point to. Elision of the final gy of the infinitive &L is
assumed.

4.  BlenLa&er — meditation practices. The word flienL Skt. nistha (< ni — in + stha — stand)
means basically firmness, steadiness. It is used in the religious sense to mean the fixing of
the mind in the various degrees of meditation, contemplation, etc., as prescribed in the
spiritual practices of the various religions and sects.
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When we speak of ‘you’, of the worldly bond, and of Him who is your
support, [you should know that] you alone are the ground' [for the
other two]. Justas, when firewood is kindled into fire, the flame cannot
be known? separately from its heat, just so, you ate That [Sivam]”’.

2 _emeoTfevsT TaHHeor LITF (paaid ujemrr Buiresr
FHEOGOT UGV TSHS) 6of BUl FGUIDTLD —  FHGOTEHIGV
IImblL_omuiss sressilovgesr GlaibewedwBar mTHd
Pwdevrts Gumevgih  wimib.

2 coeor o cuoTigHleor — If [ am to] speak of you, LiT&FiD o 521 2 e Suiresr
FEOGOT 2 _GOOTTSHGOT — [and) if [I am to] speak of [worldly) bondage (and) of Him who
is your support, b Bwr FeviD YLD — you alone are the gronnd [for the other two). FHEoTEM6V
QD@ @I _omis sresoilev — Just as, when [one) observes flame in firewood, lwHlevr
QGuirev — [one| cannot know [that flame|, Dypeor Gloubemoemw Boupy ysh —
having separated its heat [from it|, &1 b <o4tb — you are That [Sivam).

1. BCw e b —you alone are the ground [for the other two]. The idea of an external world,
which entraps us through the organs of sense, action and thought, and a deity who can
lead us to salvation from that world, arises only in the consciousness that is deluded as
toits true nature. Consciousness is the geid — ground against which this drama is played
out, as the jiva struggles to free itself from its illusory bondage.

2. yflw deor —cannot be known. év — se [Appev]is a defective root with the meaning to be
able. It is thought that, when the present emerged as a separate tense in post-classical
Tamil, this root was a likely source for the present tense marker (k)ki(n)ru. TCS glosses
as oflwsamLrzg (Cure).

3.  Lines 2.4 —3.2: in this comparison the individual consciousness and Sivam are compared
to the flame and its heat. Fire is only one. Just as the flame and its heat cannot be
separated, so the individual consciousness cannot be separated from Sivam. TCS further
suggests that the light of the fire can be compared to ur&wb — the worldly bond.
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Ceaselessly the conscious soul, along with the body and the rest of the
faculties', endures unbearable torment, veiled by the three avasthas,
waking, dream and deep sleep. It is as if it had taken poison. That is
the way of the three impurities, which constitute the objects of your
desires. Know thatif [the avasthas], the mould [that shapes the individual
consciousness|, is removed, it will be seen that the way of divine grace
is only yourself”.

all_rgeaugemns eply. il byFassTn GLimevs
OFLrdlmench Crserenich BFmps — L THILI(HID
9jFemFs HPDM eor(herTeufll  wereyluyesr
@FemFLs GlLmmesoroavblbesr G)pevor.

onmgs — Ceaselesshy, @b yFgsmevr Guimev — like [someone| who has drunk
poison, GFLrHaend BFseorepito BFimg — the body and the other faculties and
the conscions soul, together, LILmgl LI — endure [suffering] which cannot be borne,
OQUBWD CLPLY. — Lhe states of waking dream and deep sleep having veiled them. ereoT MY
616001 — Know that, 9y eutf]l — that way, 1evid — [is] [the way of the three| impurities,
2 601 @QFenF Olimmar — the objects of your desire. DyFena spmmlesr — If [one]
removes the mould (i.e. the aforementioned states which shape and condition the individual

consciousness), 5 mer Uyl — [it will be seen that) you [are] the way of grace .

1. dlirg QesLrda@pd Casarand Caing — Ceaselessly the conscious being, along with the
body and the rest of the faculties, joined together. cetam, catam is from Skt. jada meaning
inanimate, devoid of life or intelligence. In Tamil it can also mean the body. ati is the Tamil
form of Sanskrit adi — beginning; it is appended to words to give the sense of ef cetera, the
aforementioned and other things of the same kind; the two words are joined together using
Sanskrit samdhi, where the final short a and initial long a sounds coalesce into a single
long a. Qs et (jada + adi) means, therefore, the inert body and the other faculties which
are similarly inert, such as the mind, senses etc. In the West we are used to thinking of the
mind and mental faculties as possessing intelligence, but in reality it is only the underlying
consciousness which causes them to appear so. G#genen : cétanan is a personal noun
meaning a conscious, sentient being, from Sanskrit cetana — conscious, sentient.
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Sjeusans eplg — the states of waking dream and deep sleep having veiled them. As previously
the adverbial participle gpighas the force of the infinitive epL_: as the states of waking dream
and deep sleep veil them....As long as the avattai, Sanskrit avastha — the states of waking,
dream and deep sleep dominate consciousness, there is no time at which these two, the
conscious self and its inert conditioning factors, are not inextricably linked, and no
opportunity therefore for that consciousness to free itself and glimpse its higher nature.
It is as if it were in a permanent state of being poisoned or drugged — 6iL1b L& Gzed
Gure.

Fms asppiier B omer el —if [one] removes, strips away the mould [it will be seen that]
you [are] the way of grace. You’, that is to say, the I’ sense, is present in the states of
waking and dream, which ‘mould’ our experience. Therefore ymer e — the path of
grace is simply the consciousness T, turning in upon itself, so stripping away those
conditioning factors, and enabling it to dwell as itself, in its true nature. The alternative
is to attempt to investigate one’s own nature through the mental and other faculties

which condition us in the three avasthas, an attempt which can only leave us yet further
embroiled in the delusion of the three malams.
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If, for those who know their true Self, thete are no instruments of
knowledge, no [embodied] self, and no fruits [of these to be
expetienced]’, can we say, ‘Know Sivam!’?* Lord of consciousness’,
like the gold which shines ever brighter on being refined,* we will
eliminate your personal consciousness, so that, as it is worn away, you
remain as Sivam only.

FeoremeoTwin) eUTTHO\ES BB HTeD Liwigs)hlemev
ereoreollp Flovuemeosrwip GueorGLiT@wm — Fleoreorns
& asEnm wrnepTellGurn CouibgiFlar wrullmssL
Curgasgens BTOWTHNT GLimib.

eTeoTeuNeor — 1If, FevTemeor DyMleumids@ — for those who know themselves (i.e. their
true self, the Self), TS HLd FTeid LiwigId @eorev — there is nothing opposed (i.c.
nothing objective to be grasped by the senses etc.), no [individual| self and no [worldh), fruits,
Hoveneor oy 6161@L1TBiom — can we say, Know Sivam!’? Flesreormg — O Lord
of consciousness, .ormmI spad] Buimev — like the shining of refined [gold), & &I HDMILD
— from which the impurities are removed, SLiTGH e BTLD el IBLimid — we will

eliminate your |personal) conscionsness, Sgiibgl Flouomus @Yo — so that, being worn
down, you remain as Sivam |alone|.

1. admb sraubd Lweyd Qene — there are no instruments of knowledge, no [embodied] self,
and no fruits [of these to be experienced]. erd > means literally that which is opposite, over
against. In other words, for one who is established in the Self, there is no other, no objective
reality to distract him. TCS takes it to mean: the faculties which previously interacted with
his consciousness are no more: — (peir SyMedHE rHFLmis Corenfien smelsEsL Qdama.
TCS further describes this state in his commentary as follows: Gaeue Faomisdia Qsarm
SiB6 Fen wwml QmBS ey emeusmerd Fmrrg WABS SHeT BILLSH0
Sjangaup BHme — Passing through the states of waking and sleep without associating himself
with those various forms of consciousness, but remaining separate from them, and abiding
motionless with his attention fixed on grace. In this state there is for him no body-bound
personal self — gnggib and no karmic fruits — Lwgyb incurred through identification with
an illusory reality external to himself.
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Sauamenr ofl eranGunGor — Can we say, ‘Know Sivam!’? All published texts have
Aauanamnuf QeuerGurGlom ,which, in its split form, is feuenen fia| erenGLITGLom, meaning
— Can we say that Lord Siva is consciousness? However such a statement from those who
know their true Self would not be wrong. As far as we can make any true statement
about the Self, to say that Lord Siva is consciousness is quite correct. Therefore the text
has been amended to Aauanemnufl QuierGurGor — Can we say, Know Sivam!’? In other
words, will those who have eliminated the illusion of a separate, objectivising personal
consciousness instruct others to seek to know a deity external to themselves? That this is
the correct reading appears to be borne out by the commentary of TCS who glosses,
faugamg adALD Pws Qsrmder erenen alufswomi’s GurGur — How perverse would
it be, to attempt to know Sivam objectively?

Following TCS also Sivan — Lord Siva (used normally to signify the personal deity,
I$vara) has been translated as Sivam — the supreme Reality. This interpretation is supported
by the second use of the word Sivam in line three, where the supreme Reality is clearly
meant. See also v.40, where Sivam is interpreted in the same sense by TCS. On the
whole the author uses both words interchangeably to designate the supreme Reality,
rather than the personal deity, Lord Siva, conceived of as possessing name and form.

Aanang is glossed by TCS as @pren BrsCen — O Lord of true knowledge, followed by a
question mark (?), as if to say that he is not sure of the meaning. The most obvious
interpretation is that it is a compound consisting of the Sanskrit words cit — consciousness
+ natha - lord, in the vocative case, with samdhi of final t, to produce cin-natha. The
author uses the term ironically, since, even though the disciple is in truth the Lord of
consciousness, the Self, he does not yet know or believe that he is.

88 isdmD wrHm el Gume — the shining of refined [gold], from which the impurities are
removed. wrHmy means the fineness of gold, here standing for refined gold itself. The phrase
is, as is usual in this work, very terse and abbreviated, the general sense being like the
shining of gold when it has reached the highest degree of purity through the removal of impurities
during the refining process. Gold itself cannot be improved or changed, all we can do is
remove its impurities so that it shines in its full radiance. In the same way, the personal
consciousness, the ego, cannot reveal and know Sivam, the real, for it is itself the impurity
that obscures that Sivam. However, by remaining still, that is, by refusing to be drawn
into the world of the mind and senses, that ego self will gradually be weakened and the
light of Sivam will grow.
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Is the Self, which is infinite bliss, exterior [to the individual
consciousness]? Obsetrve the nature of a life subjugated to the ego',
which is like that of a fish swimming in the milk ocean?, [yet unable to
drink the milk]! The light of the Self endures without rising or setting’,
yet that [ego] transforms it into darkness, just as the action of fire can
be suspended by mantras.*

LYJ6OOTGUT  [BBSLOTEH HTBGOTT  L{DLIDLJLITCV
eurflulleoriSeor BLimesrn LOGVGUTIPEDeILT — LIT) T
o Hwng Heorn Oeuraflepwullm ermas@LD
OIBIFBTGO) LDHHBGOIGHLID LILD.

LIJ6ooT <Q4bbHLD YD Hm6or LpoBLim — Is the Self, which is infinite bliss, ontside
[the individual conscionsness)? 1oev eumipewer 1wy i — Observe the life of the [anava)
malam, Limev eurflullev 8eor @LimedsTD — which is like [that of| a fish [swimming) in
the milk ocean. 241 — That (i.c. the anava malan), spefledws @) weT Dys@&LD — which
makes into darkness the light [of the Self], o Flwirgy Bleormp — which endures withont rising
[or setting], BewLD — (acai — expletive), jHHleof]l HLbLiD — [is like the trick of
suspending the action of fire through magic.

1. we empeneu — the life of the malams. For the three malams, see the Introduction p. xvi.
anavam is the delusion whereby the individual believes that he alone is responsible for
and can control his own actions. anavam is not the ego itself but it is rather the eternal
principle which gives rise to the ego by obscuring the true knowledge of Sivam. It is the
most fundamental of the malams in Saivite thought, and persists even after kanmam and
maya have been eliminated.

2. ure eurfitde e Gumenp — which is like [that of] a fish [swimming] in the milk ocean. The
milk ocean, which in Puranic legend was churned by the devas and asuras to extract
amrita, is compared to the bliss of the Self, and the ego, to a fish swimming in it, which is
imagined to be aware only of the other creatures and objects ( i.e. the phenomenal world
of maya) it encounters within that ocean, whilst remaining quite unaware of the milk (i.e.
the bliss of the Self), the medium within which it is living and from which it is never
separated. Being unaware of the bliss of the Self, the ego naturally posits the existence of
that Self as being outside itself.
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2 Hung Beiy — which endures without rising [or setting]. The Self is compared to a sun
which does not rise or set. As usual in this type of simile, the setting is implied in the
term o wirg) — without rising.

& efl s — suspending the action of fire through magic. The Tam. Lex. states that
akkini-t-tampam (Skt. agni stambha) is the art of suspending the action of fire by magic,
one of the arupattunalu-kalai — sixty four arts. The essence of fire is its heat, just as the
essence of individual consciousness is the pure consciousness of the Self, Sivam. In the
same way that certain mantras can supposedly be employed to mask the heat of fire, the
anava malam masks the true knowledge, jiiana, which is the essence of the personal self.
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Sivam can be compared to the ocean; the soul, to its water; the impurity
[which gives rise to the ego] to the salt in the water; karma, to the wind
that stirs up the ocean, and the ego consciousness, to the waves upon it.
Know that, in this way, that fundamental [ignorance]!, through the
medium of the mental faculties and the five senses, whitls you ceaselessly
about like a top.

BL_GUF®I [B JTGOTLOT &JLILJLDGUMBI  HGOTLOLD
oLmeourujts GLITE 1DeW6VHTesoT — @)L Il T
Feueurd uj syessr eoOLmPluln Ly ioBLimey

@eueur miewestF Fpmmi O)oesor.

w160 Haud — Sivam [is lik] the ocean, BT DYGSTIDT — the soul, [is like its| water,
o L1y evid — the [anava| malam (the impurity which gives rise to the ego) |is like| the salt
[in the water|, <L eumuy SHeorotd — karma [is like] the wind [which) stirs up [the
ocean), GUITHID Dem6v — [and) the ego consciousness(is likeé] the waves [upon that ocean.
HBITGOOT — [acai — expletive]. or6v01 — Know that, @esieummy — in this way, 9je3161umrd)
— that fundamental [ignorance], 21" syevorid gooG\Limplullev — through [the medium of)
the mental faculties [and) the five senses, 2_6wedT FLpmMMILD — whirls you, @ewL_INL_TH —

ceaselessly, LubLiyip Brimev — like a top.

In this verse it is stated first that, like the ocean and its water, there is no essential difference
between the absolute reality, Sivam, and the personal self, the soul or jiva; what differentiates
them are the factors which affect the latter, the first of which is anava malam, the principle of
egoity, the arrogance which causes it to ascribe its actions to itself and not to the deity. This
impurity, like the salt dissolved in sea water, is inseparably united with the unenlightened
jiva. In this unenlightened state, the actions in which the jiva engages disturb the still ocean of
pure consciousness which is its basic nature, just as the winds upon the ocean disturb its
surface, giving rise to waves. The individual consciousness, the mind, is nothing other than
the proliferation of these waves: Gurgd e —individual consciousness [is] the waves [on that
ocean].
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TCS takes gjcuaurdl (‘’ 24,8) to mean the letters of the alphabet beginning with a’. These
are involved in the series of interactions, related in the commentary, which give rise to
the o ayewrid — the mental faculties, mind, intelligence, ego and volition. This translation
takes ojcueurd to mean that fundamental [ignorance], referring back to the anava malam
mentioned in the first part of the verse. Whatever the interpretation, the basic meaning
is clear: the action of kanmam, under the influence of ignorance (anava malam) impels the
jiva into an endless cycle of identifying with and grasping the external objects perceived
through the mind and senses, which are said to whirl it like a top — 2_enew sHmID LIDLIFLD
Gurév.
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Inwardly realise that you are the knowledge that knows the reality in
which earth and the other elements, sound and the other subtle
elements’, the mouth and the other organs of action, the mind and the
other organs of perception, the eye and the other organs of sense, and
nada and the rest of the pure, and pure-impure faftvas® are seen to be
unreal and cease to exist.” [Know also that you are the knowledge that
knows] the support that makes you aware of yourself as a finite soul.

LOGOOTGOOT TS FSHHTSH MUTHG LOGOTLOTS
HGOOTGOOT T [BTHIT [hhhl FHGOOTL_FGTN — O _GOOT6HLD
Fe06011Igan)0e 16T (BDUfessTTSSIGh FITTLICOGCOTUBI FHEoOTL

2 eweorwmloleucor mieTGar ujesori.

o a1@ar o coorm — Inwardly realise, ® ewesr Moy er6OTMI — that you are the
knowledge, 2_6OOTGOLD FHEOGOT H6UOTL — that perceives the reality, besoT 4k —
through which (the five elements| beginning with earth, FS% b — [the five subtle
elements| beginning with sound, eumgs@ — [the five organs of action beginning with| the mouth,
LOGOTLD Y — [the five organs of perception) beginning with the mind, Hevor o4 — [the
five organs of sense| beginning with the eye, BASTHBLD —  [the twelve tattvas (five pure, and
seven pure-impure)| ending with nada, Hevor() DJBGOTM — being known, cease to exist,
FrrLlencoruyb — and also the support, Heoo) GTEOIMI 6 2 GOOITSHEHILD — which

mafkes you aware [of yourself| as aln individual| soul.

1. ssa1d =ss50 + 8 (Skt.sabda +adi). Where either of the two words in a compound
are of Sanskrit origin, Sanskrit samdhi may be used in Tamil. Sound is the tanmatra —
subtle element corresponding to the jiianendriya — organ of sense, the ear. See Introduction,
p. Xv.

2. Lines 1-2.2. In these first six feet the 36 tattvas — universal constituents are listed in
abbreviated form. These belong to three categories, pure, pure-impure and pure, each
evolving from the previous one. The highest of the fattvas is the Siva tattva; this is the
highest of the pure tattvas and is sometimes referred to as nida. See the Introduction
p. xii.
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sa(h &6 2 a@wend senar — the reality in which [the tattvas], being known, cease to exist.
The tattvas, being insentient, have no existence other than as an appearance in the supreme
Reality, the Self, or, in Saivite terms, Parasiva, or Atattva. As long as these tattvas are
taken to be real, a gy — support appears for them in the form of the individual
consciousness, the jiva. Thus the author is instructing the disciple to the effect that he
alone is the enduring reality within which the appearance of the world occurs. Freed
from its false identification with the world appearance, the false I’ of the ego disappears,
and the liberated consciousness is revealed in its true nature as the non-dual reality of
the Self.
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The five divine operations are nothing other than the five states of the
soul.! Cleatly understand the wondrous dance in which they ceaselessly
delude you, spinning you endlessly like a whitling firebrand® through
these five states. You are like a clear crystal in which the five colours are
reflected.’

96h FOBTL wTeugkBar wepFaIsHems HlehFedlevr
9iehFL gz Olmsmarallou L 1oTH8er — LIGhFeGOTEOTLD
UGH LG HLSLITGOT LDTDIT  FHIEMGOT LOUIGFHGD

Fadgsoms 155 OFaf.

9yeh g OBmiflev o405 — The five divine operations (creation eic.) indeed, 9y@hF
DQUFeNF — are the five states of the soul (waking, dream eic). ASFF FndHl b
Ggaf) — Know as a wonderful dance, 10mpDIT&HI 2 6060T 1OWHBEV — the manner in
which they ceaslessly delude you, G\mmereflout 1 1b FBeu — [spinning you| like a
whirling firebrand, HlehFev @vT DehdF @I _GSHID — in these limitless five states,

g s Guimev — like a crystal, LIGKF UGSTEOTID 6O6USS — next lo which the five

colours are placed.

1. e Qe o agiGa Eha Sjeusamg — The five divine operations are nothing other
than the five states of the soul. The five ojeugens, Skt. avastha — states of the soul, are waking,
dream, deep sleep, turiyam — the fourth state (in which the soul is cognisant of itself alone), and
turiyatitham — the state beyond the fourth (in which the soul is cognisant of oyeléene, Skt.
avidya - ignorance, alone). In terms of human consciousness, the divine operation of
creation correlates with the waking state, dreaming with maintenance, destruction with the
state of deep sleep, veiling with turiyam, and the granting of grace with turiyatitham. The
five divine operations can also be related to the body-mind and senses in that the world
and its objects arise, persist and disappear with the mind and senses, corresponding to
creation, maintenance and destruction; veiling corresponds to the delusion in which the
mind identifies with the world and its objects, and the granting of grace to the soul’s
realisation of its true nature.

2. Qararefleu b oy,&Ceu — [spinning you] like a whirling firebrand. When a firebrand is
whirled round in a cirlce, its single point of light, its red flame or ember, appears as an
unbroken, continuous circle of red light. In the same way, the states which veil the pure
consciousness of the individual soul, or jiva, succeed each other in an apparently unbroken
series, such that the individual perceives them as permanent, whilst remaining unaware
of the underlying pure consciousness.

3. uEprE euanand eneuss Ligsd Gume — like a crystal next to which the five colours are placed.
Just as a clear crystal appears to take on the colour of its background, whatever colour
that may be, the pure consciousness, whilst remaining unchanged, appears to be modified
by the succeeding states of waking, dream and deep sleep.
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34

The modifications of maya' are endless, like the delusion caused by
intoxicating liquor. They will not be eliminated by your own efforts
unless you remain as you are, without identifying with them, as one
who is merely playing a part in a masquerade.” This you should know.

wmwr smy waiLimTesrid BLimesr mouis
Carwng gieoreorm QevrfluyGom — B wgiemuiL
Gumasmw ewr(Hw weflwaissr OLmusHTL

9515 SurGev w.

wgireorid  ows@ Sumeormy — Like the delusion [cansed by intoxicating liquor,
wmwm NBTFID — the modfications of maya, gpuiTgl — do not cease. | > 6OTGT T6V
pPluyBom? — Can they be eliminated by youlr own efforts|? [No, unless...], 5 4@ 241
Quinassmioev — you [remain) without going [i.e. identifying| with them, Glumus sri & —
just as the false appearance (i.c. the part played), Ly f] Dy(PLd ye6sT — of one dancing
in a dance (i.e. acting a part in a masquerade), y®Bmg BLTGev — does not become
[bis true self]. <ym) — Know [this].

1. wrwur edammib — the modifications of maya. The reference is to the experiences undergone
by the individual consciousness, the soul, or jiva, in the five avasthas — states mentioned
in the previous verse. TCS notes that although this practice of non-identification can
occur only in the waking state, it will allow the operation of divine grace, which in turn
will eliminate the waking state, and the other states along with it, which consist of the
vasanas — seeds, latent tendencies generated through identification with the experience of
that waking state, i.e. maya.

2. uefl @b jeuer —onedancing in adance. Clearly some kind of play or masquerade
is intended, rather than a dance as such. TCS glosses: gt umiliLiens Faggen CoTIq CauLLd
Curlimer < uigd HUQumi Ce st & srer <y &tz satanar Gaum sawr@
Berprd Gumed — Just as a Brahmin actor, though he wears the costume of a servant, does not
take the disguise to be himself, but remains aware of his own separate identity.
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Once the fear caused by mistaking a rope for a snake' has gone, will it
come back, however much we try to recreate the situation, weeping and
trembling as before? Similatly, even if a S7va yog, in whom the elimination
of the five divine operations, (i.e. the five avasthas) is firmly established,
should fix his thoughts on these and summon them, bidding them return
one more time, they will not stir. What more is there to say?

Lipemgemwimio Ouesrp LuwndSumesrTn LTINS
F(pgiL_tbeors wirt (HHepr worGwr — Glarifblevrhlailsv
BHeorpAen Guimd [Hewest sO\HT(HHBT 60F LTy M

6TGOT DEWIPHHT GVIDLIGHSWIT (0)560T.

Lipemngemws  LimibL) eresrmp  Liwid Gumestmev — Once the fear that the rope is a
snake has gone, 4@om — can it exist [again) (i.e. reappear), [No!], 2 1L tbewii
UL (NBleud — even if one shakes the body (i.e. trembles), LTSI — imagining (the
situation as it was before|, Dy(Lpg1 — [and] weeping? Ao Guirdk) — Even if a Siva yog,
Oariflev spiflailev Heormp — established in the cessation of the five divine] operations,
Bleweoragl — fixing his thoughts [on one of the avasthas), DeOUPSST QD — should
summon [, s(h M6V [ euTymil eT6dTm — saying, ‘Come [back just] one time,

LIGOHUWITS — it wonld not stir. ereor — What [are we to say of this|?

1. uengenw umbLy erenm Lwib — the fear that the rope is a snake. Just as in the darkness a
rope can easily be mistaken for a snake, in the state of ignorance, we take the worldly
appearance for reality, not seeing the underlying substratum, which is known as the
Self, Sivam or Brahman. Once we see the rope in the light of day for what it is, we cannot
recreate the illusion that it is a snake. Similarly a Siva yogi, one who is united with
Sivam, or the Self, the Real, can no longer see as real the phenomena that play out upon
the underlying substratum or screen of that Self.

2. Qsmfe gfele Merm — established in the cessation of the [five divine] operations. See v. 33
in which the correspondance between the five divine operations and the five states of
the soul, the avasthas, is emphasised.
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36

The knowledge of the S7va jnani does not know itself. It is like the eye
of someone who is stripping away the husk of an immatute plantain.’
Although he may continue to speak [of T” and ‘you’], there remains
nothing that is different from himself. The word T’ is just a word to
him, just as to the tongue the word ‘tongue’ is just a word.?

H6OT60H  BHEIHENGOT [BTTHLLILITET HevoTSLIT6VS
georeveorwin) wreunBe sreoriSend — GFT6oT601T 6YILD
wrGeusorn BTGB LT erTOesreorn ©)Fmevever(Seu

Y061 G HTOleOTH T BIT.

seoteneor  oymlwm  yBIBev — The knowledge that does not know [itself or the world)
H6oT601 B0 Fewest BT B iimest Hevor Brimev — is like the eye of someone
stripping away the husk of an immature plantain. Fmesr 15er  Q\FTEOTGOIT QD —
Although he (the Siva yogi) may speak again [of ‘T’ and you’|, presr ereorm GlFmeV
oenBou 9ytb yeorm)) — other than the word 1’ being just a word, ST6oT 6THT DYHIT

— there is nothing that is different from himself, mr ereorm BTBer BLimev — like the
tongue which says [the word| ‘tongue.’

1. saafl sz gaen Bt sfiliurer sam Gume — like the eye of someone stripping away the
husk of an immature plantain. The banana tree does not have a stem as such. The leaves
grow from an underground corm and are tightly wound round each other to form what
is called a 'pseudostem’, which has the appearance of a stem or trunk. If these leaves are
prised apart and peeled away, there will be nothing left to be seen. However this will not
be the case with the stem of a banana tree that has flowered and fruited, in which an
edible stem called eurenp seir@® is formed. Hence a virgin banana tree is specified. The
unconditioned, pure awareness is compared to the eye, and the layers of illusion (the
tattvas) that mask the understanding of the devotee are compared to the sheaths of rolled
up leaves that compose this virgin plantain stem. Just as the eye is unaffected by the
peeling away of the successive layers of the plantain, and simply remains at rest once
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the last leaf is peeled away and nothing whatsoever remains, pure, unconditioned
awareness presides over the elimination of the successive layers of illusion without being
in any way affected by this process, and simply remains at rest, once these layers of
illusion have been removed. This absolute, true knowledge cannot know itself or anything
else external to it, just as the eye, whose nature is to see, cannot see itself. This <yflwr
<ifley — knowledge which does not know is described by Ramana Maharshi in v. 12 of
Ulladu Narpadu:

ifle) flwrewud oHng SHeurCo

Sifud i earon sife rars. fsHE
<ofelss0@E senaiwbd Qerpmi oeldifeugsrd sren
<ifley 2L NP ey i

That in which knowledge and ignorance are entirely non-existent is |true]
knowledge. That which knows |ifself or the world) is not true knowledge.
Since it shines without anything other which it knows, or which mafkes it
known, the Self is [true| knowledge. 1t is not a void. You should know
thus.

w1 eramm BrGeu Gumed — like the tongue which says [the word] ‘tongue’. Just as, when the
tongue says the word tongue, that word does not define its nature or function in any
way, when the jiiani, established in the Self, uses words like T’ and ‘yow’, this does not
imply anything about the nature of that Self, i.e. that it possesses duality, or whatever.
Just as the words at the disposal of the tongue are without measure and do not affectitin
any way, the jfiani is not affected by any of the outward appearances of duality that
others may observe in his behaviour.
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37

Since it is said [in the Vedas and Agamas]' that all that one knows is not
oneself, is it not evident that simply remaining still is to dwell as That
(i.e. the Self, Brahman or Sivam)? Although its mouth may open and
close, does a severed head” know anything? Ascertain the truth for
yourself.

sor P BpF0)FVeLTH HTbeVev 0P IGT MICH T HBT D
awiwr lmLugieuriis GxreornTGsT — il
9 BFFHeev UTWIL BIE 06ITE6  WEVEVTED

Qs pHHBwr B Bw Glaf.

2 wygsTev — Since [they| (i.c. the Vedas and Agamas) say, HLbLOTCV M bFSI GTEUGVITLD
— that all that one knows, SHTID evev eTeoTm) — is not oneself, SpreorpTBHT — is
it not evident that, FDIOT @YKLIL] DG U1 — remaining still [is to remain) as That
(i.e. the state of the Self)? flps Fewev eumus — The month of a severed head, @ bLh
— having fallen open, 91_mi@p eeuenSer DjevevTev — other than simply closing,
Qa1 @BBiom — will it know [anything] (i.e. will be there be anything for it to know)?
b Qgarfl — Ascertain [this truth for) yourself.

1.  eengssre — since [they] say, since it is said. The Vedas, Agamas and associated texts,
which assert that nothing that can be known objectively is one’s true nature, are meant.

2. ofiss see — a severed head. The Siva jiiani is compared to a head which has been
severed from its body, which represents the world composed of the 36 fattvas. In the
state which transcends the 36 tattvas, there remains nothing for the jiiani to say, nor
indeed any means of his saying it, since he dwells in the state of pure consciousness, free
of all limiting factors such as the organs of sense and action. The analogy is quite
appropriate, since from the point of view of the observer, he remains in the body, and
still has a head and mouth, yet these are powerless to convey the state he is experiencing.
In the same way, there is no way that a head that has been severed from its body can say,
‘My head has been cut off!’
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If the Self, which neither knows nor forgets', is regarded as an object
by those who would know it, is this delusion, or is it knowledge? To
know consciousness is simply to remain as consciousness. Therefore
know that, in one sense, consciousness is like the thirty-six za/tvas®, each
of which, respectively, is not aware of its own knowledge (i.e. does not
possess self-consciousness).

LODUTS HLoewio wmleurr oHSerT
MCour oI unoGumr evrdlev — yMlever

DMeUBN UTEHUNGTTT UTDTMIH SHBLD
lewauw® wrGumr eup.

ol wn Gumrev ydblev — If [the Self] is like (i.e. regarded as) an object, 1DPEUTS
SLoewio yWBleuni — [by] those who wonld know the Self, which does not forget (i.e. for which
there is neither knowing nor forgetting), LoKBerwm yOISeur — [is this| delusion, or [is this]
knowledge? olewers olevg) niley — To know conscionsness is [simply to remain as)
conscionsness, YeDHUNGTTEV W) — Therefore know that, o4my1 ymid Brimev —
[conscionsness is) like the six [times| six [tattvas], SSHD yWOlewer yBluir — each of

which, respectively, is not aware of its own knowledge (i.e. does not possess self-conscionsness).

This verse continues to elaborate upon the point made in the two previous verses, namely,
that That whose nature is knowledge, which we call the non-dual Reality, Sivam, Brahman,
the Self etc., being one and undivided, cannot be known objectively. Moreover, the disciple is
being told that, since he is not, and could not be, other than that Reality, he already possesses
that knowledge as his own nature, and that therefore to know it, all he needs to do is to
remain as he is, having freed himself from the delusion of the thirty-six tattvas.

1. wpeurs — which does not forget [or remember]. This is the same idea as that expressed in
v.24: 2 anefled @fiey b — If [it] thought (i.e. possessed thought), there would be the absence
[of thought], i.e. forgetting). The arising and disappearing of thoughts is an illusion which
appears to arise in the Self, whose nature is unchanging being-consciousness-bliss.

2. opm b Cune — [consciousness is] like the thirty-six [tattvas]. Here, paradoxically, the
Self and the tattvas are said to be similar in that neither knows itself, or themselves; the
Self because its nature is knowledge, pure consciousness, and therefore there is nothing
for it to know, and no ‘other’ to know it, and the tattvas because they are inert, and totally
without consciousness, totally dependent upon the Self, pure consciousness, which
provides the substratum for their apparent existence.

61



General teachings of the Vedas and Agamas

39

Will Sivam, your unseen support, which is beyond even the nada tattva',
ever be known objectively by you? It would be as if you could lift the
carth itself using a lever.” If it did appear to you, it would be like a
finger touching its own tip, or a mouth eating its own face and laughing
about it. Consider and know.

sarcory eoflevivemFull eorrg Lol BsFlerd
Gareorprs giewevsryeors@Gs SsmeormyGor —

Gz reor mlev
il gepiFlenws &% evor(HouGLimey eumipssens OLoeorn)
ARCgBurp urisss Osef).

Hond Bzrestmor glewesor — Will Sivam, your unseen support, [HISID pLPBS —
which is beyond [even) the nada tattva, o corah@ GsmeormyBiom — |ever| appear to you?
sarcorleor Hlovid jewaulleor — (1t wounld be| like the earth shifting when you leaned [on
a lever|. Ggmeorilev — If [if] did appear, aflgev miHeow &Hevor(Pou Grimev — [it
wonld be| like a finger tonching [its own| tip, eumis  (psHgews Olweorpy  FflLiLig
QGuimev — [or] the mouth eating [its own) face, [and) langhing. Limigg1 Gafl — Consider
and know.

1. preb @liBs —which is beyond [even] the nada tattva. nada tattva is synonymous with siva
tattva. It is the highest of the tattvas, and the one from which all the other 35 originate.
See the Introduction p. xii.

2. emarfien Hed jangulen — like the earth moving when /if you leaned [on a lever]. The second
in has been taken as a comparative ending, i.e. equivalent to ganseug Gumé. If taken as
a conditional ending, we need to assume some form of main clause to the condition, i.e.
‘Will Sivam appear to you? It might appear, if the earth moved..’, i.e. it is about as likely.
To try to lift the earth with a lever is doubly impossible, firstly because of the relative
sizes of the earth and a human being and secondly, in order to move the earth, there
would be nowhere to stand to apply leverage but on the earth itself. It would be equivalent
to ‘pulling oneself up by one’s own bootstraps.’
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You are like a clear crystal' that takes on the colour of its background.
Why then, in order to be free of attachment, do you attempt to know
objectively the [true] attachment?, [which is Sivam]? Know that the
ignorance which attempts to know Sivam as an object separate from
itself is known as anavan’.

upPlwg) STGOITD LILGHB LDDIQIL L]
upeen uwH B urrgsrTGlevesr — FHmILD
IPwrs Heueweors LIsswgs Bz(hid

DIMWITEDLD HTGEBIT GIBTRILD.

upmy @9 — In order to be free of attachment (i.e. the 36 tattvas), 61601 — what [is the use],
b — of you, LIQ&ID — [who are like a crystal, LDOlwG HT6ST YD — which
becomes that which [if] captures (i.e. reflects), THPI_®) uTTSSTED — [attempting to)
see objectively, Lipewm — the bond [of Sivam]? sessr — Know, oypwiremio — that
the ignorance, L90s&1 yOlwr CHDUD — which, having separated [it from oneself], attempts
to know, Fowewest — that Sivam, Fpmub 1NBlwim  — which cannot in the least be

separated, SyevOTOULD — is [known as| anavam.

1. ugebd B - You [who are like] a crystal. The manner in which a crystal changes to reflect
the colour of its background is an image that is often used to suggest the way in which
the world appearance manifests within the Self without affecting it in any way, as the
following lines from Tayumanavar demonstrate:

BHS Lwd gbYsH sramd o4

SIHES GATD JSZDAUD DM a6,
Ans 2Lo fey yHwuremwub 5 dame;

wrgl gery upder ser Quidumi Herm
upBsh P ualhE Smeaw 855 B 2 6r

us@ad sar® Mels@n uraranoGuid wmb
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The five senses, the five elements, the organs of action, and all the rest,
_you are not. You are none of these.
Nor are you any of the qualities that pertain to these.
You are not the body, nor are you knowledge and ignorance.
You are cit, the real, which is like a crystal,
reflecting the qualities of whatever is placed before it,
and yet having no connection with it.
It is I who, through my nature, will impart to you true knowledge
in the measure of your spiritual maturity.

Hymn 14. Veerse 18, lines 2- 4.

upenp aHALG umissmed — by [attempting to] see objectively. uniggmed is probably best
regarded as equivalent to a verbal noun of the form unigggennéd — by your seeing. LDy
is here used to refer to Sivam, the Self, as that which never relinquishes its hold upon the
jiva, whereas in 1.4 it is used in the normal sense to refer to the illusion of worldly
attachment, which in Saivite terms, consists of the 36 tattvas. The author probably has in
mind the well known v. 350 of Tiru-k-kural:

upmis uppHOTer LpHerer LiLHaDL
upgs Lpp L HG.

Hold onto the attachment to Hint who is without attachment. Hold onto
that attachment to be free of [worldly| attachment.

The only way to experience the Self, Sivam, is to realise that it is not other than oneself,
and to remain still, so that, unaffected by any form of obscuration, one merges as one
with it, just as the crystal remains clear and bright when it is removed from the coloured
background against which it stands. In this analogy the clear crystal is the Self, and the
crystal placed against a background is the Self when it reflects the 36 fattvas, the world
illusion of maya.

pemraild — apavam is the principle of egoity which causes the soul to believe that it is
itself responsible for its own actions, and not Sivam, the Self. See the Introduction p. xvi.
As will be seen from the Introduction, the concept of anavam has distinct non-Advaitic
connotations when taken in its technical definition according to Saiva Siddhanta, in that
it is deemed to be an irreducible entity which, though it can be repressed, is always a
potential attribute of the soul, like the verdigris in copper. However, we need not assume
that such a definition need apply here. The text makes it amply clear that this work is a
work of Advaita, transcending the written dogmas of both Vedanta and Siddhanta, and
we are therefore free to take anavam to refer in a general sense to the ignorance or delusion
that causes us to mistake the illusory world appearance for the Real, in other words as a
synonym for the Advaita term avidyd, or any other term that conveys the individual’s
misconception of the world under the influence of the ego consciousness.
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To know oneself through grace', to experience the all-embracing reality
in the state of parai* as one becomes merged with that grace, [to become
bliss itself] as the state of parai disappears, and finally to attain the
transcendent state which is beyond even bliss,’ is the [state of] divine
silence of the non-dual Siddhanta. Know that this is also the final goal
of Vedanta.

YTV HLOeWLD WM BHHOTT WHBLI

ufly geosorG Lewgwruits — Le»gOwrihaiev
DUTBST SSOT 10531005 FSHT DS
GuomreoriBer FTps (LpLY-6Yy.

9551098 Flesrms Guwmesrid — The divine silence of the non-dnal Siddhanta,
9ymerTBev HLoewin oMbl — which, having known oneself through grace, (b5
uflygesstGo Liewy it — [then| having become the all-embracing reality in the state of
parai, DT D1 — upon becoming [one with) that grace, Liewy epiPleilev — [then) [having
become bliss itself] upon the elimination of (the state of| parai, 40T BSHTSH HID QYLD — i the
state beyond bliss, Qougmmg (pLg6y — [and is also] the conclusion of the Vedanta.

1. @ymer—grace is the power by which Sivam, the Real, confers upon the soul enlightenment
as to its true nature. See the Introduction p. xviii. Through this power of grace, the jiva
develops discrimination and realises that it is not the non-Self, the ephemeral world of
the 36 tattvas with which it previously identified itself. When the work of grace is
complete, the state of parai supervenes. See note 2 below.

2. uewy, Skt. para is a Siddhanta term which is defined in the Tam. Lex. as follows: ‘The
state of the individual soul in which it remains actionless enjoying grace from Siva.’
This state is the culmination of the work of grace, in which everything is now of the form
of grace itself, and the j7va is no longer aware of its personal self as a separate entity, just
as the flame of a lamp is no longer visible in the full light of the sun. This state is
synonymous with paripiiranam — the all-embracing fullness [of Reality] since there is no
longer a personality to experience it as other than oneness.

3. uer @ficdld sy apardsd o — upon the elimination of [the state of| parai, there will be
the state beyond bliss. Although a state of bliss is not specifically mentioned, it is clearly
implied by the above that the state of parai is followed by one of anantam — bliss, since it
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is said that the final state of realisation is anantatitam — that which is beyond bliss. These
successive states which precede full realisation, grace, parai and bliss, are a feature of the
Siddhanta doctrine. Such concepts are problematic of course for Vedantists and others
who will argue that, since none of these states are the final realisation of the Self, it is
fruitless to divide and classify them in this way, and that to do so will only cause confusion
and misunderstanding. However, we should not lose sight of the main thrust of this
verse, which is to say that there is only one state of realisation, and that it is the goal
equally of Vedanta and Siddhanta. The fact that this final state is beyond the ability of
any religion, sect or school of thought to convey is emphasised in the phrase 551695
assmHs Grenbd — the divine silence of the non-dual Siddhanta.
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“The conclusion of the Vedanta, in which the first, second and third
persons merge as oneself, one experiences the bliss that ensues upon
the extinction of that self, and [finally] there is no one to say, “This is
bliss”, is the deathless state of liberation.” Thus spoke
[Jnanasambandhat], he who, untaught, knew the Vedas.?

BHEOTEOLOU| (LPGOTGONEOGUU|B SHTGOTTUILT LIL [THENBULDTIUI
ereorOleorTIfl@) eleorLyiom ulleorLyflg) — eTevTEOITS
Gousrps Fesrrs Cuwiipeur ofGl_eormresr
apamivev Coug(ipesor T Bgmeot.

epaTioev Bougid o ewori pBgmeor — He who, untanght, knew the 1 edas, 61657 pireor
— said that, Cousrns FesTHEBI — the conclusion of the Vedanta, HeoremLow|Ld
(LPGOTGONGWEUUJLD  HTGOT DYl LIL THEOBUJLD (HT60T) D1 — in which, the first
person, the second person, and the third person having become oneself, @Q)eoTLjD Ut — [and
then) [one] having become the bliss, e1eor spifleflev — [that ensues) upon the extinction of the
T, @eoryb @) eTedredImg — [one] does not say, Thisis bliss’, LIpeur af (B —
[is the] birthless [state of| liberation.

1.  setebuybd werallenawd srerril LLi&amaubd (srer) U1 — the first person, the second
person, and third person having become oneself. When the T’ arises and grasps the objects of
sense, the external world appears along with the second and third persons, ‘you’, ‘she’,
‘it’ etc. However, when the T’ is turned in upon itself, and shines as itself alone, as I-I’,
srenmi —as oneself, there exists a state of pure objectless self-identity, in which the first
person, T, of the mind and ego does not arise. In such a state there is of course no
possibility that the second and third persons will arise either.

2. et @uflale @aryd <y, — having become the bliss [that ensues] upon the extinction of the 1.
The freedom from the objectivising I’ of the ego engenders in the sage a feeling of bliss,
which is the natural consequence of the removal of the feelings of loss, suffering,
incompleteness, etc. which are the features of discriminating consciousness. However,
the true jfiani perceives a residue of egoity in such bliss and transcends it to remain in
the natural state which does not say (i.e. in which there is no one to say) This is bliss’ — @enLd

Qg aTenenns.

3. gamwe Geausb oearipGsrer — He who, untaught, knew the Vedas. TCS again identifies
this person as his guru, Jiianasambandhar, who as a small child grasped the inner meaning
of the Vedas without any tuition through the grace of Lord Siva.
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Stripping away kala and all the rest (the adbvan — paths to liberation in
Saivism)', and revealing [to me my true nature]? he annihilated my former
vision so that it receded and vanished in the distance, just as, for those
who climb a mountain, their new perspective replaces the one
they experienced at ground level.’ Free of all vasanas, he shrouds me [in
his infinite bliss|] and never leaves me. Should I attempt to speak of his
glotious might,* only silence will result.

wevavSwmls Gumeurirasw wrbeviomuis Bxmeormhls
HEOGUITS dWHBPDDIH HTL 195 — GlaremevalGsv
HTLFACWTINIS ©\F6oTem6dTH HiJ BHHGVT 6T He060T Ull6oT

wor_FOFmedeor GLomesriomid 6vbG.

worl F Fmedeor — If I should [attempt to] speak of the glory [of hini] who, 61T HewesT
Q@ — freeling me| of [all] visanas, GTCOTEWGOT HJ Bl DBGUT — shrouding me [in his
infinite bliss], never leaves, sewev ydlewws Hpmml — having stripped away [the path
of kala and all the rest, sTL_Lq. — having revealed [to me my true self], GlpTemevaBev
&TUF epuflagl — [and| having annibilated [my previons, false] awareness in [that greaf]
distance, ibewev e7n)) Buimeuniasg wrblevd oyt Bgmeorm) — [in the manner in
which|, to those who climb a mountain, [their new surroundings| appear like the earth (.. as the

earth at ground level appeared when they set out), GLOTGOTLOTLD @bl — that which will come
will [only] be silence.

1. sae ydaw swpof — having stripped away [the path of] kala and all the rest. TCS takes
kalai to refer to kala attuvi — the path of kala. In the Siddhanta system there are 6 paths to
liberation, called the attuva, Skt. adhvan, each of which, in initiation, is shown to be
absorbed by the next one, till the last is absorbed by the tirodhana Sakti — veiling power,
and this in turn by Siva. These six paths are kala — power or attribute, tattva — principle or
category, bhuvana — region, world, varna — letters, pada — words and mantra. See Tam. Lex.
Vol. I, p. 69. The implication, again, is that such aids to spiritual advancement must in
the end be transcended and left behind before the disciple can obtain final realisation.
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&g — having revealed [to me my true self]. The text simply says & — having revealed,
having shown. This has been taken to mean that the guru reveals to the disciple his true
nature, and shows him that all he took to be true previously, even the tools employed to
obtain spiritual progress, are in the end false.

waaGull Curarrég wriewmni Csramd GsraeedCo s & @iiss —annihilating
[my previous, false] awareness in [that great] distance, [just as], to those who climb a mountain,
[their new surroundings] will appear like the earth [appeared previously at ground level]. The
participle Ggrerfl stands for a comparative phrase, such Ggrenflenred Gume. Asin many
other verses the author uses a powerful image which plays upon the imagination, to
suggest a state which cannot be described in words. He compares the heightened spiritual
experience to that of someone climbing a mountain. As he climbs higher and higher, the
ground and surroundings that he has left behind appear smaller and smaller, less and
less significant, until they are no longer visible. The reality for our climber now is the
mountain landscape, with peaks extending range upon range over vast distances against
the open skies. In a similar way, to the enlightened sage, the phenomenal world, so real
and present to normal consciousness, fades into insignificance against the ever-present,
unchanging background of the Self. The background is for him the foreground, the
immutable Reality; eventually the former landscape of the phenomenal world disappears
completely, because in the continuum of pure consciousness, there are no longer any
discrete, separate objects, any self-existent phenomena existing independently of the
Self.

e &IHg sar aursener Qe wrl & —literally the glorious might of him who, free
of vasanas, shrouding me [in his infinite bliss], never leaves. The guru, being established in
the state in which he is free of vasanas — inherited dispositions is able to hold the disciple in
that state same through the power of his mere presence. visanis are the inherited
dispositions which the jiva carries from birth to birth due to its identification with its
actions and their fruits. See the Introduction, p. xvii. The words in his infinite bliss have
been suggested by the commentary of TCS who glosses: erenanend g LTamTbbs55
@afli$gl, 2 ar@pd LpbLwm erpbsmeiudmbs aarg <, smfiurg Quaento — the glorious
might of my guru who, shrouding me in his infinite, all-pervading bliss, in grace manifested
within me, within as without, .
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He said, ‘All that you refer to [objectively] as “this” is false.” And now,
for me, there remains no dwelling place' other than the all-embracing
expanse of the Self. ‘Know that we are that,” he said. Shall we call it the

sun that turns night into day, or shall we call it [the ocean of] supreme
bliss?* I know not.

@a10eucrn GlgeveuTwolLTw Guwesrpm GlesreoTHEGLI
Qurgieuest g SHwiGOL 1D CLITF & — D% BT HBIFHTCE0T
ereoT DT 65THeoTBLt [flFeOaiIL] LISeVTHEGLD

epeorGor LgwsHs Gor.

ereorpeor — He said, @)gy 1601l erevevrin Glimis — all that [you) call ‘this’ is
false, 660185 — [And now| for me, smid @b SLiwe & — [any| place in which
might reside has gone, Q\imgy 61 — other than that [space] which is common [to all
things), (i.e. the all-embracing supreme reality). &1 B> — We are that, siresor — know
[#his)” or [acai — expletive], eTedTDIGOT — he said. oot Buii — Is its name, 6T MI
— the One, @yewer L1k6v axHBLT — which turns night into day (i.e. the sun)? Ly 1o

FHBLom — or [is it] [the ocean of| supreme bliss? [I know not).

1. sRigw @uib Gurnéa — [any] place in which I might reside has gone. The guru teaches the
disciple that anything that appears in his field of perception is not himself. The disciple
realises that there is no place for him in the world picture, other than as the witnesser of
all that appears as the world. This background is here referred to as Qurg — general,
common, referring to the Self as the common screen upon which all the world picture
appears. Accordingly the guru teaches him that he is not other than that Self, g Bmb
— We are that.

2. up &&Wb — [the ocean of] supreme bliss. The Self is first compared to the sun, dispelling the
darkness of ignorance, and then, simply, to supreme bliss. Since in the first term of
comparison the Self is compared to the sun, the sense seems to call for a balancing term
of comparison in the second term. TCS, therefore, glosses, Lo &&Lb as LFLOTBHS FTSFLD
— the ocean of supreme bliss.
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‘Unless it is revealed to you, you cannot know [the Self],! he said. Should
you attempt to know that which endures as the cure for the forgetfulness
[of your true identity], that would be like an arrow aimed at the sky as
its target.”? Though we speak of knowledge, [the voice that
communicated that knowledge] will be as a voice from the heavens.’

MeIgHT eveory) wmdlwimuilh GwesTHTEsT
wpemerds FHBa wppsTL — nwbleesiley
gysrw Ouuiemaiss euur whlolaiest) ey

QYBTU QUTHBT D).

ereorpresr — He said, oyefgsrev oyeorm) — Unless (1, as the Self| make you know,
B oydlwimds — you cannot know. yBlus erevtlev — If [you) say that [you will attempi
to know, ya1Beu — that [which endures|, LDDEWeUSHE LOBBSEI DU — as the medicine
Jor [your] forgetfulness [of your true identity], <ibry <oyt — it will be [like] an arrom,
QYBTWID 6TUILI GOGUGSG — aimed at the sky. M6y erevf] eyid — Although we say
knowledge,” SyHTUI UTHG YD DI — it (is voice) is [like| a voice from the heavens.

1. ‘oflddssred oemd B yflwrds’ — Unless [1, as the Self] make you know, you do not know
[the Self]” In this and the preceding three verses the author refers directly to his master’s
teaching. The verb yfied means fo cause to know; however there is not the sense here of
the transmission of some kind of objective knowledge; all that is required for the disciple
to realise the Self is to discover that he is not, and never has been, other than that Self.
This truth is communicated through the guru’s mere presence, which constitutes the
B — cure for the disciple’s wmeneu — forgetfulness of his true identity.

2. gemub eriiw eeuss L b — it will be [like] an arrow aimed at the sky. The author
uses another vivid metaphor to indicate the futility of the attempt to objectively grasp
the nature of reality. Itis futile to try to strike the sky by aiming an arrow at it, since the
sky is everywhere, including the arrow’s point of departure itself. In the same way, like
that arrow, thoughts that arise in the Self will run their course and disappear back into
the Self; any idea that at some point in their course they have hit their target, i.e. grasped
the nature of the Self, is clearly false. Such is the nature of all philosophy and metaphysics,
here dismissed by the author in a few terse syllables.

3. oifley aallgib opemnu ardé@ b g — Although we say ‘knowledge’, it (his voice) is
[like] a voice from the heavens. The transmission of knowledge from guru to disciple occurs
only from the perspective of the disciple. The guru remains in the immutable state of the
Self. Hence his voice is compared to a disembodied voice from the heavens, a common
device in Hindu literature for expressing divine communication between the gods and
men.
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[The three defilements|, anava, kanma and maya, produce the illusion of
veiling and multiplicity', but as these disappear, their foundation
destroyed, can the state of #ishta® which then remains possess duality?
Apart from consciousness there is nothing. You should remain just as
the ether remains, untouched by the shadow of any object.’

LOGULDTGOUI FHGOTLD LDWISS GINSBDLILD

BHeovaGursls CGurumiflps B ewt. — LevBaur

9leys Gladlfleveney wrsTw K Lpev
wBHpg wrGumresilpy Limul.

Bl ewi — Can nista (the state of being established in the Real), 106v 1oTE®W HGOTLD
wwiss fspind Gumis epiflbg — which remains, the delusive diversity of [anava)
malam (egozty), maya [malam] (the world illusion) [and) kanma [malam] (deeds and their fruits),
having ceased to be, Blewev BLimss — as their standing (i.e. foundation) disappears, LIV Beur
— be multiple (i.c. not one)? Dyleyas@ eTHT @ovewev — There is nothing apart from
consciousness. yBmuwD Bm@d 9y BLimev — Just as the ether exists, b 1pev M —
free of the shadow [of any object|, BDLims — [thus| should you remain.

1. e wrew s wwss elapud — the delusive diversity of [anava] malam, maya [malam],
and kanma [malam]. As the most fundamental of the malams, anava malam is referred to
simply as malam.

2. HilenL, Skt. nista has a number of possible meanings, related to religious and spiritual
practices. See v. 26 for example, where it is used in the plural to mean meditation practices.
Here it refers to the state of dwelling as the Self, Sivam, upon the elimination of the
obscuring factors, which are constituted, in Siddhanta, by the three malams mentioned
previously. TCS glosses, s Gacuatiser Srd o amnGurswb elbs Bl aL&@Cwea
CapfeoL Qeaprader ‘LewCeur’ ererpmi — Since there is no other nista beyond the nista
in which the states of waking and sleep have departed and the personal consciousness has been
eliminated, he [the author] says, ‘Can it be many?” The point is that the state of realisation,
abidance as Self or Sivam, is only one and not many.

3. yemubd Bwed oim BP@D <, Gume — Just as the ether exists free of the shadow [of any
object]. Just as the ether contains all the other elements without being affected in any
way by them, the disciple is told to remain as the Self, untouched by the world of the
mind and senses, with which he is associated.
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When consciousness is without movement, that is the all-embracing
fullness of Reality'. Inasmuch as there is movement in consciousness,
that Reality appears false. This is like the opening and closing of the
eye. As an illustration of this, observe the manner in which there is
wind when the air moves, and when it is still’, there is not.

Curgp LewsLILDEer LyFesoTIDTLD LjJ6soT(LpLD
Gurg LewsssnGou OLmuTGL — F
aliflgdenwiim Herprev GeueflwenFBHTD HTHDTLD

LIpSHBIONGF FTLFleowiGump Lim.

QGurgw uewsLiy opBeu — When conscionsness is without movement, Ly esorLD
QYLD — that is the fullness of reality. Lgesorptd Glimus Dy@b — And that fullness of
reality is (i.e. appears) false, SLITSHLD LIcwFSHI T B6r — inasmuch as there is movement
in conscionsness. Fgl NPlsg1 @ewioriny opud — This is (i.e. can be compared to) an eye
having opened, [then) closing. Fmi”_Flewwr Brimev — As evidence of this, 1LITIT LIpshHLD
(60 observe the manner, SITDMI YLD — in which there is wind, Oloverf) DEOFHSHTEV
— if the air moves, HleoTmmeV — [and) if it is still, [there is nof).

1. gpewrid, Skt. péirna, means fullness; it is used here to indicate the absolute Reality, that
which embraces all that is or ever could be, the source of the infinite potential of creation.
It appears false — Qumi <y, @b to the extent that the mind-based personal consciousness
convinces us that it is itself the reality. The Real becomes just another mental construct
which the mind perceives as exterior to itself, something to be sought after and gained.

2. wg sz @enwliy b — This is (i.e. can be compared to) an eye having opened, [then]
closing. When the eye closes the world picture ceases to appear in a person’s field of
vision. In a similar way, when the personal consciousness subsides into the universal
consciousness of the Self, the entire world of names and forms no longer appears in the
jfiani’s consciousness

3. TCS takes flempréd with the previous sentence: g ferprey — since this (consciousness)
abides, [appearing and disappearing in this manner]..., whereas this translation takes it as a
counterpart to yengpared — if [the air] moves, meaning if [the air] is still.
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For those who have transcended even the consciousness that is
experienced as the nada tattvam, Siddhanta, which is itself the final
conclusion of the Vedas, will not be different from Vedanta. Between!
the state in which the practice of saying ‘Not this, not this” has been
transcended?, and personal consciousness and the attachment [which
gives tise to it]’ have been destroyed, [and the final state, beyond bliss],
consciousness-bliss will arise in you.

Gougrpzsy Cumredms@w Ceustns FssHTmsin
p1o5rhs Gurs pupalerisg — Gpd

ST HBLPGOTNI HDBLITHEH FATLLPUJGH FHFev
2 GTHBDIUT BESHLPHH GLD.

w1515 CLTHDd B(Lpelestiag — For those who have transcended [even) the conscionsness
[that is experienced| as the nada tattvam, Sous g FHFHTHSLD — Siddhanta, [which is
the] conclusion of the Vedas, Gougmpgo Grimev @)ma@d — will be like Vedanta.
Fpdlev — Between, sp@uingid  Famry  oyflub  — [the state] in which personal
consciousness and its support is destroyed, Bod) Heweor BLpedTMI — [the practice of saying]
‘neti’ (‘not this’) having fallen away, |and the final state, beyond bliss), ® cor5@ yMley

DYBBSLD 2 Fa@GD — conscionsness-bliss will arise in yon.

In this first part of this verse the author appears to be making two main points: firstly, that
Siddhanta is not different from Vedanta, in that it expresses the final conclusion, the sum and
inner meaning, of the Vedas themselves. Secondly, that the jfiani, who has transcended the
mind and its world of mental constructs, will not be confused by the apparent differences
between the two systems of thought; he will realise that both are different means to the same
end, and that, in any case, both will need to be left behind once the edifice of personal
consciousness which supports them is dismantled.

1.  The word spg has the meanings joint, a place where four ways meet, gap, cleft. At the point
at which the personal consciousness has ended, and before the attainment of the final
state beyond bliss, the intermediate state of arivanantam, or fiananantam will arise. &#b&le
has therefore been translated as between, and the words ‘and the final state, beyond
bliss]|’, have been added in square brackets in the translation.
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Cpd smer sweny — [the practice of saying] ‘neti’(‘not this’) having fallen away. The verb
spa used here is intransitive and means to come loose, slip off, as the skin of a snake. In this
interpretation, the word Gp4 is taken as the subject of the clause, and the word genen
must therefore be regarded as acai —expletive. Keeping Gp4d as the object, we would need
to regard awenm as standing for its transitive, infinitive form &y meaning to loosen,
unfasten: Gpd senew SO — as you free yourself from [the practice of saying] ‘neti’ (‘not
this’). As long as the disciple is unable to free his consciousness from its tendency to
identify itself with the world-illusion of maya, he must continually remind himself of its
fundamental unreality, rejecting those unreal phenomena, saying neti, neti — not this, not
this, < Skt. na iti, literally not thus.

sHGurgld gLy — personal consciousness and its support. TCS identifies this support as
anava malam, the defilement permanently inhering in the soul, but essentially different
from it, which gives rise to the ego. See the Introduction p. xvi. Through this fundamental
ignorance of its own nature, the soul interacts with the other two malams, and thus
becomes embroiled in a personal consciousness — gpGungd. In the language of Advaita
Vedanta we might regard these two entities as the mind and the world, which are mutually
interdependent, arising and disappearing together as consciousness becomes identified
with, then disassociates itself from them.
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In the pure state of the Self, there is no movement, either in terms of
the jiva merging with the Self upon the subsidence of the ego', which
lies even beyond the thirty-six fatfvas, or of the Self coming [to manifest
upon the subsidence of the ego].? If you desctibe that state as ‘oneness’,
there will still remain some residual trace of ‘you’.” Know, therefore,
that nothing whatsoever can be said of it.*

SHSIIT S%% HOTLILIL Biblg HDOFeva,D
DASHOT UTHFI LODFUITS — FISHDS
6peoTODETDT GOTFDH DITSHTEOR  UWITHENGOTT6V
9eorGpeory OseorGm wip).

FSBH60F TV — If [you| say that the pure state |of the Self], ewFwiTs — in
which there is no movement, &eor G\FeveylD — [without any| going of oneself [to merge with
Sivant], 85816001 21%5% SHOTLIL) @y_mf) — the paralysis (i.e. the ego) beyond the tattvas
having subsided, FHesT UFSHID — [or an)| coming of that [Sivam, to merge with
oneself], spastmy — [is] One, 5 Fpm1 2 ongl pemer — you will [still] be [in] existence
to some small degree. yge0lev1T6v 910 — Therefore know, 6ToTDGI feoTm 6T6oTSM
— that nothing can be said [about if].

1.  sésieu i85 Sy —paralysis which is beyond the tattvas. The literal meaning of iy,
translated here as the ego, is numbness, paralysis. TCS gives the following explanation:
2 Lib9en Gawid e igensanr gHui®mHs Sl Curd, 2 uifler Gearrd ed
Qsaraan ghul@mbsmowred o areusmss STy’ eerprt — He (the author) uses the
word Bmiy’ for anavam because anavam arises in the jiva without being part of its nature,
just as paralysis arises in the body without being part of its nature. anavam is described as
tattuva-atita — beyond the tattvas presumably because, according to Siddhanta, it is an
eternal potential of the soul, different yet inseparable from it. The implication is that
even when the 36 tattvas have been transcended, there can still remain some trace of
anavam — egoity in the soul.

2. Lines 1-2: the syntax is somewhat abbreviated. The sense becomes clear if we insert a
negative adverbial participle @il or Géemoe, as follows: geir QFawa|d SHem uTSFID
Qe omswuns sss5ms — the pure state which does not move, with no going of oneself [to
the Self], or coming of that [Self to the jiva]. Before realisation that state is thought of in
dualistic terms, such as ‘I merged with the Self’, ‘The Self merged with me’. In the pure
state of the Self, upon the elimination of the ego, no such concepts can arise.
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B Fhm 2 erg <y e — literally you will be / become to a small degree an existing thing. In

other words there will still be a trace of a personal self which falsely tries to differentiate
itself from the Self, the ultimate reality.

eramgl e — literally there is no saying [of such a kind], i.e. no such statement of the
kind ‘Sivam (or the Self) is One’ can be made.
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The unalloyed state' of overflowing bliss is comparable to the state of

total unconsciousness.”? Those who have transcended even that state

will be like the rays of the silvery moon [of the Self]’, moving in the

ambrosial essence which lies beyond the sphere of consciousness.

QouppGloum; wrmpps BwalGL Csarcugdlev
BougzGur ewps BevevasperGorr — ApCurs
9Y60TL_bl HL_[5F U(LpBEd Beorm(heveryLd
©)616B0TLY MBI (GVhBIK [J60OT  (LPLD.

QoupmOeumyd  o4mns Bwev #BL — The nnalloyed state of overflowing bliss,

Caauevadlev Bprgr BGuimev — [is| comparable to the state of total nnconscionsness.

955 Bewev spestBmmri — Those who have transcended [even) that state, Gevieir

Smiaamid — [will be like), the silvery moon [of the Self], Dyps5HBerT(H 2 6V6YLD

— moving in the ambrosia|l essence|, FIHBLITSH 6o0TL 1D FL_bF — which lies beyond the

sphere of consciousness, Hlyeoor(Lptd — and [its] rays.

QauppG@eumitb means fotally empty, here in the sense that the state of bliss is totally empty
of any content other than itself, hence the translation pure or unalloyed bliss. This verse
assumes that the subsiding of the ego, or anava malam in Siddhanta, has already occurred.

Caauwsder Moug GCumed — like being in the state of unconsciousness. The translation
assumes that Gumed stands for a finite verb, i.e. Gurgud, Curel@&E@w. The state of
<, BHsD — bliss upon the subsiding of the ego is similar to Gseueid — unconsciousness, as
in deep sleep, firstly in the sense that in this state also the mind and the world picture it
generates are not present, and secondly, in the sense that the experience of neither state
can be described, as there is no objectifying consciousness to witness it. Fundamentally
of course the two states are entirely opposed, the first being one of bliss and pure
consciousness upon the removal of anava malam, and the second, one of total veiling of
consciousness by the same anava malam.

Qeuairig Bigs@pd Agentpwd — like the silvery moon and its rays. The perceived separation of
god and soul, Siva and jiva, is only an illusion; both are fundamentally one, like the
moon and its rays. The moon, a symbol for the Self, Sivam, the pure non-dual awareness
that lies beyond phenomenal consciousness, is described as 8HCurs awrLid b5 —
which lies beyond the sphere of consciousness. jemL_ib means egg, and by extension, the
imaginary shell surrounding the earth and its accompanying sphere. The moon we see exists,

78



Gougnasiwrs Gurgeiey o 11BsFid

of course, in the heavenly sphere we perceive around us. The ‘moon’ of the Self lies
beyond all universes which exist only in discriminating consciousness. The question
then arises, how can the jiiani, who appears to others to exist in the world as a separate
conscious individual, be merged inseparably with this non-dual reality? The answer of
course can only be known to those who have experienced that state for themselves. The
image of the moon, representing Sivam, and its rays, representing the jfiani, is given by
the author, again, as a pointer or clue, an incentive to aspirants to pursue the acquisition
of this state for themselves.
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Rather than removing the states of remembering and forgetting,
[showing you the means for] the destruction of your personal self, and
thus destroying it,' to babble on about using this method ot that method
to dissolve away that personal self is quite useless; it is akin to playing
games with mantras® or performing magic tricks’; it is like throwing a
goutrd into the ocean?; it is the imprisonment of true knowledge’.

Bew6oTLiL) ODLILIMISS]I HUIDED6V [hhBT
BIGHGOTHFEJ U [HlGVGUBIBI GBI BIBIGET —— GT60THHBHDDGV
oIy wpdyi i CouemevulBev Guimi 1 ey
QFL1L1g 5607 @HTETF FleOD.

Bleweoriiny wopLiny oymisg —Without, having cut away remembering and forgetting, b
OImemev — [and having shown you the means for| you (i.e._your personal self) being destroyed,
B&&STE — removing [that personal self], FHDDeV GTGOT — to scream out, saying, (Hev
OBIBIGT YmImIGST — Abide in that way, in that way,” ®_6®GT HeOFuI — in order to
dissolve away yourself, @0 1y 1" 1_1b — [is] nseless, 1o 1" 1_1b — |like| a game of mantras,
GouewovullGov GuiTL L Gewy — agonrd put in the ocean, QFLILIG FF6v — a magic
trick; @hmeor Fewm — [it is] the prison of true knowledge.

1. $ <o Séang literally without removing you(r) being destroyed (i.e. the destruction of
your personal self). The phrase doesn’t make sense as it stands. This translation follows
the commentary of TCS who gives the following gloss: sHCurs @fimeis QUNBHE
o L safl, ogemer Bésng —without explaining the means for the destruction of the personal
consciousness, and [thus] destroying it.

2. &AulplLib is the Tamil form of Skt. vibhrasta — useless, vain, here used as a noun.

3.  wpdrlLib is glossed by TCS as wpfrssmed @meuansE c1Corsn s —entertaining
someone using mantras. The word wpdr_Lib does not appear in the dictionaries. It may
= wBdy + L play, game with mantras, with shortening of medial sy,

4. Gaemauiéd GurlL &ey — [like] a gourd put in the ocean. The Self is compared to the
ocean, and the mind, ego, or personal self, to a gourd floating in it. The disciple’s mind,
continually stimulated into activity by the instructions of a false guru, is compared to a
gourd, which rather than sinking into the ocean of the Self, remains afloat, continually
driven hither and thither by the waves of mental activity.

5. @rens fenp — the prison of true knowledge, jiiana. Realisation is only possible when the
mind is in abeyance. Therefore the manifold prescriptions of the false guru can only
serve to emprison it further, preventing it from freeing itself and subsiding into the
reality of the Self.
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Upon the elimination of sound and the rest of the Za#vas, when ‘self’
and ‘other’ cease to be, the question of the merits of Siddhanta and
Vedanta will be meaningless.! My son, the state of liberation is
indescribable; it is beyond bliss itself. To define it in dualistic terms? is
merely the play of the mind.’

Fo571d 330108 LITIIS FTeIOIOS) (HBIFHLPEOT DTV
HAsz1ps Cousrrss Fremwullerev — (Lpsd
bl Teugeor 1hleoris a1 H0)veot]) euTmBs

19eo11H(Dev H6orIowd  LIGTTUl.

#5518 ssgIud Quimis — Sound and the rest of the tattvas having gone, HTeDILD
eThlpLd BLpesTTev — if el and ‘other’ fall away, FFsrH5 BouBHTHs FTevD
@eoev — the merits of both Siddhanta and Vedanta cease to be. Newmus — My son,
6T6oflev — since, (Wpdb DyBlieraeorid — the state of liberation [is| indescribable, @)eorLi
9B B — [and) beyond [even) bliss, o4miBs 161D @)(HF6v — to ascribe divisions to
it, BGOILOLD — [is a mental| act [only] (i.e. the play of the mind).

1. &ssmbs Causmhs &iemw Qe — the merits of both Siddhanta and Vedanta cease to be. The
phrase has a double meaning: firstly, it asserts that both Siddhanta and Vedanta are
equal in having the lofty goal of teaching the path of liberation, mukti, and secondly, that
both of these philosophical systems are transcended in the final state of mukti itself.
Vedanta speaks of the one Self, the Atman or Brahman, whilst Siddhanta speaks of the
two, Sivam and the soul. However, once the distinction between the knower and the
known is eliminated, these distinctions also will cease to have any meaning, and both
will be seen merely as equally valid means to gain the same end, the state of liberation.
This state is described as yfifeusanid, Skt. anirvacaniya — unutterable, indescribable, not
simply because it is impossible to describe, but because in that state there exists no
objectifying, conceptualising, dualistic consciousness, no ‘person’ to attempt to describe
it.

2. Qemd @mse —define it in dualistic terms. 9enid, a shortened form of Y enenid, is from Skt.
bhinna - split, divided into parts, anything less than whole etc. Gend GHse therefore
means to analyse, describe by breaking down into its component parts.

3. aenwibd, Skt. karma — actions giving rise to consequences to be experienced in the present or
future births has been translated as the play of the mind. See the Introduction p. xvi. Aswe
know, serod is one of the three malams which limit consciousness to the level of the
illusory personal self. The implication is that not only is it useless to attempt to describe
the state of mukti, but also that to do so can only lead to the accumulation of further
karmas. TCS glosses as Gungsé GslenL — tricks of the mind.
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The great drum of the lofty Vedas beats, declaring that these eight
paths are not for the Siva yogi: mental anxiety', fear, disgrace?, piety’,
revulsion, rites performed for removing the sins of the ego*, and the
observances of caste and religion.

HApews LwbevFenF Fev LOHAUIBLIL
2po5al(Bes FTPHGN WTETTn — @bEa
et (hey FouGBuirdls HevemevOWesr LOTLOEHDHET

S QUIBUPTFBH HTEOT.

wr we»nEeT QWim (pgFd — The great drum of the lofty Vedas, eTeor L (Hb —
beats out saying, @b% euth eri_(Bid AeuGuirdlag @evenev — A/ these eight
paths are not for the Siva_yogi: Flbewss — mental anxiety, LD — fear, @VFeOF —
disgrace, FovId — piety, DYHOUIBLIL] — disgust, loathing, DBk @I (Hd FTBE —
rites performed for removing [sins caused by the ego, @GoviD SYFTFID — [or] the rites and

observances of caste [and religion].” meor — [expletive].

1. 8pens, Skt. cinta — thought, care, anxiety, anxious thoughts about.

2. @w&ensg, Skt. lajja — shame, modesty, bashfulness, embarrassment. This is the Sanskrit
equivalent of the Tamil word prewrid — modesty, shame, the preoccupation with what others
may think about ourselves or our conduct.

3. &aw, Skt. cila — moral conduct, integrity, morality, piety, virtue, including the observance of
prescribed rites.

4. opag QW arpd — rites performed for removing [sins caused by] the ego. ypens is a
shortened form of oy&mHens, Skt. ahamta - the T’ sense, ego. &b is the Tamil form of Skt.

santi. One of its primary meanings is tranquillity, peace, quiet, calmness of mind, but here
it has the sense of rites performed for the mitigating of evil influences, in this case, the ego.

5. @ (Skt. kula) gy, smyib (Skt. acara) — the rites and observances of caste [and religion]. This
translation follows the commentary of TCS, who glosses @eb y,&mib as GeremnypLd
swwrgnyupld — the rites and observances of caste and religion. The word @ew indicates
many forms of relationship between people and groups of people, such as race, family,
community, tribe and caste.
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Those who have not become one with the supreme reality' are [evet-
changeful] like the moon reflected in water. Know that the austerities
and other actions performed by those who have attained that supreme
reality are like the actions of washing the heavens with rainwater, or
setting fire to the wind.’

SSBHIMSHT JVGUTT FevFh & goleormiiimm
SSFIUSHTT QFUILYDH FUTHUBIFHET — FrSHb
BBGOTLOGOLD WITDH(LPAIFH BT DEDDH  HEOTGVTGV

sx616hH OFwavSLmn G)parf).

SSBIUSHTT eVUTT — Those who have not become the supreme reality, F6v Fbd)yeor
GRUILITIT — are like the moon [reflected in) water. @\gaf] — Know that, $e11Se1m1sem —
the austerities and non-austerities (i.e. other activities), S HIUGHTT Q\FUd — that are
performed by [those who bave attained) the supreme reality, Grimev — [are] like, BT DD
HEOTGUTGV &HeoTLD O\FWIev — the action of setting fire to the wind, % BHHGOTLD

LoEOLPUWITEY H(LP&T — having washed the heavens with rain.

1.  ssageugsnt — those who have become the supreme reality. In this verse the word tattuvam —
reality, the real or essential nature of things is used as a synonym for the supreme reality,
Sivam, and not in the sense of one of the thirty-six tattvas. tattuvattar therefore refers to
those who have attained oneness with that state.

2. so spdren euiumt —are like the moon [reflected in] water. The consciousness of those who
have not attained oneness with the supreme reality is unstable and ever-changing, like
the image of the moon, changing with every movement of the water in which it is reflected.

3. Lines 2.4 - 3.3: these fanciful images are given to indicate that the actions of the jfiani are
only the play of the divine. Neither actions nor the fruits of them can be ascribed to him,
and any action he may appear to perform will have no karmic consequences for him. To
the unenlightened observer his actions may appear as irrational as those of attempting
to wash the atmosphere with rain, or burn the wind with fire. gaenib is a Sanskrit noun
meaning burning, and &&enib — air, atmosphere, sky is derived from Skt. gahana - adj. deep,
dense, thick, impervious, impenetrable, inexplicable; n. hiding-place, thicket, cave, wood,
impenetrable darkness. It does not appear to have the meaning sky in Sanskrit.
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To impute wrongdoing to a S7va yogi is like censuring death [for killing]
or accusing the wind or the sun of impropriety [for associating with
that which is unclean or improper]|. It is caused by the bondage of the
three defilements, that powerful bewilderment which, whitling along’
[those who make such accusations], ceaselessly drives them before it .

BTVEIFHGHLI LITIOIDGT MBI BT DMIBI HH e IGTILD
Fovblovr Glyeormiey HeQuird) — Gublevreoremn s
Fl_(Heuglp sioemwsF FppOlailm 1L (Hioevss

B LG 60T LI TBHee)is Hrevor.

BTVEIFHSG LITQULD TeoTMILD — [Like| saying that death commits the sin [of mmurder],
STODID FFHFoueid Fevd @GTT eTeormid — [or like] saying that the wind and
sun are withont piety, FlouQGuirdh) Gioev spestedm 1 (DRUGILD — 1o impute something
(s.e. some form of impropriety) to a Siva yogi, LNFmBE 616V — [is due to] the power of the
bewilderment, 106v BLLG.60T — of the bond of impurity, Fipmm) — which, whirling [them
along), Hibewio aN_mg YL (BUd — ceaselessly drives them (i.e. those who make such

accusations) [before it], Smevor — [expletive].

1. a&wodl —whirling [them along]. TCS glosses: sjeugamsser Carmid &wnd — whirling [them]
through each of the avasthas. One who has not reached the unmoving state of the Self will
be caught up in the cycles of waking / dreaming and sleep, which constantly alternate
with each other, not allowing him to perceive the unmoving background of the Self.
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If it is only a dog that one is riding, what does it matter if one falls off,
ot succeeds in riding it?' Similatly, what does it matter to the juaniif the
world, which to him is a ghost-like appearance, blames him or praises
him? He is not touched by it.*> For him there is neither honour nor
disgrace, neither past nor future. Free of all limitation, he does what is
required.

BTGwn) &f prGlFesT 6oL THHIE G660 @hTEONHBGLI
Guuwres FawLplsblseor GLenHlolevesr — Gapmwimm
OlLipemio Fmremiouilensv Lilesreni(pesreni  Lhlevemev

euemgoupm BeuesorlquiGlFus eum.

wmus ern) — Having mounted a dog, &fF 1pmg1 — falling [from if|, eresr — what [does it
matter|? BLTSHIE — [Or] if [one| rides [it without falling|, eredr — what [does it
matter|? @hreotla@ — [Just so| to the jiianils|, Gt b Fastd — the world, which is
a ghost, LiLPlgg1 — blaming [bim), 616d1 — what [disgrace will it bring him]? GLigsoyflev —
lor] #f [ét] praises [him), evedr — what [hononr will it do him|? @gmuirm — They are not
touched [by the world). @\Limewo Fpieowo @ewev — [For them)| there is neither hononr
nor disgrace, LGOTeRILD (LPGOTERILD @)6VeW6V — neither past nor future. UGHFGY DM
— Free of [all] limsitation, Seussoriqws Q\Fwieumn — they do what is needed.

1. Lines 1-2.3: If aman were attempting to ride a horse or an elephant, his failure might be
of some consequence to himself or others. However, if it were a dog he was attempting
toride, a creature generally despised and regarded as unclean, success or failure would
be of no consequence whatsoever. Similarly, to the jiiani his body is a thing to be despised
as the cause of all ills, and it is of no consequence to him whether it is praised or reviled.
As usual, the syntax is in places abbreviated into a kind of shorthand. Fore example,
TCS glosses the first phrase as follows: pri Gueé QauinbCsrer fofamid eSphsserme
Qap&ES eremenan — if someone who is riding a dog then falls off it, what disgrace is that?

2. Ggmwnit — They are not touched [by the world]. The verb Ggmi has the meanings to become
soaked, steeped, to mix, blend, mingle, unite with. The jfiani exists in the world, but it does

not permeate or penetrate him in any way, since he is one with the Self, which is like a
screen, untouched by the picture of the world which appears upon it.
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We may refer to our Lord Sambandhar, who gave to us the four paths,
the first of which is “The Way of Truth” [jnana], and the last of which
is “The Way of the Servant™ [carzyad], as an ascetic, a king, a blissful one,
a yogi, a hedonist, a virtuous one, or as Death itself.?

FeorIoTTHB BLOLPFEVTS SHTHIDTTSH HSFTGYLD
FGOTLOTTHS  LOTGOTQICUBIFZET FLDLIHFHET —— HeOT6060 S
gt wy g FHSwmrd Grmd

9062607  1DD&IG)GOTGOT  GUITLD.

GTBIGGIT FLDLIBEGOT HGOI6WGOT 6T6GOTGUTLD — We may refer to our Sambandhar, ~sy6o1
— who became (i.e. who gave to us), &eoT DATHHBD — his path|s|, FeoriommsHEHSID
(e f(Us) — beginning with “The Way of Truth’, STSIOTTEBSH <eTeyD —
[and) ending with The Way of the Servant’, g1pa — [as] an ascetic, @y & — a king, &)
— a blissful one, Quimdh) — a yogi, Guimd) — a voluptuary, WEIGST — a virtuous one,

1omeueer — [or] Death.

1.  gemwoniéaid, Skt. sanmarga — the way of truth; (san < sat— truth); srgwmisswn, Skt. dasa
marga — the way of the servant. This is another way of referring to the paths of ianam and
cariyai, respectively the highest and lowest of the four stages on the spiritual path
according to Saivism. See the notes to v. 14 and the Introduction p. xx. In this scheme
the second highest of the paths, yokam, is referred to as g&wniésb, Skt. sahamarga — the
way of the friend, companion, and the third highest, kriya is referred to as spsdroniésid,
Skt. satputramarga — the way of the good son.

2. wpeuen — Death. As the slayer of the disciple’s ego, or, in Saivite terms, the three malams
which afflict him, the jiiani is referred to as Death.
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The holy form of the juani, he who has attained mastery over the
conjuring trick of the zaftvas', he who is free of the personal self, he
who is without anything that is his, is the place where perpetual bliss
burgeons forth. All the delight experienced by his divine body, which
resembles the trunk of the elephant [in its twofold nature]?, is puja to
the Lord, and it is through this pzja that the world flourishes. Consider
this.

BITGOTGUGVT  HGOTGOTHEVGVT  SBHIOUFT  GUSHHENGUGU T
GuedllFsm ppsw ellewarybl b — wWTe»6dTHeF
CurGev ulleumL_ordn GumrsblivevTid LyewFulls

eorTBev FHLINewpH@ G)Loesor.

333100 Faev geoevour Bioesf] — The [hoby| body of he who is the master of the
conjuring trick of the tattvas, HTGOT VGV — he who is without [a personal self, HeoTGOTH
OIGUGVIT — he who is without anything that is bis, FSTHHSLD elevaruwd @ b — [if]
the place where burgeons perpetnal bliss. @our 2 1 ibtfeor Guimsid erevmd — Al the
delight [experienced) by bis body, wiremest ewas Guim@Bev — [which is] like the trunk of the
elephant, LyewF — [is] puja [to the Lord), @peormtBev Fm1d Lewpa@id 616501 —
Know that through this very [puja] the world flourishes.

1.  ssgeu st ganaeurt —he who has attained mastery over the conjuring trick of the tattvas. The
tattoas are likened to a conjuring trick (calam, Skt. jala) because they create the appearance
of a reality which is in fact entirely illusory. See also v. 72 where a similar comparison is
made. Taking calam in the sense of multitude, company, assemblage, which is also one of its
meanings, the phrase would mean mastery over the host of the tattvas.

2. wrenenr ans Gumed — like the trunk of the elephant. The actions of the jfiani, whose
consciousness is established in the Self, whilst appearing to resemble those of a normal
body, are experienced by the jiiani as the pure bliss of the Self, and indeed constitute
unbroken worship of the Self. In a similar manner the elephant’s trunk combines the
outer, visible function of touch with the more subtle inner sense of smell in the one
organ. See also v. 20 where the same simile is used.
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Bodily unguents, chaplets of flowers', jewellery® and garments
embroidered with gold are suitable for royal consorts, greatly desired
by their kings, but not for widows bereft of all gold and jewels.’
Enjoyments® are for the jivan mukta only, and not for those who are like
oxen [toiling on the paths of carzyai, kiriyai and yogam).

y#f wpLg Liesteyn Lyesorieoreyip ©O)Limmmis e/
ewF GBS uFFwrassTD — BTFHDD
(LPGOSTGWL_WLITHBT HTF 6U6OT (LpSFeald@Ll BLITHLOGVGVTEV

@eooremL_QuirLiimn s Gseoflgieum  @GLp.

ud# aplq Liviesteyip — Things that one smears on the body and things that one places in the
hair, LeooTLIGSIOLD — and things with which one adorns oneself, QWLiTesT g1k eYib —
and clothing [embroidered with) gold, @yyAlwirasg <o4b — are [fit] for queens, YemF
@b — who are great in desire (1.e. who inspire great desire in their kings). (LpGEOTEOL_ULIT IS,
9yBT  — They are not [fif] for widows, T & @WOW — who have been divested of gold
[ewellery) (e.g. the marriage tali etc). Quimssid — Enjoyment, 6o  (LpSHHE0UHG;
<eVeVT6V — other than for the jivan mukta, GevoTeDL_ GPLILITISHG 6I6dT ()i

YLD — how can it exist for those who are like oxen?

1. TCS takes the phrase ars @bp WweamenLwiiéd@ <,&r with the second, rather than the
first sentence, translating along the lines: Enjoyments are for the jivan mukta only, and are
not for [those who resemble]widows bereft of the mangalam (gned — marriage badge). He says
that the term widows is used figuratively to designate those who engage in tapas, losing
their source, Sivam — siwsordw fausms QHal Seud Liemay Gour.

2. w8 yluere|b (= Laseueared igliLereb) — things that one smears on the body and
things that one places in the hair. The verb L& has the meanings anoint, rub, smear, etc., and
refers to substances like sandalwood paste that are smeared onto the body. The verb
(plg- means to put on the head, in the form of a chaplet or crown of flowers, such as jasmine.

3. yewrueneyb — things with which one adorns oneself. The verb means to put on, have on, be
adorned with, often, as here, in relation to items of jewellery, such as gold earrings,
necklaces, bracelets etc.

4. Gurab, Skt. bhoga means fruition, enjoyment, pleasure, delight. The only true delight is
the bliss of the Self. For those who have not realised the Self, all pleasures are worldly
pleasures which can only lead to pain and hamper them in their search for the divine,
and must therefore be avoided at all costs.
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The elephant is considered glorious in must', but when a dog goes
mad!, is that the same thing? Similarly when a juani transgresses the
accepted limits?, it is considered to be decorous’, but this is not the case
when one bound by karma* trangresses those limits®

DYEWGOTLOGHL] LIL LT GUGVBIBT  LDGOT BT UI
STeiwgtt Ll Lan FlurGwr — @hreosf)
FEOLLE N GOTT 6VIGh FHIFTGhml H6oTL]
HEOL_LO D GUTHTG| HITGOOT.

DYeWGOT  LOGLILIL L 16V — When an elephant is in must, Sjeomiasmyd — [it is) an
ornament (to it], Dyeor®l — but, BT STGILD OFLILIL L T6v — when a dog goes mad,
Fifl 4QBuom — is that the same? [Nol| @preof] sewr 15 plevorm eyd — Though a
jiani transgress the bounds [of law)|, FGIT QYGLD — it is acceptable. HeOTLH HeWL
B mev — [but| one bound by karma transgressing the limit, HTE — is not [acceptable].

BITGOoT — [acai — expletive].

1. Lines 1-2.3: The elephant is a noble and powerful beast, whose imposing nature is only
exaggerated by its furious behaviour during the wgw — must (often improperly called
rut). By contrast the dog, which at the best of times is considered by many as a base and
inferior creature, is even more despised and reviled when it becomes mad. The Tamil
word s is used in the two senses, first of must, then of madness, frenzy.

2. Theword genL in the third line of the text means hindrance, obstacle, check, restraint, in the
sense that the laws of society and religion are a check or restraint upon unacceptable
behaviour. The word &enL in the last line has the meanings of end, limit, boundary, which
expresses the same idea slightly differently. Both words have here been translated as
limits.

3. Theword g, here translated as acceptable, decorous is derived from Skt. catura meaning
dexterous, clever, ingenious, shrewd. In Tamil the meanings sagacity, discretion, decorum are
also given, which is more the sense here.

4. semf, Skt. karmin means literally the performer of an action. In Tamil it has the meaning
of sinner, perpetrator of crimes. Here it has the sense of someone who, not being realised,
an ajiiani, believes himself, and not the Self, to be the performer of his actions. The
greatest of sins is that of believing that oneself is the originator of one’s own actions.
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For those of the highest spiritual attainment', the holy scriptures are
not sufficient to bestow upon them the wonder of divine grace. Itisa
blessing® which words cannot describe. It assumes countless forms,
and those who come to receive it are of countless different types.

9HLBG USHTD BEHIBF FHGH OFwiwD

LgiemosGF Frgdgniser Gurst — HaiGeueoreormL
CuGp wmppsd LNFHTFILD IBSTEILD

GaiBm wipns ailsib.

O L1EGSSHTIG — To bim of extreme [spiritnal| maturity, FrgH ymisar GLrsmrg
— the scriptures do not suffice, LISIGOLSG — for the wonder, 9515 FH1D GlFuIwjD —
which confers divine grace. Q)1 erevreorm SuUBm — This is a blessing which cannot be
spoken. DyBHSD LNFHTFID — (It assumes| conntless forms, oupgrepid BaiSm
95 B0 — [and) he who comes [to gain if] [is] of conntless different types.

TCS interprets the verse rather differently, taking it that the author is contrasting the most
ripe disciples, who can attain realisation through the mere word of the guru, with those of the
lower grades of attainment (see the notes to v. 15), who are not yet ready to receive the direct
teaching of the guru; these are of many different types, and accordingly require various degrees
and types of instruction according to their needs.

1. Anfus@eusggren is one who has attained the highest degree of spiritual maturity.
He possesses oifus@eud, Skt. ati-pakva — extreme maturity. See the notes to v. 15,
twirataram.

2. Gum from the verb Qugy — fo obtain has a variety of meanings including receiving, obtaining;
the thing obtained, a boon, blessing and also worth, merit, desert. Here of course it refers to
the attainment of realisation of the Self. It therefore conveys the triple sense of the merit
which leads to the gaining of realisation, the attainment of that realisation, and the blessing
conferred by attaining it.
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Those who dwell as knowledge upon the abolition of ignorance; who,
upon the abolition of both [knowledge and ignorance|, do not know
even that knowledge,' and hence are not separate [from the Self], have
attained absorption in true knowledge (jnana samadhi) through the loss
of their personal self?, and in that very instant’ are liberated whilst in
the body (jivan muktas).

oyPlwmrenio Bmd wpdleur wplGeu

owmr evrullyesor(h wopmitt — LAPwrgTT
BEOTGOT LPLILIGOT @hTEOT FIOTHFBGHF FTHFBF TLD
9bhlevevsBs Foredr(Lpss [ TLD.

LI wimgmm — Those who are not separate |from the Self], ydlwimemio b mif — ignorance
having departed, ey gt — [dwelling] as knowledge, Bov DymlwimTioey opu
— [and then) not knowing even [that| knowledge, @)yesor(MD MM — free of the two (i.e.
knowledge and ignorance), FITSHT YLD — are ones who have attained, GHTGOT FLOTH S,
— 1o absorption in true knowledge (jiana samadhi), 61 @Qupr1Lilev — through the loss of
their [personal) self. oy HlevevasBs Forectr(po T ptd — In that very instant they will

become jrvan muktas.

1. Lines 1-2: The first two lines are reminiscent of the first two lines of v. 12 of Ulladu
Narpadu by Ramana Maharshi:

<ifey sifureowyd oipps sifle) G0
fud g e he| y,&M8

That in which knowledge and ignorance do not exist is |true| knowledge.
That which knows [the world) is not true knowledge.

2. gen Qulilé — through the loss of their [personal] self. The ending is an example of the
Tamil fifth case (ablative) with the meaning through, by reason of, as in the title of this
work gifeléy @@&sw. See p. 1, note 3.

3.  opBoa&Cs—in that very instant. The word flene, from the root flév — fo stand, usually
means standing, state, condition, nature etc., but Tam. Lex. also gives the meaning Quirpg
— time, attesting &l faaw®, a 16th century verse thesaurus by Citampara-révana-
cittar. The emphatic ¢ gives the sense of instantly, at that very moment. TCS glosses
oj&ase G — in that very moment. sewrid, Skt. ksana means an instant of time, a moment.
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To the unwitting onlooker the thousand eyes of Indra' have a noble
aspect, but to him, [knowing them as they once were| as vulvas, they
possess the quality of unending shame?. Of what use are the austerities
of those who merely wear the bright ascetic’s gatb’, even if they endure
for countless eons of time? They are like courtesans® [who feel their
own shame] even as the world honours them.

LOFBGUTGOTHGO0T  LITTHSMTIHG LOTGOOTLITUIS FH6OTHEHLI
LIBLOT  UNVFEHFOIL_TLI LIGSOTLITUIF — FHLOTCIOTSH
asevoreoor T)f] BLimevBeul o HevoT600T ML) HTL (hBHEULD

erevoraTipl HTevbhp ©lpeor.

1oaE6UTGOT hevor — The [thousand) eyes of Indra, LITTSFEUTHSG LOTGHOTL] DYt —
[are] honourable to those who see [them|, Beorah@ — |bul) to him, Lisld Qs — as [having
their origin in| vulvas, LiGooTL] <Q4ts — [they| have the quality, @evFemws eflLm — in
which shame is nnfailing, wevor B GrLimev — Like a courtesan, FHb 1oT6wOT — [1who
feels shame] even as the world honours [her], Seud ereor — What [use are| austerities,
Gour wevorevoraly &L (b — [which| [mereh) display the bright garb [of the ascetic]
ereoor oenlf]l &mevid @b — [even) having endured for count{less| world ages?

1. wsaeurer < Skt. makha-van is a name of the god Indra, as the performer of sacrifices. He
was cursed to be covered in a thousand vulvas by the rishi Gautama for the sin of seducing
his wife. Gautama later commuted the punishment to a thousand eyes instead. The
story is told in the first book of the Ramayana and elsewhere.

2. @wé&ans, Skt. 1ajja — shame, modesty, bashfulness, embarrassment is the Sanskrit equivalent
of the more common Tamil word prewrid. It occurred earlier in v. 53.

3. Gau aawemrmg means literally clothing mirror and is taken by commentators to mean
the garb of an ascetic. It is presumably intended to evoke the seductive image of the
bogus jiiani, dressed in bright ochre robes and wearing rudraksa beads and all the other
insignia of the renunciant. Like a reflection in a mirror, he presents merely the reflection
or image of a true jfiani.

4. The compound ser prfi appeared previously in v. 19, where it signified a woman who
uses subtle signs to communicate secretly with her lover. Here TCS glosses it as Geufl —
a courtesan, prostitute, someone who uses her subtle glances to beckon prospective clients,
and whose attractive outer appearance belies her base inner nature.
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Chapter 2

FHHBUTEES 2 SFHLOT
kY

The extinction of the superior ones’
[attachment to the world]
through the cessation of the veiling
aspect of Sivam’s energy of grace'

When the jiva reaches the requisite degree of ripeness, the akti— energy of Sivam turns
from its role of tirotai — veiling to one of the granting of arul — grace. This is called catti
nipatam, Skt, $akti nipada, which has been translated as the cessation of the veiling aspect of
Sivam’s energy of grace. The uttamar — superior ones are those who will now embark upon
the four paths of cariyai, kiriyai, yokam and fianam, which lead to realisation and union
with Sivam. The word nipada means falling down, descending upon. The meaning given
by Tam. Lex. for catti nipatam is accordingly, Settling of the Divine Grace in the soul
when itis ripe.” However this alternative translation has been preferred since according
to Siddhanta Sivam’s grace is never absent from the jiva. It is only its function that changes:

Thus Sakti nipada is not a new and unfamiliar Sakti coming to the soul, but
the same Sakti that was there all the time, but is now behaving differently;
though this may give the impression that the former hostile Sakti has gone
away, and a new and kindly disposed Sakti has taken its place.

Saiva Siddhanta, An Indian School of Mystical Thought, H.W. Schomerus, p.257.
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The benefactor and king of gurus [Jnanasambandhat]' taught me the
way in which the four states beginning with calokan’ correspond to the
four paths beginning with cariyai.’ He also imparted to me the teachings
[suitable for], and the qualities [charactetistic of],* the [corresponding]
four degtees of spiritual maturity found amongst disciples.’

Fflwrd) presrdles@es Fr@evrs wrd)
(LT O\DETHEFEBH UGTOTEL — (@(hJ TUIGOT
GHTEOTSE D LIs@GUTH GooTTeVeUTS HLIBHFLD

2Ae01S OBU|BHBYPSS GorTE0T.

QUGTTeY @y muwiesr — The benefactor and king of gurus [Jianasambandhar], eTeoreh@
oeflss oymi — who tanght to me the manner, FTGevrasd Y GU@HLD — in which
the |four states| beginning with ‘calokam’ correspond, Fflwird) mreoTHenIB@GHD — to the
Jour [paths| beginning with cariyai, Blepasdlestaesr — imparted [to me], 2 11BHF1D
DYGTFHNBULD — the leachings [appropriate to] and the qualities , GHTGOTSHGV LIgxG6LITHGT
BTGVGUTHG — for (i.e. characteristic of) the four [types| of disciple, mature in knowledge (i.e.
the four degrees of spiritual maturity found amongst disciples).

1.  @murwer —king of gurus. This is another reference to Jfiananasambandhar, who inspired
this work and to whom it is dedicated. gmwe is the Tamil form of Skt. rajan — king.

2. anGenaw 8 — the [four states| beginning with calokam. These four states describe the
spiritual state of the disciple on each of the four spiritual paths. See the notes to v. 6 and
the Introduction, p. xx; the state of calokam — dwelling in the realm of god corresponds to
the path of cariyai and is the state in which the disciple has freed himself from the 36
tattvas through the operation of grace; the state of camipam — nearness to god corresponds
to the path of kiriyai, and is the state in which the disciple merges with grace, so that the
personal consciousness is suppressed; the state of caripam — bearing the likeness of god
corresponds to the path of yokam, and is the state of parai in which the personal
consciousness is entirely eliminated, and the state of cayucciyam — identity with god
corresponds to the path of 7ianam, in which the state of parai is succeeded by bliss, and
ultimately the state beyond bliss, as it merges with Sivam.

3. s#flurd preng — the four [paths] beginning with cariyai. These are the four stages on the
spiritual path in Saivism. See the notes to v. 14 and note 2 above; cariyai, Skt. carya, in
which the initiate worships the deity with mantras, and performs various external
religious duties, is the first and least spiritually advanced of the four paths.
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2 LGz oy angangu|b — teachings and qualities, characteristics. The derivation of <y ergeng
is not clear. It is probably represents sy ameng with the doubling of & for reasons of
euphony, to assonate with @rergdm in the preceding line. TCS glosses: @asasenripid
SjupEG 2LCs855 Wwemenwenwu|bd — qualities and method of instruction [suitable] for
them.

@rargde us@Geursar preveu — the four [types] of disciples, mature in knowledge. See the

notes tov. 15; these four types, beginning with mantataram — exceedingly slow, correspond
to the four paths and states listed previously.
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The words of our master were not simple replies, made in the manner
of a kinnari player, matching his accompaniment to the measure of
what he hears.! His words were like the pure notes that rise from the
golden lutes in the hands of those who remain lost in bliss whilst
beholding the divine dance of Lord Siva.

Hleoreor flevwig, Gsmi 1 ourGrimp G 1L oar &)bHere/
OFrereorgev OleUBIEEAT FeUTLOUEDT — LDGOTGOTL_FH6V
DYEOTBS CLPTFHBTeNS WTL HUWTL H6oT6o1B6v
srepipevd BLmeOImiflp Freor.

eTmiEGT Feumth o ewy — The words of our master, o6y QFTGOTGOTH v —
were not spoken [to] a [finite, normal) measnre, Fleoreorfleww Osmieur Gumev —
like those who pluck the kinnari, GsL 1 eTeyd@ — to the measure that they hear.
sreitd Quomiflpgmest — He spoke (i.e. bis words were), pevid GLimev — like the
good[ly sounds|, g% wrp seorest)Bev — from the golden lutes, 94601 B
epTFEST eovs —|in] the hands of those sunk in bliss, 10651 BHL_GHev — upon (i.e. when
bebolding) the dance of the Lord.

1. Unlike the false guru, who answers questions from the same standpoint as that of the
disciple who asks them, that of the ego veiled by the three malams, the true guru, in this
case Jianasambandhar, lost in the bliss of the Self, speaks only from the standpoint of
the Self. His words are spontaneous and unfailingly true. The answer that is tailored to
a question can only raise more questions. The reply of the true teacher annihilates the
questioner along with the question. The fererfi — kinnari is an Indian lute, of which 22
varieties are listed in Tam. Lex. It is described in Tam. Lex. as ‘A musical instrument
smaller than the v7nai (the most well-known type of Indian lute), having two steel strings.”
wmp is the name of the Tamil lute, of which 4 varieties are listed in Tam. Lex.
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For the highest degree of secket!, the pure state [of the Self] may be
attained through the mere silent glance® of the guru. For [the second
degree], those who have understood the nature of the personal self’, a
single word will be as the elixir of life*. [For the third degree] a few
wotds [will be enough], like the intermittent call of the owl®. [For the
lowest degree that state can only be obtained by constant instruction],
like the constant humming of a honey bee’, drunk on nectar.

F0TBF LITTSH BBBF HSHUWT (LpSSHLOTHSS
siowmueiris SermenyBuw Fehsd aud — GloeorSLo eV/ib
LOTDDGH FEGGOTLILIGT GUTHE LDHI6LGOOTL

Gumrpmoy uiesrimi_(Hrr Grimev.

o GG — For the most advanced, &5%) Db — purity will ensue, FLDIOTH &
UTigs @Q)mBH — as [the gurn) gazes [upon him) in silence. H1D puieuriss@ — For
those who have understood themselves (i.e. their personal self), gpm o _ewyQui FehF ou1d —
a single word [will be| the elixcir of life. @loeor@Bioeid ommmid — [For the third degree
of seeker| words over and over again [will be enough), F@eorLiLjeT ures@ BLimev — like
the call of the owl. gypiufleor i (h) Brimev — [For the lowest degree of seeker the guru’s
teaching will be| life the song of the bee, 10| ® 6voTL_ — that has drunk nectar.

The second part of this verse is extremely elliptical. The words in brackets in the above
translation are based on the commentary of TCS. The guru’s teaching can be conveyed by a
silent look, a single word, a few words spoken at appropriate moments, or a continued series
of detailed instructions, depending upon the level of ripeness of the disciple.

1. e gswi — the most advanced is a plural personal noun based on Skt. uttama — uppermost,
highest, chief, most elevated, and is a reference to those disciples who have attained the
highest degree of spiritual development, tivirataram — exceedingly swift. In the title to the
chapter it is applied equally to all four grades of seeker, but not here.

2. &bwrCg is aless common variant of the word &b — quietly, in silence, with the emphatic
e appended. Alternatively, as MKM supposes, G could be taken as a word in its own
right, meaning god, divinity, and hence guru.
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slb oy Wieunée@ — For those who have understood themselves. This is the degree of attainment
that corresponds to the path of yokam. In the notes to v. 64 TCS defines this state as
follows: snCGursEs Afgib Czrearorg @¥iing Gurswb —yokam is the annihilation of the
personal consciousness, such that it does not manifest in the least degree. This state is that of
cariipam — bearing the likeness of god, falling short of the highest state cayucciyam — identity
with god, which is characteristic of the 2 g mentioned previously.

s@p&euld, Skt. samjiva, samjivi — ‘A medicine or herb for reviving one from swoon or
death,” (Tam. Lex.).

s@anlier < Skt. Sakuna — a bird (especially a large bird or one of good or bad omen). TCS
equates it with the oy Beng — owl. The words of the guru herald the realisation of the
truth, as the cries of a bird of good omen assure the hearer of a desired goal.

g9 — honey bee. The word can also signify a flying beetle or dragonfly. TCS gives a
pretty explanation of the image comparing the guru’s instruction to the buzzing of a
honey bee: aprfigg16 ALbg Quatr gibliew g ar gl GYbg Qsrarh Qe wprg
umg oL Cau 5@ Sbapiéms QAsaipg DsCam® uUpbg i CGumed — justasa
male bee continually flies around a female bee, who is unconscious, humming and buzzing, until
she regains consciousness and flies away with him.
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A young girl, as her breasts develop and her sense of modesty grows,
becomes reserved and covers herself up, no longer exposing her naked
body' except in the embrace of her husband. In a similar fashion?®, the
reality of the Self will only be known upon the eradication of the
personal consciousness, which alternates between suffering from the
fruits of its actions, and experiencing bliss® when it is brought to
stillness®.

WSl Brewor (P bBL Bkl eLplg 5

L IUIBov BHHGTHBH BTL L 6V — FEVEDGOT LILIGOT
DYEOTT &VI6 BHLDLIGHGTO\FUI FTHBS LOTHSHIS]
Gumesrrevr ApsL1 GLimkeT.

wpeoev (Lpdlg — [Like a young woman) as her breasts mature, (bTeooTLD (LPHTHGI — her
modesty having developed, DjL_mid) — becoming reserved, eplq.  — [and) covering (them),
BEEGTEHDS BTL L6V — exposing her naked body, HevaulBev — only in the embrace
lof her husband), @bz GMITBGT YLD — this reality (i.e. the bliss of the self) will [onh)
be [fnown), LIWGST FGUeOeT YeOTT GVILD — if both the fruits [of actions| [with their
resulting| mental suffering, QYBHSLD DYIHESGEUSBI [<DY60TT GVILD| — [and) the transforming
lof the mind) into bliss, SibLieoesT O\Fuig — baving cansed its paralysis, SLimeormev —
20 away.

1. pa&danbd, Skt. nagna means nakedness. Mon. Will. also gives the meaning a girl before
menstruation (allowed to go naked).

2. Just as the maturing girl will avoid exposing herself to other men and keep herself for
her husband, the mature seeker will turn away from the objects of sense and keep his
attention on the Self.

3. U BHSD &GS [y amaid] —or whether we transform [the mind] into bliss. The unstable
mind, unable to dissociate itself entirely from the world of the senses, is unable to establish
itself in the Self and thus alternates between periods of suffering and happiness. TCS
says that gy emmauid is to be taken with <y BB <y, &@eugl as well as sawaar.

4. gbueer < Skt. stambhana — paralysing; the sense here seems to be that of stilling the
mind by such means as yoga and spiritual discipline. Such attempts can meet only with
temporary success, until the ego once more reasserts its power.
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One may learn about the five malams', the myriad individual souls, the
Lord, the five divine operations, the avasthas and the defective individual
consciousness; one may follow the path of car7yai and the rest. However,
the understanding in which the affliction of the ego has not been
annihilated will be [useless] like the tiny gold fragments embedded in
the wax of the goldsmith.”

LIGHF LDGU(LPLD LIF&UBBHS (LPLDLIKuyLD
16 Oorfley wagmsmans — AeyrPoy
CaL (s Fflurd) OFuigFBev FmblHL 15

HTLFOID(p HDHeoTHBI FHTETOT.

HCBovaid> Qwim &mi’ & — The understanding which is not free of the affliction [of the
ego, personal self|, QL (B — [even though)] learning abont, LiGhF LGUUPLD — the five
malams, L& JbbUPLD — the individual sounls without number, Lidlujb — the Lord,
2y6hF QTP @b — the five divine operations, DeugGEDBH@HLD — the avasthas,
Hlehr Dymleyib — [and) the defective [personal) conscionsness, Fiflwird) OFiig — [even
though) engaging in cariyai and the rest of the paths, Qo(pHlev Hevrasd — [will be as| gold
[specks hidden) in the wax [of the goldsmith), Hmesor — [acai — expletive].

Terms that have been mentioned and explained previously, such a pati and pasu, the avasthas,
the five paths, cariyai etc. will from this point onwards not be explained in the notes again,
unless they are mentioned in a specific context which requires additional explanation.
However a full explanation of all terms can be found in the Introduction.

1.  uehe welbd —the five malams. The first three malams, anavam, kanmam and mayai are the
three impurities that veil the soul. See the Introduction p. xvi. According to the
commentary of TCS the other two are tirotai or tirotanacatti, described by the Tam. Lex.
as ‘Siva’s Energy which provides worldly experiences for the souls, hiding spiritual truths
from view’; see the Introduction p. xix; and mamayai, which the Tam. Lex. equates with
cuttamayai — pure maya. See the Introduction p. xii.

2. Quwdd sersb—gold inwax. Noamount of intellectual knowledge and outward spiritual
practices can confer realisation unless the personal self of the disciple is eradicated. His
knowledge will remain hidden and inoperable like the minute fragments of gold
embedded in the goldsmith’s wax. The goldsmith would use a lump or ball of wax,
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called 2 angQiop@, to gather up the tiny particles of gold, which remained on the 2 anyae
—touchstone, after testing its quality. In the touchstone method a line is created by rubbing
the gold against a small tablet of a certain type of dark coloured stone; the goldsmith can
then deduce the purity of the alloy from the colour of the line, technically known as a
streak, left on the stone. Clearly these microscopic fragments would be entirely useless
as long as they remained embedded in the wax. In the same way the jiva’s essential
nature as Sivam will remain hidden and inoperable as long as it remains masked by the
tattvas and the three malams. TCS glosses, 2 anrgg @l L ghlw sarawb o h&d erraniouden
Quuded vapbstHCurasg R usrisshsaag o armwamwus CaslLfbs o6y
sanpUeSSMe0 Qaueclursrg) wasger wapbsambwined Gdn Senab Sreawr eyt —
The knowledge of those who have [merely] learned about and understood the three eternal
principals (i.e. pati, pacu and pacam) is not manifest as their personal experience, but remains
obscured by the [three] malam([s], just as gold which has been rubbed [on the touchstone] and
become embedded in it remains hidden, if [the wax] is not melted and [the gold] extracted. Therefore
he says ‘[Like] the gold in [the goldsmith’s] wax’.
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Like poverty' in an alchemist?, like disease in a great physician, or like
betel spit’ on a self-proclaimed war hero, what a degrading thing it is
for people to go about saying, ‘I am that!” when what they are really
doing is totally eradicating in themselves the bliss that comes from true
knowledge.* Who could save them from such humiliation?

ourd) ouLgdlesrp TGS 6607160 UyLD
F1d3s of peorGup muLevpd — & 5SLimev
@preorgd eOeoremrt BALILNSH BTEOTSHIGUTLD
sareorgensg Wil ymiPails Gumr.

wrr N I@uimi — Who can bring about the eradication of, BTesT G YLD
oarGoTGews — the vile defect [which is to say) 1 am That, @hrevigdlev @)eoremLs
BALINSGI — having crushed the bliss (to be found) in true knowledge, &% g1 GLimev
— [0 do which is) like the defect of, ouL_gdlevrptd Gumd) — poverty [in] an alchemist, Lom
o(pgaiouest  Llesoflujb — disease in a great physician, FrHlss of yeor Giosv
SIDLIGUUPLD — [and] betel spit on a self-proclaimed great warrior.

1. agdaend — poverty. This word does not appear to be listed in the Tam. Lex. and other
dictionaries. It is glossed by TCS as 181q. — poverty.

2. e is short for @rseurd, Skt. irasavadin — alchemist. The basic meaning of rasa is sap,
juice, essence, and hence it comes to mean mercury, which was of paramount importance
in the science of alchemy, one of whose principal exoteric aims was the transmutation of
base metals into gold and silver. Any poor person who claimed to be able to perform
this feat would of course be reviled as a fraud.

3. sbueibd, Skt. tambila — red spittle caused by chewing betel. The word can refer to the betel
leaf itself or its chewed residue. Anyone who claimed to be a great warrior but was so
little feared or respected that people would spit their chewed betel on him, would clearly
be an object of scorn and ridicule. It is a great error to make false claims about oneself in
any walk of life. However, to make false claims about one’s spiritual attainment is an
even greater sin.

4. @rasde Qenenu pALIGSE —having crushed the bliss [to be found] in true knowledge. TCS
glosses: &aurpLUSSTSD @GHTaTTBEHSSMSL QUDTE sisamar L wECsphe Qa@LIS5,
QeuailwEGsnhad oipnd Benm. .. —not gaining the bliss of jiiana through his own experience,
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but destroying it in the mire of sense objects and remaining there to wallow in this mire of sense
objects... The bogus teacher gives himself away through his inability to give up his
attachment to the objects of sense, just as the false doctor, alchemist and warrior give
themselves away, respectively, by failing to cure their own sickness, alleviate their own
poverty, and command the respect of others.
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The joyful words of the jnani, spoken before those who are free of
delusion, will be fitting instruction to others of lesser attainment also.
Remain still and listen, like the herdsman', [who watches over his herd,
asleep yet| not sleeping. The malady [of your karma in this life] will be
expunged, like dirt in cloth®. I have said all that needs to be said.

wwevpoTT BHL % 10HIPBHIEOTSS UTTIHDS
U FH GLUSHF I — FHUleVTS
Oarnieuene IBLT eofleoriCs BaF(ps@ Gpmuip
ADILPTSBST BI(LPETLILI 0P,

B PpBg1 2 gz umigens— The word [of thejiani] joyfully spoken, LOWIGL DDTT
QB — as those who are free of delusion listen, o )15@ 2 LISHFID YLD — will
be [good) instruction for others [also). guilevmr Glsmmieuemesr Buimev — Like the
herdsman who [sleeps yet| does not sleep, Bleormy Beweir — remaining [still), listen. Smpmuyb —
The malady [of your karma in this life, Firaw (1pdse —[like| dirt in cloth, 2muid — will be
removed. 2 ey FBHTLD BTID 2 GOFLILIGNS — We have said what we will say (i.e. what

we need 1o say).

1. GQsmmeuenenr Gume — like the herdsman. When listening to the words of the guru, the
disciple should remain alert and aware, as in the waking state, yet empty and free of
thoughts, as in deep sleep. He is therefore compared to the herdsman who cannot afford
to sleep, but remains in a state of restful awareness, ready to react to any sound, such as
the bells around the necks of his cattle, which might indicate that his herd requires
attention.

2. gn& SWd® Comub — the malady [of your karma in this life], [like] dirt in cloth. By giving
up the sense of doership and remaining in the state mentioned above, the disciple will
cease to accumulate any further karma to be experienced in future lives. In this state, the
karma accumulated in previous lives, including that portion of it which is being
experienced in the current life, will also begin to exhaust itself and become inoperative.
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Those who devote themselves to spiritual practice' will have endured
birth by egg and the other three kinds of birth® in countless different
incarnations’; finally they will have been born in human births, and,
once the effects of their good and evil deeds have been equalised?, will
embark upon the paths of cariyai and the rest in the service of god;
these are the people who possess the four kinds of maturity® that are
hard to attain.

<OYGUOTL_ (LPFGUT WIBBGLD LIDLILN6OTNSLD
@mmesor(HBy  Jruelenesrser FODTSSHIH —

Oz T6v0TLq 60T
Fflurd OFuig sougFFmmid esflpBLimms

BFISBTGOT  LIFHGUBT GUITLD.

gou Frrilev BHoBumiag — For those who dwell on the side of spiritual practice,
9BpsLD LIpLeor allgd Olbmeust() — having taken the [seven) kinds [of incarnation)
through countless births, DJGBOTLLD (LpFH6v YUt — [of the four types| beginning with that
b)) g, Bym s — [finally)] being [born as| men (i.e. mankind), @NeOeoTHT  Fnmy
oGl — and, the effects of their deeds having become equal (i.e. their goods deeds having now
cancelled ont their evil ones), @prevoriqeor Fflwnd) O\Fuig) — having embarked npon
[2he paths of| cariyai and the rest in the service of god, <(ifldI DYGOT LISGEULD BTGV
ytb — there will be the difficult-to-attain four states of ripeness.

1. se ermlé BHGumt — For those who dwell on the side of tapas (spiritual practice). The word
saulb, Skt. tapas embraces religious austerities of all kinds, from bodily mortification to
intense meditation. #miLy has meanings like place, support, help, attachment, dependence. It
therefore refers to people who no longer rely on worldly things for their salvation; people
whose allegiance is now to the spiritual.

2. gjamLib pgenil — beginning with the egg. In the Hindu tradition there are four types of
birth: yerL_sb, Skt. andaja — produced from eggs or spawn; &Ceugeb, Skt. svedaja —
engendered by heat and damp (literally sweat), e.g. insects, worms etc.; 2 H9&&id, Skt. udbhijja

— sprouting from seeds, roots etc., i.e. plant life; aymugib, Skt.jarayuja — born from the womb,
i.e. mammals and humans.
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Qoiler &g — the [seven] kinds of beings. The living things that are born in the four
ways mentioned above fall into seven categories: creatures that live in water; creatures that
crawl; creatures that fly; animals; unmoving things (plants and trees etc.); mankind and gods.
The total number of species is given as 84 lakhs, that is to say, 8,400,000.

anenaer sm @8 — the effects of their deeds having become equal. In its journey to Self-
awareness over many births, the soul begins to learn from its mistakes, abandoning evil
deeds in favour of virtuous ones. At a certain point, the good deeds cancel out the bad
ones and the soul becomes ready to receive divine grace. This is what is meant by the
equalisation of deeds. TCS summarises, @medanan@Quiriiy waufiursd 2 e CurisgL
us@aud Breoeuamswr WmE@h — For those in whom there is the equalisation of deeds and
malaparipakam (the maturing of the three malams), there will be the four kinds of maturity. The
state of malaparipakam is associated with the equalisation of deeds in that this equalisation
can only happen at the due time, when the fruits of those deeds are ‘ripe’ for consumption.
malaparipakam is defined in Tam. Lex. as ‘Stage of a soul when its three malams meet with
the cause of their removal.’

L& @euld e — the four [degrees of] ripeness. These are the four stages of spiritual ripeness
referred to in the notes to v.15.
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Feeling revulsion for worldly enjoyments, feeling no desire for the lower
wortldly pleasures or the higher states of bliss', rejecting them all as
absolutely false, a mere conjuring trick?, the disciple will begin to ask,
‘What is this body, who am I, and what is my source?” and he will say,
‘We shall seek out the one who will reveal to us the truth of these
matters!” Thus arises the longing” to make one what formetly appeared
as two.

Guevevs #H0eunIss Bwblevr(HE  pnmIGeum D
FreLIQWITUI WTUJL GUTT SHTETTTHET — CELPGULDTT
ereor 0% @i iLimeny QuiigiBair G)wesr pyesore_mus
epeormii g B 1 (1pFls @GLb.

Guenev aamd Cloumiggl — Feeling revulsion for former pleasures, Go@evm(h) 35 1p
IDmI — free of (i.e. with no desire for) for the lower (worldly pleasures) or the higher (states of
bliss), Fmev Qeumyd Glumus gt — [rejecting them all] as absolutely false,a conjuring
trick, 6T6OTm) — asking, @ L 6v Qi — Who is the body?” smeor i — Who is he?’
Beor  ewpevtd YT — [and] Who is bis source?’ G fleafliLreny  eriwigBeumid
ereorm) — saying, ‘We will seek out the one who will reveal [these things to us], B 1 1D
o Hla@d — the longing will arise, @)y 6501(B) D4t 6T MILIL — to make one [that which

was formerly known| as two.

1. GuQer® & <ydm —literally free from the lower along with the higher. TCS glosses: @efGLoa
ey ugpsdsaiain LGars Curagdeaid &l mumn —free of desire both for worldly
enjoyments and the inferior states of bliss to be experienced henceforth. ugpsd ser are states
of bliss inferior to the highest state of bliss uypg4. Disciples who are becoming ripe for
liberation will experience various levels of bliss as they begin to free themselves from
their worldly entanglements. However attachment to such states is no less to be avoided
than attachment to worldly things.

2. gre Geumid Quminumi —as absolutely false, a [mere] conjuring trick. Qeugy (in combination:
Qeumib) means empty, void, poor. In the phrase Qeumiib Quimis it has the sense of nothing
but, pure, downright, i.e. a downright lie, a pure falsehood. smev has been taken as the Tamil
form of Sanskrit jala — deception, magic, a conjuring trick. It could also be taken as the
infinitive of the verb angy — to be abundant, extensive etc., used adverbially. However in
this case it would be redundant as it adds little or nothing to the meaning expressed by
Qeugid Quimdl.

107



The exctinction of the superior ones’ |attachment to the world) through the
cessation of the veiling aspect of Sivam'’s energy of grace

GaL_L1b has two main meanings: earnest desire, appetite, longing and seeking, search, pursuit.
We might expand the last section to say something like: Thus arises the longing to make
one what formerly appeared as two, coupled with the quest to find the teacher who can grant that
realisation. Grammatically, the series of adverbial clauses, Qeumsgl, <Hm, erenm, is
completed by the verbal sense of the noun CsL b from the verb Gs® — to seek. The
impersonal construction GsL_L1b 2 §&@Lb emphasises the manner in which the rejection
of the false will automatically give rise to a desire in the disciple for union with the Self,
Sivam, since that is his essential nature.
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They will perspire; tears will course down their cheeks; their hearts will
thump and their bodies will shake; speech will desert them, and their
minds will become agitated and confused; their bodies will burn
feverishly, churned up like the roiling clouds'; and their hair will stand
on end”. Such are the eight symptoms which mark those who desire [to
find the guru].

G as@misesor 6uot THHILDLIBI HLOLINFEG OLowibb(HBIGLD
QUTTHNS [B(LP@| LDGOTLDLIGMILD —— BT T HBBLDTUIS
HTHSH (PBFTIoTEhy FEOUITEGB HTHGHTTH
Cauipg@esorn Hressilenai@luir (HLb.

Qouras@td — His body will sweat; sevor [57 SSIUDLILD — tears will course down,
BIDLNB@LD — [his heard] will palpitate, Qlout H(RBIGLD — his body will shake; 1T T Hew 3
B(LpeYLD — speech will desert hine; 106oT1D L1SMID — his mind will be agitated and confused;
BTTHBSLOTUI — [churned up) like the roiling clonds, Hmmpgib — [bis body| will boil:
o QumriorepsFed @b — bis hair will stand on end; @Qewer erL_(PLd — these eight,
@GOOTLD — |are| the qualities, HTHOSSTAHE eTuimbg — which are suited to those who

desire [to find the guri). Hm6oorT — [acai — expletive].

1. sriésgwnl arpg - [churned up] like the roiling clouds, [his body] will burn. In his
commentary TCS replaces the participle ambg — burning with gwf — boiling, bubbling,
effervescing, which fits better with the idea of roiling, churning clouds. armi&sgibd is a
compound formed from the Tamil word &mir, which means black, cloud, and the past
participle gata of the Sanskrit verb gam — to go, which means having gone, hence going,
motion, diffusion, extension etc. Here the boiling, roiling motion of storm clouds is conveyed.

2. The phrase o Gymonesged <@ — his hair will stand on end is glossed by TCS as 2 1_é
wulr G&Qaduyb — the hair of the body will stand on end. = Gymwoid, Skt. roman means the
hair of the body and gjes#ed Skt. afijali means the raising up of the hands in worship.
Therefore, with Sanskrit samdhi of the two short letters a, uroma-afijali could mean the
raising up of the hair of the body, as hands raised in worship.
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An air of distraction'; thoughts [fixed on the gurul; sighs [on thinking
of the gurul; fevers inexplicable to others [caused by those thoughts]?
refusal of all sustenance; reluctance to speak’; keeping silence; mental
confusion®; fainting and death — these ten are the states® [of the disciple
before he finds his gurul].

9wy Bpri L ey FApers OLpepsF Fhlwrs
agepl L GlevevTH HDGHV — 2 FBSTHDT
LDTGOT  LOGYGOTLD G FEGT  LDDEDGUFT

UTGTOGOR! LISSHILONS COD.

@Qevr Liggid 4601 — These ten, consisting of, eI BBTL L 1D — lack of [ontward)
attention, FIBenss — thoughts [fixed on the gurn), QULimeLps & — sighs [on thinking of the
gurd|, yOWIT  SFFiD — unknown fevers (i.e. inexplicable to others), 26m1 1 1D GTEUGVITLD
BIDSSeV — refusing all sustenance, ® ey GHTMDOT LOTGOTLD — reticence in speaking,
LOGGOTLD — keeping silence, @NHBGTLD — delirium, 1oWEO&N — fainting, FTe) — [and)

death, 96Gea — [are| the states [of the disciple before he finds his gurn).

These states are variously interpreted by the commentators. This translation follows the urai
of TCS, the bracketed portions in the main text indicating the general sense of his interpretation.

1. eyCorlL b —an air of distraction. oyeoy means half, and GprLib means examination of
coins, scrutiny of gems, precious metals, etc. Here it seems to be used in a general sense as
an equivalent for Gprésw in the sense of attention, observation. TCS glosses, wenib
saWasms LB siswawni Bppder omAw Coréasd — with a diminished attention
due to the mind being turned inward, away from the world.

2. yflwur &b — unknown fevers. TCS says that the disciple, overcome by the intensity of
his thoughts and emotions, is overwhelmed by fevers which are Aprré ifiwid gL g —
inexplicable to others.

3. oay Gamppr wrerld — reticence in speaking. wrenbd is probably best translated as dignity
here. Aware that no one else could possibly understand what he is experiencing, the
aspirant prefers to maintain a dignified silence in that regard.

4.  &lsaerd, Skt. vikala means defective, confused, agitated, delirious. The word appears in
most dictionaries as el sewb. Itis glossed by TCS as 9551 ermiged — delirium, in the sense
that the aspirant is driven to distraction by his quest, which has so far been unavailing.
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5. eusens — state, condition. Here the word is used in a general sense, not, as previously,
to describe the states of waking, dream and deep sleep.
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Know that at the very instant that the guru reveals his holy form, and
that which is inner manifests outwardly', as the physical manifestation
of their quest’, he will grant initiation of the six kinds — three inward
and three outward, as prescribed’ [in the Vedas and Agamas| — to those
of highest maturity, who have petitioned* him, as [the tiver of devotion]
overflows its banks’ .

GaLrp Fyevorr. HwpGoest] wj LymibLimiis
&1L (h warBeu sewyLyyesor(h) — Gsr
F 1% FUSHTTH HHLLIDOIOGT DT MY
aIHeweuss FHeHWT ©)LO6ToT.

er6sor — Know that, Hw Guoeofl &smi (Wid oyenBer — at the very instant that [the
gurd) reveals his holy form, Gz 1 1b &lgevori_ — in which [the object of| their search
materialises [in visible fornl|, ® G LymIbLy U1 — with that which is inner manifesting
outwardly, Haeods YL — there will be initiation, ymy aNF OeUBH — of the six
kinds prescribed [by the Vedas and Agamas|, #1D LmID 6160 M) — called inner and outer,
OFLISSUSHTTHG — for those who are most mature, b1 1 — who have petitioned

[hind, ey Lygessr(h as [the river of devotion) overflows its banfks.

1. ear ywpbdy <y —with that which is inner manifesting outwardly. The sense seems to be
that the eager longing of the disciple for the guru at some point brings about the guru’s
physical manifestation, an event which in turn reveals to the disciple that, unknown to
himself, the guru, in the form of the Self, has been within him from the beginning.

2. Qs Spaw —in which [the object of] their search materialises [in visible form]. The verb
et means to become round, coalesce, combine with, become dense, grow thick etc. The phrase
is concise and striking, expressing beautifully how the would-be disciple’s very thirst
for realisation causes the teacher to manifest in flesh and blood before his very eyes.

3. asbypd eremm opm 69 eeugs Saana — initiation of the six kinds, three inward and
three outward, as prescribed [in the Vedas and Agamas]. TCS gives the three inner forms of
initiation as & ®Gpr&awD — by the holy glance, ureuenem — by thought and Guinawb — by yoga,
and the three outer forms as Lfigwb — by touch, eurd@ — by word and greéd — by holy scripture.
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Ga_L — who have petitioned [him]. The petitioning would consist of the disciples asking
the guru the questions they had found themselves unable to answer in v. 72: ‘What is the
body?’ etc. However before asking such questions, the disciples would pay homage to
the guru in traditional fashion, described by TCS in his urai as follows: having
circumambulated the acarya many times, having made astanga prostration and other form of
obeisance, then, arising and standing with joined palms, offering many praises with tears flowing
from their eyes..; only then would they address the guru. A detailed description of such
an initiation by the guru (in this case Lord Siva manifesting as guru to the Tamil saint
Manikkavacakar), is to be found in ch. 2, Holy Perunturai, of the Tiruvadavur Adigal Puranam
by Kadavul Mamunivar. See References for details of the English translation.

sany Lger () — as [the river of devotion] overflows its banks. In the translation ygewr® has
been taken as ecca-t-tiripu — participle substitution, with the adverbial participle Ljyeir@®
being used instead of the infinitive yger. The bracketed words the river of devotion are
taken from TCS’s urai, which says oenQuengiid <,m sy UramQL(phgl 255 — as
the river of devotion surges, rising up and overflowing its banks. The idea that the inner bliss
being experienced by the disciples will well up irrepressibly and manifest in their outer
conduct is expressed by the image of a river overflowing its banks.
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Through his touch, thought and glance,' the guru will drive out all the
three malams, anavam, mayai and kanmam. Then, bestowing his wisdom
through his word, he will remove the illusion of personal consciousness
— which leads to involvement in carya; and the other three paths —
whereupon that personal consciousness will be no more.

uflFflggiey FpSSSID LITTSSHIO6V LOTEOW
H(HLoFemns Owevevrn HspHOIF — Fflwrd)
ourgemeorird SLTg 10wISHFHH A ITHBTE6V

CurerzblFuig Gursdlai i Gumip.

aunssTBov Cureng G\Fuig — As soon as [the guri), bestowing his wisdom throngh
[bis] word, Qurssd @l —removes, GLing 10W1SHESHSE — the delusion of [personal]
conscionsness (i.e. the ¢g0), FPWITS) UTHeGOT YLD — which is (i.e. takes the form of), the
vasands (mental propensities) [relating t0) cariyai and the rest [of the paths), Hipma)) — having
[firs#] driven ont, 1b6ULD 1OTEOW HIHLOFENS GTEUGVTLD — all [three impurities| [anava)
malam, maya [malam) [and| kanma [malam), LflFGsd ApHHid LITTSHID —
[through) touching, thinking and looking, Quimib — [that personal conscionsness| will go.

1. uffggb Apdsgd urisgib —through his touch, thought and glance. TCS explains in his
commentary that the guru, in touching the disciple with his hands and feet, is like a bird
which uses its feathers to hatch out its eggs; in dwelling upon the disciple as his own
divine form, he is like the turtle, which protects its eggs with its thoughts; and in looking
upon the disciple with his glance of grace, he is like the fish, which watches over its eggs
with its eyes. TCS says that all six forms of initiation are meant in this verse, yoga being
considered to be included in thought, and holy scripture in word.
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To some disciples the secret of the master’s teaching will only be revealed
at the appropriate time' or in the appropriate situation?; or it will require
expetience, like that of an expert in recognising a gemstone.” Others
will grasp the truth that is being transmitted like the swan®, which drinks
the milk, leaving the water with which it is mixed; like the oyster?, which
waits for raindrops to fall into it then closes up; like a heron®, which
remains motionless, waiting for a fish to pass; like water that vanishes
instantly on falling onto red-hot iron’, or in the manner of those who
can correctly appraise a coin that is presented to them in the space of a
flash of lightning®

BTN BHFLOemD H6oTL0eDSLITD FHT6O0T LIT(HLD
LT eYissyibLyer efLIBeor LIsEE B — BT YILD
@ oot hereo160Bov GuIpDLIGEOTLD LIMTLILITT
FHHLOLIT(HeveTds O\BTET@HEUTT SHTLD.

BreoorLIm(htd — They (i.e. there are those who) will understand [the master’s teaching),
srewenn BLimev — in the manner of a secret [dependent upon| time [to be revealed),
QGaFwemm — [or] a secret [dependent upon| place [to be revealed), Bevivemm — [or] a jewel
[whose] secret (i.e. its true nature) [will only be understood through instruction]. STLD G(HLD
Qummener Glsmareneuri — [And) they (i.e. there are those who) will grasp the truth
that [the master) is transmitting, LIT6v o _gooyid LjeT — [like| a bird (i.e. a swan) which
drinks [only) the milk [which is mixed with water|, @1 — [or] an oyster [which waits for
a drop of rain, then closes up), 15601 1188 — [or] a bird (i.e. a heron) [watching out patiently
Jor| a fish, & STeVD @YwoLleor 5 m — [or] water [falling] onto iron which radiates fire
(i.e. red-hot iron), DL LIGGOTLD LITTLILITT — [or] those who [can) appraise a coin which
is presented [to them|, Deoreo160Bev— in [the space of| a flash of lightning.

1. srewaenp - literally a time-secret. For some disciples the meaning of the master’s teachings
will remain hidden from them at first, but will dawn upon them in the course of time.
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Caawanp — literally a place-secret. Some disciples will not grasp the master’s teaching
when presented in a given form, but will be able to do so when it is presented to them in
another form.

sdweny — literally a jewel-secret. Some will require the help of fellow disciples to
understand that which they have so far been unable to grasp, just as a gemstone might
look like a worthless stone to someone until he has received training in the company of
those who are skilled in distinguishing them.

The above are the explanations given by TCS in his urai. They seem to refer to disciples
of a lesser degree of maturity than that of the examples that follow in the remainder of
the verse. However, in his expanded commentary, he says there is an alternative
explanation, which implies a greater degree of maturity, more in line with the verse as a
whole. It is along the lines that mature disciples are easily able to comprehend the
subtle teaching of the master from his words alone, in the same way that some people
are able to perceive the truth in the words of a qualified person when he describes
something as happening at such and such a time, being in such and such a place, or
being beyond such and such a mountain (sé) without actually experiencing it firsthand.

unred o gmitb e — a swan which drinks [only] the milk. Like the swan’s fabled ability to
separate milk from water and drink only the milk, ripe disciples have the ability to grasp
the jfiana essence of the master’s teaching, without being caught up in all the paraphernalia
which encumber the seeker on the first three paths of cariyai etc.

@uUn9 —an oyster. Like the oyster which waits for nourishing rain to fall then closes up
immediately, some disciples maintain themselves in an open and receptive state, waiting
for a word from the master; when it does come, they make sure to absorb and internalise
it, not letting it go to waste.

BSer LGS —a heron [watching out for] a fish. Some disciples keep themselves absolutely
still, waiting for a word from the master, ready to snap it up eagerly when it comes, just
as a heron or stork will keep absolutely still, ready to pounce in an instant when its prey
comes near.

& aneud @mwblen B — water falling onto red-hot iron. Some disciples will absorb the
master’s teaching instantly the moment they hear it, not letting it escape them, just as
water falling onto red-hot iron evaporates instantly and cannot be recovered.

Blenaneded erm wewTid Limiliumt — those who can appraise a coin which is presented to them in
[the space of] a flash of lightning. Some disciples, due to their spiritual maturity, are able to
grasp the master’s teaching in an instant, just as an expert, due to his vast experience,
might be able to appraise a coin, even if it was illuminated only for a brief moment by a
single flash of lightning.
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The way in which the disciple is killed [by the word of the master], yet
still lives, may be compared to a wife dying on merely hearing of the
death of her husband; to milk [which boils over in an instant]'; to a
deeply devoted wife, immolating herself on her husband’s funeral pyre;
to a loving widow [who remains faithful to her husband even after he
dies], ot to the generosity of Karna at the time of his death.”

udipsss Cx19pps LSS Surn LTevGLimey
9 FHBord) & LiysEevBLm evesrLimid — @IgemauwrSLimey
H6016o1601  HewL_ Uil Glsrent_BLiTeves FHT6ooT6VTLD

Seoremeorulllp TS PSS DTEDT.

udl @wos Cxl(®) @wis Lsdest) Bumev — Like a wife on hearing that her
husband has died; Limev QLimev — like milk; 2 FBion ) — like a deeply devoted wife, &
yaev Quimev — entering the fire [of the funeral pyre|; SyeorLy b  @flgemerwnt
Quimev — like a devoted widow; sesreoresr Gasmemt_ Brimev — [or] like the generosity
of Karna, seor_ullev — at the end (i.c. the time of his death), HTevo16V YLD — Wwe may
observe, FGOTEOGOT QUPITSHI  @UpSFev — the annihilating without annibilating of

them (i.e. the matnre disciples under discussion). HTeoT — [acai — expletive].

In the first part of the verse the woman who has lost her husband is used three times as a term
of comparison. In the first two instances, the widow stands for the ego, the personal self,
which is annihilated immediately on the mature disciple hearing the words of the guru. In
the third, the widow stands for the disciple himself, who on hearing the word of the guru
abandons all ideas of ‘" and ‘mine’, just as the faithful widow gives up her previous worldly
existence on the death of her husband.

1. urmé Gumév — like milk. It is not clear which property of milk is being referred to here.
MKM says that, like milk, rising up suddenly, boiling over, falling into the flames and
disappearing, the ego, heated by the fire of vairagya, is destroyed in its flame. TCS says
that just as when a bucket of milk is spilt, its smell lingers, when the ego is destroyed, its
vasands still remain, referring possibly to the past karma of the disciple, which will keep
him in the body until it has expended itself. The reference could also be to the way in
which a tiny amount of curd is sufficient to ‘seed’ a whole dish of milk, leaving nothing
of the original milk, just as a word from the guru is sufficient to entirely transform the
consciousness of the ripe disciple in an absolute and irreversible fashion.
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seanenen senule Gamen — Karna'’s generosity at the time of his death. Karna is a major
character in the Mahabharata who fought on the side of Dhrtarastra against the sons of
Pandu. Karna had been born to Kunti by the sun god Stirya, before her marriage to
Pandu. Abandoned at birth, he had been adopted by Adhiratha, a great comrade of
Dhrtarastra, and thus came to fight against his own half-brothers, the sons of Pandu, in
the Kuruksetra battle.

Different accounts of Karna’s act of generosity at the time of his death are given in the
Sanskrit Mahabharata of Vyasa and in the Tamil Villiparatam of Villipputtirar. In the
latter Krsna approaches Karna in the guise of a Brahmin, asking for alms. Being on the
battlefield Karna has nothing to offer. The Brahmin reminds him that he can give him
the mountain-like punya which he has accumulated throughout his life with his matchless
generosity. Karna agrees. Krishna then reveals his true identity and leaves, having
rendered Karna capable of being killed by Arjuna through the loss of the merit which
had previously protected him. In the Mahabharata, in which Karna’s vulnerability to
Arjuna is established very early on his life, a much lesser degree of generosity is involved.
In order to resolve a dispute over whose son is the greater, Karna’s father, Strya and
Arjuna’s father, Indra appear as Brahmins on the battlefield. Karna, having nothing to
offer, breaks off his gold teeth and gives them to the Brahmins, thus establishing his
superiority. TCS assumes that the former account is being referred to here as he glosses,
wmemn GHss Flgw Haralwbaard Hbsarases saaa a1 Coatbirssn
Qar®ss Qaren. Gumed — like the generosity of Karna, through which at the time of his death,
being mindful of his next birth, he gave up to a Brahmin all the merit he had accumulated.
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Just as the gold which the goldsmith melts down in his crucible is of
various degrees of purity,' the results of the mastet’s teaching, though
taken from the Siva Agamas and clearly conveyed, will vary, depending
upon the degree of ripeness of the disciple. Know that all do not share
the same degree of maturity.

rpmILT Leveuenswmd O)LimesrSeor i

UL 1LIT6oTSLIT6V
CaspmlF FHourswssTn OFLiydepip — emp
uflursg TGV LIUPLILITID LI6Ve) LD

GHLITSE  106TO)DGOT  M)/6uOT T

et ewautiimest Buimev — Just as [the goldsmith) will place [in the crucible] so that it
melts, QUITGOT — gold, DIDMY LIV 6UewH QYLD — whose fineness is of many different
degrees, Q\F L1y fauid — though [the master| speaks, Flounsiogsrer BHmm) — giving
clear instruction from the Siva Agamas, LI(LPLIL] LI6VGYLD LD — the fruils [of the teaching]
will be varions, g LflLITES5F5TE60 — depending upon the higher [or lower) ripeness [of
those disciples). eTedTI 2 60T — Know that, ep(h 1LITHID DjesTm) — there is not a
single |degree of| maturity [for all).

1. orhn ue euens b Quner —gold of many different degrees of purity. wrpm is the technical
term for the degree of fineness of gold, which was determined by the touchstone. See
v. 68 for information on the use of the touchstone. To refine gold, the goldsmith would
place gold of various degrees of purity in a crucible and melt it down, skimming off the
impurities that rose to the surface. If the gold contained a lot of impurities it would take
longer to refine and might need to be smelted a number of times, getting gradually purer.
However, whatever the degree of purity, there was only the one process for refining it.
In the same way the master’s teachings, though derived from the Saiva Agamas and the
same for all, will take more or less time to bear fruit, depending upon the maturity of the
disciple.
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The true reality of the life of the householder will become clear [to
those of low spiritual maturity| only very slowly. It can be compared to
carving a statue by gradually chipping away the stone, or to the process
of purifying muddy water with clearing nut.! In the end this ancient
world will be as repulsive to him as rice vomited up. Like the stem of a
plantain tree placed on the fire, [very slow to burn], true knowledge
(jnana) will arise in him only very slowly.

HeVemeVL)(h UTHGH BPDHOIUIGev uileveu T pdens
HAevevp T Bumevs Gsaflbgieumd — GHT6V6Y/6VHLD
STOTDSFT DTGB FHEOBSHEE0T 6HL_FHH6T V6V

261657 DVBLITGOT GhTET(LPHFH (GHLD.

HUEV 2 (1 YHGD HPmOUIBev — Like shaping stone [into a statue] by [the
process of| removing [stone], Flovevid B BrLimev — like [clearing| water |with| clearing-nut,
@ev eumipsends — [the nature of| the life of the householder, G\paflBg1 umLd — will
become clear [to those of lowest attainment). @&mev o 6veid — [At that time| the ancient
world, smeorm GFmmy @D — will be [like] vomited rice. @hmeorD 2 HlH@HD —
True understanding will arise [very slowl)), $860 Sevsoremi_ Hesr6llev 2ar6THEY BLiT6L
— like the stem of the banana tree placed on the fire, [which is slow to burn].

The subjects of this verse are the aspirants who possess the lowest grade of spiritual maturity,
those who are mantataram — exceedingly slow to respond to the teachings of the guru. Although
the urai of TCS refers to the manta pakkuvar — those of low (not the lowest) degree of spiritual
attainment, it is clear from the verse’s content and the latter part of the urai itself that it is the
former he is talking about, just as it is clear from the content and urai to the next verse that it
is the latter he is referring to. It is the burning of the plantain stem, mentioned in this verse,
that it is traditionally mentioned in relation to the ripeness of the lowest grade; moreover, the
urai to this verse states that, just as it will take many days and many pieces of firewood to
burn the plantain stem, it will take many days and many teachings from the guru to awaken
true knowledge in them, whilst in the urai to the next verse, which refers to the mantatara
pakkuvar, it is stated that only a few words from the guru will be sufficient to awaken true
knowledge, just as it will take only a few pieces of firewood to ignite green wood, which is the
kind of flammable material traditionally associated with the manta pakkuvar.
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Aedved B Gumew — like [clearing] water [with] clearing-nut. &eeoid : cillam is the Clearing-
Nut tree, Strychnos potatorum. Its Hindi name is Nirmali. It is a deciduous tree which
grows up to forty feet in height. The seeds of the tree are commonly used in traditional
medicine as well as in purifying water in India and Myanmar. The state of being in
which one is involved in worldly attachments is compared to murky water; just as the
clearing-nut slowly causes the clear water to separate out from the muddy sediment, the
teaching of the guru will gradually purify the consciousness of the disciple, eliminating
those attachments.
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81

For those whose nature can be moulded as one would forge an image
in iron, true knowledge will be won [more swiftly], as fire will burn
green firewood." Then, like a drop of rain sliding from the leaf of a
lotus,? their worldly life will fall away. Divorced from them, the entire
world will appear like a mirage.

@B UTHG LOWGVLIGTTHGLI LIFeDF
wyehaHm BLITeTGEhTerD eUTWIFHGEh — LOHBSAIL LD
b rasT wewyullenwevBLim 6ol mi@ (LpevsGILOGLIT LD
CuuigBasrGump Gpreormid L9bs.

QuuevLileorras@ — For those who possess a nature, @)BLOGOLI QUGG BYBHEGHLD —
(which can be monided in the manner) in which [one] wonld make an image [in) iron, @hT6vTLD
CUITWISH@GLD — true knowledge will be obtained, Lisews > FBW 9 BLmev —in
the manner in which green wood burns. 51 Frwewy @Qevev BLirev — [Then| like [a drop
of| water [sliding off| a lotus leaf, @)ibbs @)L_LD — the situation in which be is (i.e. his worldly
excistence), [bmi@LD — will fall away. © evastd erevmd  LNfpg1 — The whole world,
leaving, Gt Gar Guimev Ggmedrmip — will seem like a mirage.

Although the urai of TCS refers to the mantatara pakkuvar — those of the lowest degree of
spiritual attainment it is clear that it is the manta pakkuvar — those of the next to lowest degree who
are being referred to in this verse. See the notes to the previous verse.

1. uéees wrb &BHWL <y, Gure — in the manner in which green wood burns. sy, is a poetic
contraction of <y, mi — way, manner. The devotees of the next to lowest degree of attainment
will gain jfidna in the manner of green wood, which will burn well enough along with a
few pieces of dry firewood. TCS sums up the meaning of the verse as follows: &
ST L §gme L&me LI & Cure Ho 2 LGss QuMisemd QeaursE EreaTd gmb
— Just as green wood will burn with the help of a few pieces of firewood, jfiana will arise in them
through a few words of instruction.

2. B smwer Qe Gumé — like [a drop of] water [sliding off] a lotus leaf. The lotus leaf
possesses a complex composition which repels water from its surface, reducing it to tiny
droplets and causing it to run off the leaf if it is tilted; not only that, any dirt particles on
the leaf adhere to the droplets of water which thus cleanse the leaf. Hence those who are
able to live in the world without being contaminated by it are compared to the lotus leaf,
which remains dry and clean, even whilst living in a wet, muddy environment.
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[For the next highest class], to remove the body’s inherited dispositions’
[and bestow jnana) will be like carving a wooden doll.? [[nana will atise
in them swiftly], as fite consumes charcoal.” They will be indifferent to
the household they had previously cherished. It will be like a place of
general assembly to them. Even the life of the gods will seem like an
insubstantial dream.*

wyLitmenet BLim )i o196 e ITSHemesTenw LOTHHIS

&flad B BouTeugeUTh HTLHEH — FH(bHS
10660TONLITHINGOT 10650TL_LILDTLD UT(SGOTTTHET GUTLPGY LD

#6010016T B0 Bgmeor O (hmi FHmesor.

o 1 1019607 GuTFemesTemw omm) — [For the next highest class, when jfiana is bestowed),
having driven out the body’s inberited dispositions (vasands), &if] & Peumreug b — [the
arising of jiiana) will be [like| fire consuming charcoal. 1oy vimemen Brimev — (I will be)
like [carving] a wooden doll, &mIOSg @Q)wHmS oeweot — The household that they had
previously cherished, G\LiTgeNeor oevorL_Lith b — will be [like] a general place of
assembly. eurQesrmiEeT euTipeyd — Even the life of the gods, sev16)) 616516011
Gareor) (@) — will seem like (i.e. to be as unsubstantial as) a dream. Hresor — [acai
— expletive].

This first part of this verse is extremely elliptical, but the intended meaning is reasonably
clear from what precedes it. Since the first two verses dealt with the two lowest grades of
seeker, it can be assumed that the next to highest grade, tivira paccuvar, are being described
here.

1. evLibler aursemanenw wrpdl — having driven out the body’s inherited dispositions (vasands).
In order for the sentence to make sense grammatically the adverbial participle wrhfl
would need to be regarded as another instance of ecca-t-tiripu — participle substitution,
standing for the infinitive wrhp — upon [the words of the guru] driving out... This translation
has followed the urai of TCS in leaving the participle as it is, and extending the sentence
with an infinitive clause as follows: 2 L b6 eurgenamnumu Qurflaren wWselweupanp
568, @nengeng e emiisg — upon [the guru] conferring jiiana, having removed the senses,
organs of action and so on, which are the body’s vasanas. The significance of the phrase
o2 L 1b9er eurgenen — the body’s inherited dispositions is that aspirants of this degree of
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maturity will no longer have any need to remove their Guraeurgenen — inherited dispositions
related to sensual desire, since these will already have been transcended.

oy urtees Gumed — like [carving] a wooden doll. Since the first two verses referred,
respectively, to the shaping of stone and iron, this phrase may be assumed to be referring
to the shaping of wood. TCS glosses: npgfenan g Lmenet allga| o, &Gs0 Cume — like
shaping wood into the form of a doll.

afl & seuteug oy - [it] will be [like] fire consuming charcoal. Again exactly what it is
that will resemble fire consuming charcoal is not stated, and again, TCS expands the
phrase in his urai, saying: &l § eghmsé Qsrerey G @rend o awrL b —jiana will arise
as fire takes hold of charcoal.

aurGanmiaer eumpayib — even the life of the gods. The idea seems to be that, although we
cannot experience the life of the gods, we feel assured that it is vastly more pleasurable
than this earthly life. However even such pleasures will seem ephemeral and insubstantial
to the tiira paccuvar.
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For [those whose nature is easily moulded, like] dolls made out of butter,
the acquisition of juana will be swift, like squirrel fur or cotton falling
into the flame of alamp. For them there are no desires. Tears will pour
down from their eyes; oblivious to time, sobbing and melting inwardly,
they will laugh and cry by turns, and the hair of their bodies will stand
on end.

OlouesorOleooTU ) LITEDRUITIG GHTEOTLD e16emHhdbleorELosy
<9/6B0T6u01 60T LOUI T LIGHFT (S LOTEOFUIIGHEL — FHGOoT6o0! T
(@ CuTupsPlwT  FeT@RmE ol

OIpHIFFILT LmTLenss 1OTID.

GlovssorGlesords @ my LiTewe wTdh@ — For [those whose nature can be monlded like]
dolls made ont of butter, @hreord oersEleorGoev <evoTeuofley LoUdT  LIGhH T
YLD — [the acquisition of| jAana will be [as swift as| squirrel fur [or] cotton [falling) upon
[the flame of| a lamp. Dyews @ewev — [For them| there are no desires. Fevoresst m
p@td — Tears will pour down. Qwumpg yWlwrg — Unaware of time, _oi
o (jeh — melting inwardly, @1 — sobbing, yupH1 — [and) weeping, AP ami —
they will langh. Lyeesid ptd — There will be standing on end of the hairs of their bod).
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[In those of the highest degree of maturity| the in-dwelling anavam and
the outer kanma and maya' have become separated [from their true self],
just as the fruit of the tamarind becomes separate from its shell when
tipe,” and the seeds of future karma have been thus annihilated,’ just as
an eyeless needle cannot be threaded.* For such as these this freedom
from desire is the bliss of the Self.

yofl@Fm Lpwresrrn GurprypwBrim  (hereflsor
wewargrepitd Boupmur (pewerBLimulg —

QB TEmT LDTGBOTL
carfla@s umrg OwriflpasaSur GlevrLiLim( s

HTFHSH L THBF LOTLD.

yafl Gan Lpid yeormev Buimev — Just as the fruit of the tamarind becomes [separate
Srom its shell when ripe], spLILIT(B5@ — for such as these, ymBLT(®) 2 eTerfledr
weoar smepitd Soumy Dpus — [with| that which sprouts within (i.e. inavam) along with
that with is outer (i.e. maya and kanmam) having become separate, ((pewer BLimis — [and) the
seeds [of kanmam) having gone, LrFid  epuflBBHI BLimev — just as thread is absent,

Qs rever omesoTL 200l — from an eyeless needle, yewaF Bm(y) — the annibilation

of desire, YBBHBHLD YLD — is [the] bliss [of the Self].

1. yowCur® o arefien ener — that which sprouts within along with that which is exterior.
TCS identifies o arefl e (Wpener — that which sprouts within as anavam, the principle of egoity
that is intimately associated with the j7va in an inward sense, yet eternally separate from
it (see the Introduction p. xvi), and ymibL — that which is outside as the other two malams,
maya and kapmam, the world illusion and the self-perpetuating deeds and their fruits, which
affect the j7va in an outward sense, and must be eradicated before the inwardly dwelling
anavam can be tackled.

2. yeft Gem L gy emmedy Gunéd — just as the fruit of the tamarind becomes [separate from its
shell when ripe]. The fruit of the el — tamarind tree (also fruit) is a long, green pod. When
it ripens, the outer shell becomes brown and brittle, at which point the brown pulp
containing the seeds becomes detached from the shell and is quite easy to extract. In the
same way the words of the guru will be most effective upon those mature disciples who
have cultivated a profound detachment from the ego and its illusory world.
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paner Gumii — [and] the seeds [of karma] having gone. Here the same word (pener —seed is
used again, this time referring to future kanmam. Once the ego, the sense of a personal
self, has died, the disciple cannot create any further kanmam for himself, since there is no
longer an ‘himself’ to perform that kanmam or experience its effects. The actions of his
physical body are now those of the Self, Sivam.

Qgrener e earfld@ ured @Pbs Gume — just as an eyeless needle cannot be threaded.
There is a play on the word urewb which means thread as well as having the familiar
meaning worldly bondage. Just as thread cannot follow a needle without an eye, kanmam
— actions and their fruits cannot adhere to those who have abandoned worldly desires.
Some editions give gianer for Qgrenar, with no change in meaning or scansion.
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[The attainment of juana] will be like the tising of the sun;' like the
overwhelming desire of the lover for his beloved;” like a ship sighting
shore after surviving the perils of the ocean; it will be like being freed
from prison or being cured of an incurable disease; it will be like
witnessing a miracle.

9((hevor eISWDBLITD DTG PeIT  [JTenF
OLB@GUCLITD HLILIV LIewPpSHIHIH — F6DJHTGIDLD
Cumrn Aewpuy wpoLilessiluy b midlul(hd

9 Cur evdlFunoGum evrib.

tb — [The attainment of jiiana) will be, oymevoreor 2 gwib BLirev — like the rising
of the sun; b of ipouri  yewvF Oim@Geu Grimev — like the [ever] increasing
desire of those who love; HLILIV ooy Hrgomyd 9, BLimev — like a ship which sees
the shore, L9eoipsgi — having survived [the perils of the ocean); Flewmpuytd Dywid 1Nevofluyid
b BB <o Gumev — like being freed from prison, or from an incurable disease,
blFunp Quimev — [or] like [seeing| a miracte.

1. memen 2 gwid Gumed — like the rising of the sun. ymenten — the sun is a noun formed
from Skt. aruna meaning reddish-brown, tawny, red, ruddy, (the colour of the morning opposed
to the darkness of night). It is therefore a word well suited to symbolise the coming of the
dawn of realisation, before which the darkness of anava malam, the ego and the false
world of duality which is founded upon it, fades and ceases to be.

2. gmb efpeunt oy e QuHGeu Gumed — like the desire of those whose love grows greater. The
ending g of Qu@eu is neuter plural, but the singular meaning appears to be intended
here. The all-consuming bliss of the Self is compared to the desire of the lover for the
beloved, which grows ever greater, eclipsing any other thoughts and desires.
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As the body, senses, mental faculties, the three gunas (principles of
nature), and the ten vital airs fall away one after the other,! [mature
disciples will attain| the liberation which lies beyond #ada, the highest
of the fattvas; then the personal self, which stands in the middle ground
[between the world and the Self], will be eradicated, and they will enter
the ocean of supreme bliss. Finally, becoming free of all divisions,
how will they not be amazed, knowing now that which they have never
known?

2 1 WOLTYs (@ Byesets; Bam(H@evord eumuy
ol ol Gou prsrrs of B — BpHBeevwTuIs

seorOleorTifloyn SGLiflestis Frsyupeh Frsleurm
ereoreorLILmr sesorL_Mlwr B,

Fpgl pleuni — They who are free of all divisions, BTSTHE &Ff (DD — [namely) the
liberation that lies beyond the |bighest| nada tattva, ®_1_ev GurHlser o 1’ Hyeoo1gBsm(h)
@ooorid oumy) ol oaN_Beu — as the body, the senses, along with the mental faculties,
the [three] gunas and the [ten) vital airs fall away one after the other, B6o1 epLplaid — the loss
of the |personal) self, B® BHewevwimds — [which stands| in the middle (i.e. between the Self
and the world), Suir  @Q)eoTL1 FTHFUpLD — [and) the ocean of supreme bliss, eTevTGOT

UL mm — how [amazed) will they not feel, Fesor(® yBOlwsrBy — they who, seeing, have
not (i.e. never before) known (i.e. never before experienced such a thing)?

This verse describes four stages, leading to the disciple’s realisation of his unity with the Self.
First he grasps the nature of the world around him, (described in Saivite terms as consisting
of the thirty-six tattvas), and, realising that it is none other than the Self, becomes free of it,
resulting in e$® — liberation [from the tattvas]; next the T which stands between the Self and
the world of the tattvas, subsides (g6 @Lfiey), the duality which it had previously mediated
having now ceased; at that point the disciple is enveloped in the ocean of supreme bliss — Guit
Qe gnapbd — the ocean of supreme bliss. Finally even this state is transcended and the disciples
attain the state of oneness with the Self, becoming &b ofeurt — those who are free of all
divisions. See also v. 41 which expresses the same fourfold progression.

1.  Lines 1-2.3: These two lines refer to the 36 tattvas once more, with the addition of the

three universal principles, rajas, tamas and sattva, and the ten vital airs —vayu, the principal
one of which is prana. See Introduction p. xi.
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What obstacle remains for those who have realised the nature of
knowledge, the knower, and ignorance?’ Will they be parted [from the
Self]? It is impossible, just as it would be impossible for the heavens,
fearing they might be robbed, to go and hide in the kitchen.?

oyMleyom eurems wpwim  wemevLd
uilp peor Cuw gours@Lr — PGy
DYBTUWGH FHeODOIBTaN 6VGhF W(HBIHENGTHGHET

Gurzsrg Gumeurd GLimkeT.

ey Sydleurepid Syluirienevuid Dyluleor — If [they| know true knowledge,
the knower and ignorance, ITSHE FeOL &l — what obstacl [remains| for them?
NDOeuBym — Will they be separate [from the Self?] ymmuid BLimev — Just as the
heavens, Fxemm O\Brelev GhF — fearing if (i.c. lest) they be robbed, D)(DFHHEOTHGHGT
Quirasng) — do not (i.e. cannot) hide [their goods| in the kitchen, o1d QWiT@BGT — such
75 reality.

1. fieb sifleurayid oyfiwmoeneu|b — true knowledge, the knower and ignorance. TCS equates
these three entities with the Saiva triad, pati, pacu and pacam — the Lord, the soul and the
(worldly) bondage. In terms of Advaita Vedanta we could call them the Self, the ego and
the world, or maya. The negative adverbial participle yflwimoed — not knowing has been
taken as equivalent to yflwreno — ignorance.

2. Lines 3-4: Since the disciple has become one with Sivam, the Self, it is impossible for him
even to entertain the idea that he might become separated from it, and to take measures
to prevent that happening. In the same way it is impossible for the heavens, since they
provide the space in which all things subsist, to be robbed of anything, or even to entertain
that fear, since all things, wherever they are, are always contained within it.

130



I BTSN 2 goii iflo)
88

For those expetiencing blissful union [with the Self],' having come to
know? the true reality as surely as they had once known the false,’ there
is no longer any connection with anything whatsoever. What a wonder
is the destruction of oneself, like the spreading rays of the sun, rising
in the vision of a clear-sighted eye* [and blotting it out completely].

QumuGumrev Gwuny whwrr GupTLiGLrs
»FQursrs GlETerGnT(Heh FrmLilevensy — i
aliflsg @ndlss @il fladi@rn mibemio
91Pl5351Ber wirFFflur 1omip.

Qurs ewFBuinsrag — For those experiencing bliss{ful)| union [with the Self], GLipmr
— having attained (the goal of), @outwyib  DyBlusr — knowing the true [reality], @il
Guirev — as [they had previously known) the false [reality), spesT@T(PLb FTTL| @)evEm6V
— there in no connection with anything. sieww NGS5 B — The destruction of
themselves, @if) sFr Brimev — like the spreading rays [of the sun), g & yPlob@er
o FGg — rising in clear eyelsight), SyFFflwid Qb — is a wonder.

1. Gurs eeQurar — those experiencing blissful union [with the Self]. ensGura is a plural
personal noun formed from the noun engGuinsLb, Skt. samydkam meaning union.

2. flw Qupr — having attained [the goal] of knowing, having come to know. Here Qupr is
taken as Qe erergyd euriLT @ eenenQuiggid — an adverbial participle of the form
ceyya. In other words, as the equivalent of the more usual form Qupg. It could also be
taken as the negative adjectival participle of the same form @Qupr in which case it would
mean that those dwelling in the state in which the personal self is abolished will no more
know the truth of the Self (Qwui) than they will know the false (Qumi), the objective
world of the mind and senses, because the discriminating awareness (&._Lfia)) which
distinguishes both of these is no longer present.

3. Qumi Gure Quuiuybd oyflwi—knowing the true [reality], as [they had previously known] the
false. Before he sets out on his spiritual quest, the disciple identifies himself with the
body, senses etc., but it is not a conscious identification. Rather is it an underlying
assumption regarding his being in the world, one that most people instinctively make,
and which is never called into question. Even such a great jiiani as Ramana Maharshi,
ripe for liberation though he was, had never questioned his bodily identity until he
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underwent a death-like experience at the age of sixteen. Later on the disciple is told that
he is not the body and begins to investigate his true nature. Finally, usually after many
struggles, he realises his true nature and becomes established in the Self. The point
being made here is that the enlightened jiiani will not, cannot, question his identity as
the Self. It is as natural to him as identification with the body is to those in the
unenlightened state.

guw dfsger 2855 AfadT Gume — like the spreading rays of the sun rising in [the
vision of] a clear-sighted eye. The rise of the Self eradicates all distinctions, such as the
triad of knower, knowledge and the thing known, just as the triad of seer, sight and the thing
seen is obliterated in a vision overpowered by the brilliance of the sun.
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For those whose personal consciousness has been annihilated, what
association with anything whatsoever remains?' For them, the whole
universe has been destroyed.” Where might they go and hide? Like the
tale of the man who once went in search of a tiger, [was mauled by it
and devoured],’ the Self will hold them in its unblinking gaze, and bring
them to complete stillness.

SeoTemeoTUILpLT  LITTHO)BETET FTTRYL FbISHT T LD
ereoreorOlevranls OanBs ullmssevrio — (Lpeor(Seor
yelurrsstr Gurestsensg Guimedemiowm BT 1 1D

Felwirioesr eLp(Hb Hem6or.

BeOT6O6T QUPLILIT TS — For those who have lost their [personal) consciousness, Fmiey
6TGoT6oI — what connection is there [with anything)? oenifl FmisTyID eTedT6v eV — Since
[this is] the destruction of the universe, speflgg) — hiding [themselves), 61535 @) HoBHBEUTLD
— where might they remain? (peotGeor e LimTss Gumresr sews Guimev — Like
the story in which [a man)once went fo look for a tiger, Fewevt eLp(D  — [the Self] will enfold

hint), FEOWITIO6V — 5o that he does not stir, @ewLowIT BTL L LD — in ifs unblinking gaze.

1. eney erewen —what connection is there [with anything]? Since the jfiani is one with the non-
dual Self, the reality beyond being and non-being which transcends all limitation, nothing
‘other’ exists with which he might have some form of relationship, connection or
attachment.

2. omfl esmamybd erenefied — since [this is for them] the destruction of the universe. Upon the
loss of the ego, the personal self, the universe is seen by the jfiani to be unreal, existing
only as an appearance within the Self. Thus it is effectively destroyed. However, since
he is no longer part of that illusion, and dwells beyond time and space, being and non-
being, as the Self, there will be no personal self to fear that it too will be annihilated, and
to attempt to preserve itself by seeking a hiding place.

3. yel umiés Gumen semg Gumd — like the story in which [a man] once went to look for a tiger.
Sadhu Om, in his commentary to Ulladu Narpadu, v. 19, records that Sri Ramana Maharshi
was known to tell the story of the man who set out to look for a tiger, to illustrate the
point that, for the seeker to realise the Self, the seeker that initiated the search must
himself be annihilated, offered up as a prey to the Self. The story is as follows: A man
who has never seen a tiger becomes obsessed with the idea of seeing one. Wandering in
the forest he hears that there is a tiger in a cave at the foot of a mountain and goes there.
The cave is dark and he is not able to see the tiger, so he crawls inside, upon which the
tiger takes him in its jaws, kills and eats him. (Paraphrased from Si7 Ramandpadeca
Ninmalai, 1987 edition, p. 156). The fact that the story is alluded to only briefly here
suggests that even at the time of Kannudaiya Vallalar the illustration was already widely
known.
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Having realised the Self, they abide as That; for them, having perceived
the nature of ignorance, there is neither knowing nor absence of
knowledge. If one were to attempt to describe the bliss which flourishes
in the pure emptiness of the Self', where they live without living, it
would be like trying to calculate the volume of the heavens with a pint
pot.?

M psSIITUI Heorn euwimemin Hevor(h)
LODBSHWTT UTIPTSHI UTPHS — OlUDIDLITLD
allewar b Faeh OlFTevellev Oouaflewuils Lig uiTev
prpsMluy wrGLimev eumiD.

FHiD  QFmevedlev — If one were [to attempt o] speak of the bliss, Gloumyb  LimLp
ewarn b — which flourishes in the pure void, ommSHI yOlwimi — in which those who
neither know nor forget, yOwTemLo Hevo1(h) — having perceived [the nature of| ignorance,
M BGI D4H s Blesrm — [and) who, knowing [the Self| abide as That, eurpmgi
umpns — live without living, Gouefledw LiquiTev DemBH Mlujd 9y

Guimev oyib — it wonld be like taking the measure of the heavens with a grain measure.

1. Qeumibd ump — pure emptiness. The word ump means nothingness, void, and Qeugiib means
empty. Therefore Qeugyd Lmp is an empty void, but not in the literal sense. It refers to the
nature of the Self, as transcending both being and non-being, and possessing an infinite
potential for creation and manifestation. Envisaged from the point of view of objectifying
consciousness, it appears as a void.

2. Qeueflenws Liguimed emhg Sfujb <y, Cuimey gy 1b — it would be like taking the measure of the
heavens with a pint pot. g is a small measure of volume for liquid or grain. The translation
uses the words pint pot as a rough equivalent. The mind and all the other faculties, which
exist only in the bliss of the Self, could no more measure it than the pot could measure
the space within which it exists, and with which it is always filled.
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The Agamas speak of Sivam as ‘the consciousness of consciousness’,
whilst Vedanta speaks of ‘pure consciousness.” Both statements are
appropriate when referring to the state in which there in no separation
[from Sivam or Brahman]. Those who claim “You are That’ or ‘I am

Brahman’ will try the patience even of Hari and Brahma.?

2Meys HM06VUGTE) LOTHLOBIFHET  FSHd
2yMGustrenyd Bougsgd) eorpeHo — LIPlwir
Hevevas@gF Fflwumrg BOwesrpT eorTGlesr60T
DeOaVEEG WLy ey

blays@ oPley erestapid ymivhiser — The Agamas speaks of [Lord Siva as
the consciousness of consciousness. BoUSSHGT BSD FSH M6 GTGOTGILD —
Vedanta (the conclusion of the Vedas) speaks of pure consciousness. L9lwir  Hewevs@

Fifl oy — [Both) are suitable for the state in which there is no separation [from the Self).
B ereormrev — Saying You [are That’, mmeor ereormy — [or] saying I [am Brabman],
DjewavdE@Gd o] Lgienyg — they will torment [even)| Visnu and Brahma.

1. Once the personal consciousness is lost, the paths of Vedanta and Siddhanta, which
appear opposed and contradictory to those of lesser attainment, will be seen to be equally
valid means of achieving the same goal. TCS glosses: gpGursb CumiF Haugemsls Ifiwrs
foas@w Fausgeub CumnitiSyvsmst Gfiwrg faws@h eaearsn Caughse shw
arsdwes sfwng — the declarations made by those Vedas and Agamas will apply equally to
the state of union with Sivam upon the loss of the ego consciousness, and the state of union with
Brahman upon the loss of the personal self.

2. B eraipmed preh erany SmesEh it ey — Saying You [are That]’, [or] saying T[am
Brahman]’, will torment [even] Visnu and Brahma. The syntax is, as often, quite elliptical.
One would expect a verbal noun of some kind, e.g. § eretiuigid pres eremugb. The two
best known of the mahavakyas — great sayings of the Upanisads are referred to here, tat
tvam asi— You are That, and aham Brahmasmi — I am Brahman. According to TCS the first is
associated with the Agamas and the latter, with Vedanta. The sentiment expressed here
is similar to that of v. 32 of Ramana Maharshi’s Ulladu Narpadu:
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The extinction of the superior ones’ |attachment to the world| through the cessation of
Stvam’s veiling energy

gl B ey bwapEET Y TSHLab Seraner
Qug arany sren Caibg @Urel — & g Hran
Qg ojetn eTey eTaTaTITET QemantoudaTTed ereTmIDd
0gICau STamil oyLOTEUSTED

The Vedas may proclain in thunderous tones, You are That’, but to think
T am That. I am not this’, instead of knowing oneself through enquiry
and remaining in that state, is due to lack of strength of mind, since That
ever abides as onesel.
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Chapter 3

Quirss spmn

Transcending [the path of] yoga

TCS adds a short preface to this chapter to the effect that the chapters on the transcending of
the lower paths of cariyai and kiriyai, which would normally come before that on yokam, have
been placed after it, because yokam is the nearest state to 7ianam, and because those who
practise yokam are the most mature.
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92

Dismissing cariyai and kiriyai as worthless, the yogis perform £riya yoga to
ward off physical death. Itis difficultindeed to dissuade them from it.!
They do not realise that what appears to them as real whilst they are
experiencing it is actually false. Will they ever escape from this fixed
mindsetr?

Fifleow Hflevwisenarns FDOTSEF FTHTH

HHLBWT HFHewBH BPDD — Y flHUTHGD
CareorPlug Gumuiwrss sressrensullSev BHreornrs
sareorOwSLr Fmimsp eyl Siom.

flg — 1t is very difficult, s> GuiTEgens SBLPMM — o remove the [addiction to)
kriya yoga, &masm — in which [the body] does not die, Fiflewur & flewwisevar FmHmy
DUBE — [for those who perform if| dismissing cariyai and kiriyai as worthless. 2eneorPlw
Guingip — Wll the stubborn conviction, Bgmestpmes  — in which they do not realise,
ouns@ Bsmet g — that that which appeared to them |as real), HressremnasulSev
— at [the point of| perceiving [if), Quminumss — is [actually| false, Byp @IBuom — [ever]
leave [them|? [INo!].

1. smw Curasgms swbHw — fo remove the [addiction to] kriya yoga. Although the text speaks
of karuma yogam, Skt. karma yoga, which is the discipline of acting in the world without
attachment, it is clearly kriya yoga that the author is referring to, as evinced by the
commentary of TCS. This is described by Paramahansa Yogananda in his book
Autobiography of a Yogi as follows: ‘The Kriya Yogi mentally directs his life energy to
revolve, upward and downward, around the six spinal centres (medullary, cervical,
dorsal, lumbar, sacral, and coccygeal plexuses) which correspond to the twelve astral
signs of the zodiac, the symbolic Cosmic Man. One half-minute of revolution of energy
around the sensitive spinal cord of man effects subtle progress in his evolution; that
half-minute of Kriya equals one year of natural spiritual unfoldment.” Autobiography of a
Yogi, 1946, by Paramahansa Yogananda, chapter 26. This directing of the life energy is
achieved by a number of means including meditation and concentration exercises, breath
control, yogic exercises, mantras and so forth.

2. Lines 2-3: the point being made is that the yogi, as he meditates upon each chakra — energy
centre and its resident deity, takes them to be real at that point, yet when he proceeds to
the next centre and its deity, he also takes that to be real, without realising that the
previous object of his meditation must necessarily now be deemed unreal. Thus each
new level of ‘reality’ is actually as unreal as the one which preceded it. All his attempts
at transcending a given level and passing to the next higher one are based on the personal,
discriminating ego consciousness, and can give him only the temporary illusion of
liberation as he explores these various levels of ‘truth’.
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They may gain the eight siddhis', and have the gods of the six paths®
manifest before them [in the six energy centres of the body], but in
achieving that, a great sin will be committed, as they move up and down
from one centre to anothet, going on and on, suffering and dying.’

DL L 10T FASHB@ LDSHSHIUT CLPT SFHH(GIHLD
A gevan snsnBs & pGwevrds — il (h
UKL LITEIB FIBBLIDTU UBSHIGUBS|  LDTUIHS
@umbrimerey GleFunwls GlLimyb.

QL L w7 FAsHH@Gnd o3HuT eLpTEHlH@md B L1qev — [Even| if the eight
great siddbis (supernatural powers) and |the attainment of dwelling upon) the deities [of the six]
paths are obtained, DBDS — through that, QLimd Limeud Geums Qumibd —a
great evil will be committed, &51p Groev g1 @I (B aumd BLmgIb — as, leaving
leach one, [one] goes upwards and downwards, Dymi omiBs — here and there, @b

QUG — going [and) going, HISHHLD QYUI LOTUIBSG — suffering and dying.

1. @l wr 858sar — the eight great siddhis. These are the powers ascribed to Lord Siva
which the ascetic is supposed to be able to acquire through his austerities. They are
animi — the ability to shrink oneself, or anything else, to the size of an atom; makima — the ability
to increase one’s bulk without limit; ilakima — the power to make oneself or other things light,
overcoming gravity; karima — the faculty of increasing weight, solidity; piratti (Skt. prapti) — the
power of attaining everything desired; pirakamiyam — the power to overcome natural obstacles
and go anywhere; icattuvam (Skt. i$atva) or icitai — supreme domination over animate or
inanimate nature; vacittuvam (Skt. vasitva) or vicitai — the power of enchanting, changing the
course of nature or assuming any form.

2. ssgiaur Wwirsdaar —the gods of the six paths. See the notes to v. 43, in which the six paths
to liberation are mentioned. Each of the paths has its own presiding deity, each located
in one of the chakras — the energy centres of the body, upon whom the disciple meditates.
When he has practised one path to the guru’s satisfaction, he is initiated into the next
path and so on.

3. Z&sd Ui wmipg — suffering and dying. The ego dies and is reborn from moment to
moment, and the true death is the death of the ego, not the physical body. The failure to
understand this continual process of dying and being reborn is seen by the jiiani as the
cause of all suffering, and his goal is to eradicate the mechanism of the discriminating
consciousness which is at the root of it. By contrast the kriya yogi, by deliberately engaging
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with the mind, and even expanding its illusory powers to the utmost through the
development of supernatural abilities, condemns himself to this continuous round of
suffering, as the ego continually dies and is reborn in a new guise, each as unsatisfactory,
incomplete and unreal as the last. The approach to spiritual practice, sadhana, described
in this book is that pointed to by Nisargdatta Maharaj in I am That. Talk 33:

Both mind and body are intermittent states. The sum total of
these flashes creates the illusion of existence. Enquire what is
permanent in the transient, real in the unreal. This is sadhana.

Conversely, the sadhana of the yogi, being principally focussed on the body-mind complex,
does not afford the aspirant the opportunity to focus on the unitive, underlying
background of Sivam, the Self which underlies his entire being.
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To attain the state of samadhi', remaining motionless like a wooden
post through control of the breath®, which is not [naturally] under
conscious control’, is compatable to the fate of a dumb blind man who
has consumed poison, and who, in walking to a certain place, stumbles
into a deep pit in a desolate area.*

DL BIFHT UTU GULBIFUHF QIDDIS
sOlppsTn Guirevs Fwrd — GlLimpdlev
BLBbS GBLBLD GTChFBBIHLI LITCLpTS
HLpsGPIL Lsadlenin B

Fiword) Qumiflev — If one attains [the state of] samadhi, OjewaFey YOOI —
remaining motionless, P QpHSTEV BLIT6L — as is a wooden post, eumw — as the
breath, <&y oL_mism — which should not or does not subside through conscionsness (i.e.
conscions control) ByL_migs — subsides, B () — the ruin [thus cansed), GHL_(H) 20T 106oT
— will be greater than [that of| a blind and dumb man, BL_b% — who was walking along,

16Gh I Y(BBF — having consumed poison, Gif) LyEBB@@ID — entering (i.e. stumbling
into) a pit, LITYp oeur KB — which lay in a desolate area.

1.  swnrd Skt. samadhi is here to be understood as the state in which the aspirant becomes
one with the object of meditation, as all mental activity is repressed. It does not refer to
the final state of non-dual realisation. The first state is known as manolaya — subsiding of
the mind, and the second as manonasa — destruction of the mind. Sri Ramana Maharshi
describes the difference between the two states in v. 13 of his Upadesa Untiyar: @ewpd
BrEn QuamLid ehésh. Qauiss 2 arg erp. erprg 2@ wMnibsGse — Cessation
[of the mind] is of two kinds: in manolaya the mind is in abeyance, but in manonasa the mind has
died. A mind that is in abeyance, but still exists, can spring forth again, but if its form has been
annihilated, it cannot arise again.

2. eumy —wind, air refers specifically to Qyrenreumwy — prana, vital breath, the chief of the ten
vital airs, which causes the action of the heart and lungs in breathing.

3. sifley oiLmiar —which should not or does not subside through conscious control may also be
interpreted as oyflejLen Lmsmweéd — not subsiding consciously, i.e. the yogi is not
consciously entering the Heart, rather is he subsiding into the temporary state of laya.

4. Lines 3-4: The yogic aspirant is called blind and dumb because he cannot see or communicate
the real truth. He wanders into a desolate area, far from his true home in the Self, having
consumed the poison, which are his yogic breathing techniques, and falls into a pit, which
represents the state of manolaya, subsidence of the mind, which is the fruit of those yogic
practices. Since he entered into this course of action voluntarily, his plight is even more
to be deplored than that of the dumb, blind man, which occurs by accident.
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95

With your spititual jargon, yogic postutes and stating gaze,' you act out
a ludicrous pantomime of spiritual practice. Give up these worthless
habits and remain motionless, as the pure” consciousness which is all-
embracing like the heavens, and in which there is neither knowing nor
absence of knowing.

HIL1LIweD)l 1oTFeoT(Lpml HevorF DL 1L 1 BBTa@id
SAULIIBLY. WITL L BIFHTCOOT FTTeOS — SHailmdhdbleor
oWBSOIU UTHT 106VL L_Mleumul meor(SLImev

BB HI@BOLITLD 606V,

s iLweitd — [Expounding) the meaning of works [on yoga, <S436o1(LpLD [demonstrating)
yoga postures, sevor  FUOL L1 QBrE@d — [staring with| an unblinking gaze, S
Usly Q11 1D — [are] a dance [which makes| a mockery of spiritnal practice. HTeooT —
lacai — expletive|. Fmiemen gafligsdleor — If you free yourself from these [worthless)
habits, [then_you should do as follows:] Si@mBDLITIOGY [Hlev — Remain motionless, cuimeor
QGumrev Hlewmimbal — all-embracing like the heavens, .IbDBEH DYOWGV BT OGVL (B
D6y Dyus — as the pure consciousness in which there is neither knowing nor absence of

knowing.

1. selduweb gy saripd semr AL LT Corégd — [explaining] the meaning of yoga texts,
[demonstrating] asanas and [affecting] a fixed gaze. &e9 means a poet, poetry, verse in both
Tamil and Sanskrit, and Liwieir means meaning, import. <y, genib, Skt. asana, are the yogic
postures of hatha yoga, which will be familiar to most readers. TCS says in his commentary
that ser A8 L1 Gprég refers to the yogi fixing his gaze firmly on the tip of his nose
or between his eyebrows. To do all this, the author says, is to act out a ludicrous travesty of
spiritual austerities — geu LSl gL LLD.

2. welfle| - pure, unadulterated, consciousness. The literal meaning of we® is barrenness,
sterility. Here it is used to suggest the nature of consciousness as consisting of nothing
but itself. TCS glosses: getmib soeurs ifley — consciousness which is not mixed with
anything whatsoever.
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The yogi practises samadpi, burying himself beneath the fattvas.! Could
we blame anyone for calling him an ego-obsessed fool?* Devoid of all
common sense he is like someone who proposes to strip the bark off a
stone to tie up an elephant, which even a tethering post cannot restrain,’
or someone who runs about trying to grasp the ether.

SFHHIUIPL L THBTUIF FiomHullensors FTmGLmHL
Lggleoreorirr Suiflp lewpujesorSrm —

S Bumuis
BLDLIG HANDIBL L F FHeVeVIedTTT HTeoLhlem

OYIDLITHEDS QUBHILING LT LITHT.

et o eoorBLm — Is there any fanlt [Nol), eresrmm Griflev — on the part of
those who say that [the yogi who engages in], Fiomdlullewesr — samadhi, HH LD
(WL L TG i1 — with the lattvas as a covering, L6z 60T — [is| a madman, i
QGuirg — [who functions through) objectifying conscionsness? @our — He (i.e. such a one as
he), 1sd) Guimus — who, devoid of [common)sense, H6vellev BTT HTGRILD — tries
[to strip| bark from a stone, BLDLI BeTMy BL L — to tie up an elephant [which should be
tethered to] a post, DLIFSHeDS ubgl LG LILITT — coming, will (try to] cateh the
ether.

1. ssgleud plLré@ <y Wi—with the tattvas as a covering. The kriya yogi employs breathing
techniques devised by the mind to control his breath, a process which in turn causes the
mind to subside. It is this state of manolaya, referred to in the notes to v. 94, that he
mistakes for realisation. Thus in using the tattvas to create this illusion of realisation, he
is using them as a cloak to mask his real, underlying state, which is one of ignorance,
thus perpetuating that ignorance.

2. ert Gurs WUgsen — a madman [who functions through] objectifying consciousness. The
discriminating, objectifying consciousness is synonymous with the ego, the jiva, since in
the Self there is no ‘self’ and ‘other’. The division of ‘knower’ and ‘thing known’ can only
exist in this limited and illusory form of awareness. The verb @it means to depend on,
repose on, adhere to, therefore ar Gunglb is the objective, discriminating awareness that
requires an object external to itself in order to exist. The yogi is called a madman because
not only does he employ this form of consciousness, but in taking it to be real, he develops
it to the point where he convinces himself that this illusion is in fact the reality of the
Self, just as the madman has no idea that he is mad.
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U seilp s sdde B aramid @eul — he who proposes to strip the bark off a stone to
tie up an elephant, which even a tethering post cannot restrain. To realise the Self using the
mind is doubly ridiculous; in the first place it is impossible, like trying to strip the bark
off a stone, which does not have bark, and secondly, even if it were possible, it would be
totally inadequate for the purpose, just as a strip of bark would be useless to restrain a
full-grown elephant.
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To undergo modifications of consciousness in the false world, which
is like seeing one’s reflection in ghee, ' or like seeing a person in the sky
in the form of that reflection;” to become one with putre light and sound’
and then to withdraw from those states® — these are the activities of
those who do not know their true Self.

Opud eoflpevBrim 6ol pedln  LyHL_emeor L IS LITev
Qumuiiev AIBPDLID LJGUSINID — Gl
apaflGuirens wrk Cuwim(HDBIGUSIH HLOHLOS
Oaflwrsrr OFuwwes GFwev.

Qumuiflev espLib Ly@Geugiayd — To undergo modifications [of conscionsness| in the
Jalse [world), G\puiilev Blipev Grimev — [which is| like [seeing) [one’) reflection in ghee,
Blypaflev ywrener Gumev — [and] like [seeing) a person [in the sky)
in [the form of that] reflection; S sperf) gpews oyh — and, having become [one with)
light and sound, ep(BB@eaugib — to shrink back [from that state], be® D
Oaflwrgrr QFuiuyd G\Fuwev — [are| things that those who do not know themselves do.

1. QGpuule Bipad Gumed —like one’s reflection in ghee. The world of the tattvas is compared to
ghee. The image one sees in it is simply a distorted reflection of one’s own personal
consciousness, just as the face one sees in ghee is a distorted reflection of one’s own face.

2. Bpdd ymeemer Gume —like the person [seen] in one’s shadow. The technique of meditation
on the shadow person is described in the notes to v. 10. Having seen his own reflection
in the ghee of the tattvas, the yogi then projects that reflection in the form of the deity on
which he is meditating, just as the person performing the ‘shadow person’ meditation
projects his own image onto the heavens.

3. qdfl gams o8 means literally becoming light and sound. Light is associated with sakti
tattva, also known as vintu, Skt. bindu, and sound with Siva tattva, also known as nata,
Skt.nada. These are the highest of the five pure tattvas, the source of all the other tattvas.
The yogi is here described as reaching these lofty regions of consciousness through his
concentration and meditation practices, only to fall back again into the lower states of
consciousness.

4. guiw g gams 8 eORIGgID — becoming one with pure light and sound and then
withdrawing from those states could also mean subsiding as pure light and sound, indicating
a state similar to that of laya in which various lights and sounds are experienced.
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98

The jnani rejects and eradicates the faffvas' in order to merge into the
absolute” even in the waking state; the £77ya yogi attempts to emulate him
by enveloping himself in the zaffvas, taking his perceptions to be real,
just as the monkey who looks into a mirror sees his reflection as another
real-life monkey.” Since he has eliminated the faffvas and knows the

true state, the jnani will reject the £riya yogi’s practices as worthless.

F155TH58% CHarcvsensF FTTHHNNL G SSHIMIHEND
BT sAQwmHr LrrGur epiemperensujd — kb BHBw
HGOOTGOOTTL). LITTSHS (BT BIBDIUTUIHS FHTEO0T LIGNSUJLD

GTGOOTGUOIT  [JRUFEDSWIN  Ul6.

OGS DOl — Since [they (i.e. the true jiianis)| know the [pure| state, (b BB
— having eliminated [the tattvas), eTesoreo0TTT — they will not esteen, BIGHLPOIEHBUILD —
the involvement [with the tattvas of the kriya yogis|, SSSIUSDS HITsHE P IITT
QGuimev — [who attempt to be| like those who, having thrust [them) aside, eliminate the tattvas,
F15Ays8%5 Gxarevgensd Fmimgl Il — in order to merge into the absolute state
even in the waking state, HTGOOTLIGHSUILD — [nor will they esteem) their [way of| perceiving,
@I ey s — (which is| as the understanding of the monkey, HevoT6OOITLY

LITTgg — who looked into the mirror.

1. ssgeusms mréd et Gure — like those who reject and eradicate the tattvas. The idea
is that the kriya yogi is like the jfiani in what he is attempting to do, which is to transcend
the tattvas and attain the state of liberation, but quite unlike him in his methodology,
which leads him to get ever more entangled in the tatfvas through his very attempts to
transcend them.

2. Gaauaib is here taken to refer to the transcendent state of liberation, freedom from the tattvas,
not the state in which the waking consciousness is absent, as in unconsciousness or deep
sleep.

3.  aawewrmy UMSS GIEIG Peurls — like the understanding of the monkey who looked into a
mirror. Like the monkey who, when he looks in a mirror, thinks he is seeing another real
monkey rather than his own reflection, the kriya yogi takes the results of his mind-based
practices to be real, whilst they are in truth merely reflections of his own discriminating
consciousness.
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You so-called tapasvin! You are a fool whose thinking is like that of
someone who seeks a cover to mask the heavens, rather than just closing
his eyes!" Is this madness due to the way you have been taught, to
illustrations drawn from the shastras,? to your own petversity of mind,
to your habitual mode of thinking,> or to something else altogether?
What kind of ygga is this?

o2 1IBsFL1 L158%T eyuwmesr L158sm
afluy’s GuruwpsGsr CeauGpr — sufb
aevoreLpL_m alevoreipl g BH(Hib FerFemeor(SLITev

erevorelpm Buirasilg Glaueor.

suf B — You [so-called) tapasvin! 6Tevor e — [You who are] a fool think[ing),
o seysFemeor BLimev — like [someone| who seeks a cover, alevor eLpL_ — lo mask
the heavens, B6v0T eLPL_IT — not [thinking to] close bis eyes, 2 1LIBsF L5BHm — Is it the
madness of the teaching [yon have received|? o riomesr 19BHm  — Is it the madness of
comparisons [drawn from the Sastras|? eV sBwm  — Is it the perversity [of your own
mind|? LipEBamm — Is it [your] habif{nal mode of dualistic thonght)? CeuGmm — [or] is
it [something) other? Quimasid @)%t 61601 — What [kind of] yoga is this?

1.  d&law ap samepLr CahHib seygmaer Gume — like someone who seeks a cover to mask the
heavens, instead of just closing his eyes; literally like the cover which [someone] seeks, not closing
[his own] eyes, in order to mask the heavens. In this simile the eye is the discriminating
consciousness, the cover is the mind-based yogic practices, and the sky is the objective
world of the fattvas. Not realising that this discriminating mind, the ego-self, is itself a
part of that perceived external world, he attempts to use it to blot out that world, expecting
thus to merge with the Real, whilst all he needs to do is to close that eye, by turning his
attention away from the world and dwelling upon the Self. In blotting out the world he
is merely masking one unreality with another.

2. 2uwrerbd, Skt. upamana means comparison, resemblance, analogy. TCS glosses this as

s s dlw o Lworert 958 — the madness of analogies given by the Sastras.

3. L& is a contraction of Lpé&sib, shortened here for reasons of metre. TCS glosses as
e semaniusaiicd QararnQsT O 5 Qauig aubs Lssd stGerr —Is it the habits of thought
which you have practised from time immemorial in your previous births?
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Like someone who mounts an elephant facing its tail in order to travel
to his destination, will your ego consciousness ever be able to reach
[the Self]?" This (your attempt to know the Self as separate from yourself)
is an occasion for much hilarity, like someone who attempts to seek out
the demon which possesses and animates him, even though it is already
clearly known to him.?

ourQBev (LpssLomus eugeuTenest SuwipleorTeor
CurGovyeor GuimgBwr Guimuigs evor(Hb — FTevLl
OLpesA flLiurp geotevesrL: L9 ss5TL (K GLemwis
Oz erFmpass Bzxheh GFwev.

yeweor  grmleormeor BGuimBev — Like someone who monnts an elephant, oumrGev
(LPSBLDT I — facing its lail, ey — in order to go [to bis destination), 2_eor Guimgd Guimis
& 6001(HBLom  — will your [ego| consciousness, going, reach [the Self]? [No!| &mev GlLiLD
ARy opp — 1t (i.e. your attempt to know the Self as separate from yourself) is [an
occasion for| much laughter, GLiewwr BH(Pib GlFwiev — [like| [onel] attempt to seek the
demon, seoT6w6or LGS 4t (DD — which, grasping, animates oneself, ©\%iflch %
@QVbBH — althongh it is [already] known [to him).

1. Lines 1-2.3: someone who mounts an elephant facing its tail will never reach the desired
destination, just as someone who tries to reach the Self using his personal, ego awareness
will never reach it, since he will be travelling in the opposite direction, towards the
world of the mind and senses.

2. Lines 2.4-4.3: building on the sentiment of the first two lines, in the last part of the verse,
the very idea of ‘reaching’ the Self is dismissed as ridiculous. We are always the Self,
whether we realise it or not, so it is ludicrous to attempt to communicate with it
objectively, just as it would be ludicrous for a man possessed by a demon to attempt to
seek out that demon, since the demon, possessing him and controlling his actions, is
necessarily already clearly known to him.
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Will sleep come to you if you summon it, rubbing your thighs, making
snoring noises, and pretending to be unaware of your body'?*> You
complete good-for-nothings, if you try to mentally grasp the being-
consciousness-bliss that manifests only after destroying your ego
consciousness, will it not conceal itself from you?

&DBEIGGSS B Obresor(h) HFBDTHBHSH B Fol GBI
LODBSOPSHTDH MITSHHLD uHBr — GlouminiGlsHal T
seo1evest WPFO\F(BS FFABT BESIDS

2 coreof] Olevraflggeailm Gair.

SITHHD  uEHBom  — Will sleep come [Nol], Dyewipggmev — if [you] summon [if],
GDEG GBF O\Bmesor(h) — massaging [your| thighs, GSmrsSens H&H — putting
out snores, Fol WL LDDBSEI — |as though) forgetting the body? Geumyp Ows(haf s —
You total good-for-nothings, ®_eoreoflev — if [you try to] think [objectively] about
FFABTBHSHENS — the being-conscionsness-bliss, Feoreveor PG 6T(1PBS —
which, having destroyed you, rises up, spoflag @lL_mGgm — will it not conceal itself [ from
you)?

1. & @ — the body. The word means nest, hive, cage and hence case, sheath, receptacle, as the
body as the receptacle of the soul, as in the following line of Manikkavacakar: s.(ib 2-u3 @b
@waraL QL& Gz Cuer — I your slave, who dance, my body and soul quivering with
delight!

2. Lines 1-2.3: if one actively attempts to induce sleep by thinking about it, it will not come.
In order for sleep to come, one needs to be in a relaxed state in which thoughts can
subside and the state of sleep supervene. Similarly, the state of the Self can only supervene
when all objective thought ceases and one subsides into that Self.
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102

Since oneself is not alone' [as a primal entity in one’s own right], and
since the Absolute is the all-embracing perfection, which is not different
from oneself, then what good does it do to torment oneself in mind,
word and deed, loudly proclaiming,* “The Self is beyond all measure!”

LOGOTUTHHF BTUIGHTGOT LDOTUIHFGTGNG LDTGCOOTL
Gigeorouruils Liempwennull ©levesreorTLD —

hlemao1610)%6VIT LD
FaHHB FLOITUI FTeDIH F6oIUWETEVE0T DDLIF(LPLD
b BHBLODHMD Ly JesoroILo60T 65116V

GTGOTGOIIGY — Since, STEILD FGOINIGT DJGVGOT — oneself is not alone [as a discrete
primal entity], SOLIFUPLD — and since the Supreme, LyyesoTD [is] the all-embracing perfection,
b &BBLD DD — which is not separate [from oneself], 6T6OT QYID — what |use] is it, LoGoT
UTEG STWSSTG OTUIGE — if tormenting themselves in mind, word [and] bod),
oumdl Lempwedpuiley — they proclaim with the drum [of their| month, (eTeH6I
LOTGOOTL_&I GTGOT — that it (s.c. the Self) has surpassed [all| measure? Hlewesrorg 6TGUTLD
Fnsdly Qumus — All their thinking is the false [reality) of the waking state.

1. smen geflweir oyeeir —oneselfis not alone. The individual consciousness is not some primal
entity, possessing an inherent reality of its own. Therefore reality must be sought by
looking within, to discover the real primal entity, the Self, from which one can never be
separate, $&&Lb <y L gewrd — the all-embracing perfection which is not separate from oneself.

2. aumd uempwenpule —if one proclaims with the drum of the mouth. The verb uespwenp means
to publish by beat of the drum. The uepp is a drum beaten to gain the attention of the
populace in preparation for a public proclamation. The verb is prefaced with the word
eumis — mouth in order to suggest the self-important and portentous utterances of those
who falsely ascribe to themselves the most lofty spiritual attainments, having merely
deluded themselves through their yogic practices.

3.  ereneu wrawrLg — it is beyond measure. Since the Self is beyond the mind and senses,
then itis idle to utter statements which imply that one can convey the very knowledge of
the Self which one has just said is impossible to communicate verbally.
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Can it be reasonable that you, having controlled your breath, mind and
sight, so that they are entirely still, and buried yourself in that state so
that you are entirely submerged in it,' should expect to be able to merge
with That which exists both within and without your body as your very
Self, as being and non-being, and that which is beyond both of these?*

GUITWJLDGOTBI  FHGBOTGOOTGNFUIT GUTMDL bl LDHEGOTLOTUI
b Uyespg Cumuisgst et HBwrT — STwSHS
@GLLDIDLITUI [§STGOIT UJ6T0TLY GUGW6V WITUWISDELD
DILILDIOTUIS FHTHBD DEOS.

b H@uir — Is it reasonable [No!|, (5, 6uITU] LDGOTLD HGUIT SGOFWIT YD <L 5l
— that you, having controlled the breath, mind and eyes, so that they do not move, 10&FeoTLD
QU1 LeoFpE — |and| having buried [yourself in that state] so that you are submerged,
Quimds gn1L6v — should go and merge with, STHG DDeOS — that which is free of all
association, STWSHIFH@G 2 GT LIDIDL| QYU — existing within and without the body, b
BTG YUl — as your very Self, o coor(h @Qevewev it — as being and non-being,
OSDGLD DLILWLD Ut — and beyond that (i.e. both of these)?

1. pé&dend i yeangbgl —having buried yourself so that you are submerged. wéfenbd is the
Tamil form of the Sanskrit past participle magna — sunk, plunged, immersed from the root
majj to sink, go down, perish.

2. ocan® Qdomawmni HSHGSW Ll — as being and non-being, and beyond these. All
categories known or imagined by the mind, even being and non-being, are entirely
transcended by the Self. We are reminded of the line from the Kandar Anubhiti of
Arunagirindthar, describing the nature of Lord Murugan: o (peumi j@eurs 2 ergmil
Qesms — as that which has form, as that which is without form; as that which is, as that which
is not. In the state of realisation all things have no existence in themselves but do have an
existence in the Self; therefore they share the attributes of both being and non-being,
appearing within the Self, which is beyond both.
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Should you propose to remain free [of all the mental faculties], you will
find that it is not possible, and that a sleep-like state supervenes; and
should you attempt to remain [aware but] without any objective
petception, you will expetience [such phenomena as] flashing lights.'
Your aim is to establish the vital breath along with the errant mind in
the brabmarandhra chakra within the skull’> What kind of state is this?’

LT FmsEoeueornT GvTL LT HIDSHHLOTLD
FLLT FpBED FLTHOBTUPBSTID — HIL L
106o1FBHT(H uTweramb T LoevoTerL ulBe 65

Beweori iy fG\seoreor [hlemev.

RUL TG @)B5HH e165TDTeV — If [you propose] to remain, without being in contact [with
the mental faculties), GpL1L_mg1 — [the faculties] not permitting [if], 2_psaHD pid — [a]
sleep|-like state] will supervene. @Y mBHEleoT — If [you try to] remain, FL L g — [aware
but| without perceiving any object, Fri_it Q)BT(LPHSHI LD — there will be [phenomena such
as| flashing lights. [ i hlewesri i fm — You propose, Fi 1 106sTHBHT(H GUTUEDE!
1ocosterL_ulBev 6aIsE — fo establish the vital breath along with the wicked mind in the

skull (i.e. the bhrabmarandbra chakra). @)@ ereoreor Hlewev — What [kind of| state is
this?

1. Lines 1-2.3: If the mind is suppressed completely the result is manolaya — the subsiding of
the mind . See v. 94 and notes. This state is here called 2 p&aLb — sleep because in essence
it is no different from dreamless sleep. Once it ends, the mind springs forth again as
before. Alternatively, if one allows the mind to remain active but free of any object, it
will simply create its own phenomena, such as flashing lights, sounds, bodily sensations,
and so on.

2.  wawenL means skull, but is here used to refer to the brahmarandhra centre, which is said
tobe located in the hollow space between the two hemispheres of the brain. AywrBHrd
: pirama-rantiram Skt. brahma randhra means fontanelle, aperture in the crown of the head;
it is closely associated with the highest of the chakras, the sahasrara, the thousand-petalled
lotus. It is a major goal of yogic practice to raise the energy of the physical and subtle
bodies through the lower chakras and concentrate it in this region.

3. Qg erenan Benew — What [kind of] state is this? In other words, such a state is anything but
liberation.
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The mind is like a caged monkey' or the grotesque dance of a shadow
puppet.? Who could hope to subdue it, grasping it and bringing it under
control? Even if one remains still, free of any objective perception, it
will keep moving by itself, like a whirling rocket that moves under its
own impulsion, the balls in a game of ammanai, or a spinning top.”

Fnl 14D GmenBHpD GHTyessiladnd IO HeNS
QLT LNGSST JLFEGUTT — HTLFWpF
FDIOT QIN(HHBE VeFWTH  FDDIIN D]

FLDILDTGNGOT LILDLIJ BISHT GTOLD.

N9 351 941 19 — Grasping and controlling [if), Q4T LOGOTSHENS <L FH@GEUTT — who
will [i.e. conld) subdue the mind, Db — which is [like], FnL 1Q 60 ST HIGHS — a monkey
in a cage, Blpev Gawmyevst] gmgg — [or] the grotesque dance of the shadow [pupped?
FIDLOT @) hHEv — [Even) if [one] remains, STLSF oy — free of any [objective]
perception, Fpmy @V G — [the mind will be like] a whirling rocket, SjeOFWITH —
without [anyone] causing it to move, DJIDIDTEOGST — [the balls in a game of| ammanai,

LIDLIFLD — [or a spinning] fop, BTGEILD — [acai — expletive].

1. &liyéd GrRiens —a monkey in cage. The nature of the monkey is extremely active and
restless. How much more so when it is restrained in a cage from which it wants to
escape? We have seen in v. 101 the use of the word &.( to mean body; the image of a
monkey kept in a cage is therefore a fitting image for the attempt to control the mind by
restraining it with bodily means, such as breath control, etc., whose principal effect is to
spur the mind into ever greater activity.

2. Hipe Cargenll awgg) — the grotesque dance of the shadow [puppet]. Ganyenfl means grimace,
contortion of the face. We might also translate along the lines of the antics of a jester or
clown. The movements of the mind are compared to images in a puppet show consisting
solely of shadows cast against a screen, which can be observed, but cannot be held or
restrained in any way.

3. Lines 2.4-4.3: ef\& — a whirling rocket, oybwrenen — [the balls in a game of] ammanai, and
ubLgb —a [spinning] top are all given as things which, having been set in motion, continue
with a momentum of their own. In contrast to the monkey and the shadow puppet, which
represent the gross, outer activity of the mind, these three items represent the mind in its
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subtle aspect, acting without any outside stimulus, as when it is not consciously directed
outwards, yet still continues to generate its own inner activity. The negative adverbial
participle genFuwing stands in place of the transitive form gyengsang of the verb gjena
— to cause to move, shake. We must assume for it an indeterminate subject, someone. TCS
glosses: @paur YN4d8 Hmesarg stCanr apmAearn Afa&Gureud — like a rocket that
whirls round on its own, without anyone holding it and causing it to move. The game of
ammanai is a girls’ game, described in Tam. Lex. as follows, ‘Girls’ game of keeping a
number of balls in the air, some rising while others are falling.”
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It is the habitual nature of the mind to be active even when it is not
directed towards any object. If you try to understand this nature, how
will you not be confused? At the slightest contact with it,' there will be
birth and death for you, but if it dies, you will become Sivam.

LupwTs GUTGID LISDID LIPHBLOHSS
HDODOTOVET GOTTHES FVBHTH — FPEDb
& 60Tl QLG D DT6oTHT6s0T O\FGOIGOT LD 6UOT LD
resor(Haillg 6ol Fleuwor e,

LIp&EBID jews HDMT6V — If [you try) to learn the habit [of the mind), LBmID — by
which [if] becomes agitated, LT GUITGID — even when it is not grasping [anything,
GTGOTGOTTSh  HGUBBTSHI — how will it not confuse [you]? FDBD B & evorLy. @G 6o
&M6or — If [you] contact [it] in the smallest degree, sBmevor — [acai — expletive], G)Feor60T
Oy GuoTLd — [there will be| birth and death [for you). 431 omevor(Raillqeor — If it dies,

b Feub oyemer — you will become Sivam.

1. sHCp B Seirg efiger —If [you] contact [it] in the smallest degree. The nature of the mind
isactivity, and it will do anything to prolong and preserve its own existence. The moment
it begins to subside, and we begin to get a sense of the peace which this might bring, it
springs back into existence, generating numerous thoughts about how, using this very
mind, we might determine the nature of this peace, make it our permanent state, and so
on. Therefore the wise course is to ignore the mind and put one’s attention wholly on
the Self, Sivam, by dwelling on the T’ sense.
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Abide simply as pure consciousness. Then delusion will not arise. If
there is the slightest movement in consciousness, will not the world of
diversity shoot forth like a sky rocket? This state of samadhi, can be
compared to the petfect alignment of the pointers on a pair of scales.’
If that state arises, you will be a king of jnana. Who will be your equal?

yPleur ul)y riowss 10THT FewFulev
ofFrur ol mBsr alspLin — Hurs
syr# epiellSumm Fwrdeufleor @meor

@ raspins Gsriiur Glyeur.

oyleums @y m — Remain as conscionsness only. 1owishamstd b — [Then) delusion
will not arise. ojewaullev — If [you] move, @N&mrid &N _mBHm — will that not give rise
to diversity, [Yes!| @l & oyt — [shooting up) like a rocket? symFleor mieoflBuwr —
Like the pointer of a pair of scales, L9Olwim  — which does not stray [from the centre point],
Fword)  eufleor — if samadhi (i.e. the state of absorption in the Self) arises, ® 105G

epUILITT eTeum — who will be the equal of you, @hTedT @Q)FMFET — a king of jiana?

1. syrflen mefl Gumed — Like the pointers on a pair of scales. TCS explains the image as
follows: our consciousness is like a pair of scales with stones in one pan and gold in the
other; the stones are the state of kevalam — unconsciousness and the gold is cakalam — the
waking state. The scale has two pointers: the lower pointer is the anma — jiva or soul,
which moves as the arm of the scales moves, and the upper pointer is aru] — grace which
does not move. When the two pans are in perfect balance, and the two pointers therefore
are perfectly aligned, this denotes the state of samadhi, when the consciousness is perfectly
aligned with grace, and in which therefore the delusion of the world and its modifications
does not appear. arul is simply another way of referring to the Self, especially when
thought of in its dynamic aspect, as conferring or facilitating realisation. See the
Introduction p. xviii. The term cakalam denotes the state in which the jiva is active, under
the influence of the tattvas, and kevalam, the state of unconsciousness, as in deep sleep.
The state which is being described here is a state of vigilant awareness, in which awareness
is neither wandering lost amidst sense objects under the influence of the mind and senses,
nor is it sunk in the blankness of the unconscious state. ‘That is the state of the jnani. Itis
neither sleep nor waking but intermediate between the two. There is the awareness of
the waking state and the stillness of sleep. Itis called jagrat shushupti....Go to the root of
thoughts and you reach the stillness of sleep. But you reach it in the full vigour of search,
that is, with perfect awareness.” Talks with Sri Ramana Maharshi, talk 609.
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Who taught water to be cool, fire to burn and the air to stir and be
agitated? Whoever you are, the mind and the other faculties will not
simply go away. To attempt to remove them is like trying to bury a
shadow.! You should see as the heavens see.” Only then will they be
eliminated.

prsgL s OpmLiys FHBOISTYH 6w
HTPEODF FBHLOTT FDLIGSTT — DYTHGHLOS
QGurar wesrnd) yewss@Blipev Bumevrs
oysmwid @UTDLIT FmiLD.

b i HOUNSSTT — Who tanght to water, Liguptd — [its| peculiar quality |of
coolness|, @ubpLILy — and [t0] fire, &b G\BTIPl @D — the activity by which it burns,
HBTPDD FOEBBYLD — [and who tanght| the air to be agitated? @)@ 1oeormd) — This
mind and all the rest, 4@ BuUirasm — will not go away for anyone. LIGHSHGHLD
By Guimev b — They are like a shadow, which one [tries to] bury. & Lmi — You
should see, SyamBmuid BLimev — as the heavens [see|, Dymitd —[and) they will be destroyed.

1. yemssgb Bipd Gume oy b - They are like a shadow, which one [tries to] bury. If one heaps
earth upon a shadow, the shadow will of course not be buried but will reappear on top
of the pile. In a similar way, if we try to use the mind to eliminate the mind, that mental
process will continue to propagate itself ad infinitum.

2. pemud Gumed B wmit — You should see as the heavens [see]. The heavens, as pure space,
possess an infinite capacity for containing and permeating all things, yet are not in contact
with, or affected by, any of them. In the same way, when we see the mind and its activity
with the eye of the Self, we will cease to be affected by it, just as the cinema screen is not
affected by the images that appear upon it.
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When you think of it, is it feasible to measure and know the extent of
the earth and the heavens, the weight of the mountains and the volume
of the surging ocean? Similarly, when you say that you are the Real,
these are only words, [since it cannot be measured or known| without
encompassing the destruction of your own ego-self. If you try to know
it [otherwise], it will remain quite alien from you.'

LDGTOTGOGEOT  LDEDGVEDU  LDMFHL_GHGV  6VIT6OT HFOD

er6v016o0f]  evarT Pl GlouuigSr — o coorewLOEOWIh

2 6oo10)L_coreof) BEUTTEUTTEENS UJ6TOTL_GVGVT
16010607 T L lem6r1H

H6ooT LUl GUGOTGOIUILDITBI - FTGEOT.

6T6u0T6u0ll6v — If [you] consider, LDGEOTERGOOT GUTGOTHSEWS — |the extent of| the earth
[and) the heavens, 1oewevemws — [the weight of| the monntains, HBL_ewev — [or the
volume of | the surging ocean, eTuigiSom — will it be feasible [No!| oyembg1 ol —
having measured, to know [then|? ®_cooremiveows b o coor(h ereoresfley — If you say
that you are the Reality, gpit ourigeng o evor(h) — this is just a word, 2 &57 gpiflemer
H600T(h)  DGUGVTGI — |[since it cannot be known) without achieving the destruction of youlr
ego conscionsness|. N — If [you try to] know [it otherwise] jeoteofluid Dytb — it
will be foreign [to you|. sbirevor — [acai — expletive].

1. Lines 2.4-4.2: There are a number of ways of interpreting these lines grammatically, but
the overall sense is as follows: the discriminating consciousness can affirm, I am the
Real’, but it cannot know that reality objectively, since the Real is only revealed upon the
destruction of the discriminating consciousness that is attempting to know it. Should
one make that attempt, the Real will seem alien and unobtainable.
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The wotld of mayd', atising and subsiding by turns, is unreal like the
clouds in the sky. If we do not realise this, and attempt to suppress the
wortld that rises up using the mind that rises with it,” will this not be like
a ball, bouncing back again each time we hit it to the ground? Therefore
observe it as the witness only. It will be like a tree dug up by the root,
yielding neither flowers nor fruits.’

2 Ha0lsT(Hnign OumussT HLTsTest ©O)LoeoTeor T

giFiemr wHiiur Gevr(hadlesr — LIemssH0)H(LpBS
Lpseor@or Fri Aeow iBump LmTGeur LINSGSLOT 1D
QBT HBTHH HTWTOHTH GLD.

ereoreorTgl — Not thinking, 2 HGg1 HBIGLD 2 LITSTETLD — that the material
canse [of the world| (i.e. maya), which, having arisen, subsides [again], @Lamds &mm — is
unreal [like] the clonds [in the sky], 2_F)iemr o Sliimey ep(RsEST — if one suppresses
that which rises up (i.e. maya) with that which |also) rises up (i.e. the mind), esrmi g —
is it not [like, LIGWSSEHI T(PBS LIk — a ball, which, moving swiftly [on being struck),
rises up |again and again|? emi Aeww Guimev wmm — See [it] as a witness [only).
epa@b — It will be like, Gour LMGg gD — a tree dug up [by] the root, G\ BHGI
OIGUTBGI HTUITGE| — not producing flowers clusters, [and) not yielding fruit.

1.  eungrenbd, Skt. upadana is the term in philosophy for the material cause of the universe, as
the clay is for the pot, for example. Here it is simply a synonym for maya, the cause being
quoted in lieu of the effect.

2. o fueu 2 uunéd e®&den literally, if [one] suppresses that which rises up with that which
rises up. o iy is a noun from the verb o &, which means to spring, arise, come into
existence. Since the world and the mind arise together in consciousness, the word is
suited to conveying both meanings. The repetition of the word prefigures the idea of
bouncing back and forth, as of the ball in the metaphor which follows.

3. If the discriminating consciousness is eliminated, there will be no world of the mind and
senses, just as, if the root of a tree is ripped out, it will produce neither flowers nor fruits.
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Should you succeed! even for a split second” in reaching the state of
absorption in the Self (nishta), which, as the pure state’ in which the
discriminating consciousness has fallen away, is free of all limitation,
ah! I am at a loss to describe it! Is the bliss that rises up then a thing of
little account? It would be as if one accessed the [vast] ocean of milk
through the tiny hole in a teat!*

FLQUGLIT SBIBPETD FEHFLOGDT  LOTSH 60 uilev
oW ST ormOBHL L urwis@rey — s Gr_cor
FeoevFO\FWwIL DTHBSHGH FDPBDTLITEV euTif)
(LpemevaEHevoTesstl D Bnredrms (LpewD.

YoV — If ot [acai — expletive], Dyewy TSSO Fulev — for half a moment of time,
Bl e — the state of absorption (nista), i () STeoT DM — which is free of
limitation, &g — [being) the purity, &1 () BUITHID BLPeSTM in which discriminating
consciousness has fallen away, eumuis@d — prevails, ©lsL BL6or — woe is me, [if 1 try
to deseribe it]! dewev O\Fuwiuyd o4mHHD FDBDT — Is the bliss that rises up [then) a
thing of little acconnt? (pewm — [It will appear in| the manner, Lirev eumf] Ggmeormyid
— in which the ocean of milk appears (i.e. might be accessed), (Lpeor6v HevoTEEONIGV — by the
hole in a teat.

1. emi&@w <y —if it is realised, obtained. There is also a reading eunii&@Ce, aumis@L
+ g, which is a regular conditional ending in early and middle Tamil. 6 isnota
regular conditional ending for finite verbs, but it occasionally appears to be used,
appended to a finite verb as a shortened equivalent for the conditional <, emmréd etc. TCS
regards it as acai — expletive, but still assumes an implied conditional meaning, adding
the word gy, uleir after aumii@Lo in his urai.

2. ey wrsdenguie — for a split second, literally half a mattirai. The wrsdeny is a Tamil
unit of time equal to a quarter of a second. There are in Tamil only a couple of smaller
measurements of time, but, being counted in milliseconds, these are probably too small
to be sensibly used in the context of human awareness.

3. &g — pure state. This state is that mentioned previously in v.49. See Muruganar’s
Guru Vachaka Kovai, v. 265 and elsewhere.

4. ured arfl Wae saraiid Csrearmbd wem —in the manner of the milk ocean being accessed
through the hole in a teat. The bliss of the Self is compared to the ocean of milk, churned
by the gods and asuras to obtain divine ambrosia; the experience of the infinite bliss of
the Self whilst still in the body upon the loss of the discriminating consciousness is
compared to gaining access to the Puranic ocean of milk through the tiny hole of a teat.
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112

Being totally identified with the body, you torment yourself' saying,
‘When will the time come that this body is no more, and divine grace
will be miner” What is the use of this? Do not the myriad phenomena
that appear in the ether eventually subside again? Similarly, in the
absolute fullness of Reality, which is beyond duality’, there is nothing
other than yourself.

Ty Bzreveyn Gzmeory) wi misrTGsHm

baTws CarL(pmd B niBlwmer — ysTGHT
ereormyFell LimTGeor Gleordlymm  LyyessrsSs
66T Ml LOGDGUHT GOD)GOT S

sTwFBST(®R (Lpbb — Being immersed in the body, 5 FelLiimesr eyeor — what
|is achieved| by your grieving, eTeorm1 — saying, b w1 — ([The body| having departed, Dymeir
UHBTBHT  — will there not be grace [for me| 2 oyFmTwidS% — In the ether, LiGvayLD
Gamreoryy) oy_masTBsm — do not all the many [phenomenal, having appeared, subside
lagain|? srHT oyDw LyyesstEBs — [Similarhy) in the absolute fullness of reality, which
is without [anything| other [than itself], epedTHID @)e®6v 2 60Toh@G — there exists nothing

(i.e. no phenomenal world) for you. HT6ooT — [acai — expletive).

1. eddiumer eeir — what is the use of your tormenting yourself? selii has been taken as a
noun with the archaic instrumental ending gy it rather than the usual gy, é. The verb
&ad means to be troubled in mind, distressed, exhausted, to hate, be disgusted by.

2. Bad omer ya&rCsr — [The body| having departed, will there not be grace [for me]?” The
adverbial participle Sridl has been taken as standing for the infinitive Biis. As noted
earlier this is known as ecca-t-tiripu — participle substitution.

3.  adi mm means literally without that which is opposite to, in front of, over against [it]. In
other words in wyertid — the absolute fullness of Reality there exists no ‘other’ which that
Reality could take as its object. erdlir <dm has therefore been translated as beyond duality.

161



Transcending |the path of | yoga
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Know that habit is pernicious. A fowl will scratch even at a bare rock,
and dig around even in a heap of paddy. The blind man who recovers
his sight will feel threatened by the light, recoil from it and refuse to
give up his walking stick. Similarly the jzva will persist in perceiving
distinctions in the grace of the Self' [even after realising its non-dual
nature].

Lipsanl Osriqugiurt urenpuilein Gsrif]
Hiflagn Glureleows Hermid — @ilPlegn
&oL1s Osraflueswriis FaflsBxrev Gumimr

OY(HEDGTLI  LIGHELDTEOT  LDIT.

Lpsmsid OFmiquig — Habit is pernicions. 1w — See [that it is so]! Limempuilggiid
Qo) Hiflas@yid — A fowl will scratch [even) at a [bare] rock, GLimedemuws Hemmitd
— [and] dig around [even) in a heap of unmwinnowed paddy. GBLT5H@ eparfl Lews 4
— The light being an enemy to the blind man, @NPGGID — even seeing (i.e. having regained his
sight), ol — [the blind man) recoiling [from if), Bsmev Quiri_mm — does not put aside

his stick. DYBEDGT LIGHGLD S460TLOT — [Like hin) the personal self [continues| to divide
(z.e. make distinctions in) the grace [of the Self].

Verses 113-116 demonstrate how, due to ingrained habit, the discriminating ego-consciousness
will have the tendency to reassert itself at the first opportunity until it is finally eradicated.

1. Simeer uGsGW <y 6mnor means literally the jiva will divide grace. The verb L in its
transitive form means fo divide, distribute, apportion, allot. The expression ugsshe, is
commonly used in the sense of discriminating knowledge, rationality. ymer is here
equivalent to the Self or Sivam. As mentioned previously, in Siddhanta it is nothing
other than the gakti of Sivam itself, in its active role of removing the three malams and
conferring enlightenment.
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Unless you slap it and drive it outside, a young calf will not leave its
tethering post, even if you untie the rope.! Likewise, even if you tell
the jzva to abide as Sivam, so that it remains free of attachment like
Sivam itself, thus removing its separate identity and bringing it to a
state of oneness, it will revert to its dualistic mode of thought.?

BLLGUIBT6O0T @)L LT 6YIBI HBBHEVTH H6OT DIHCOGT S
S L ypLi(hssp sertenwBure — e Ol miflss
Besrprp@rLim eof Founmur HeaGleveorm) b HHLOMIS
Qg meormTHd  ©GlevTeor )y FesorL M (@LD.

seoremin BLimev — Like the nature, 65 DIFewen HL LG LDLILIRSGSILD — [according
10| which, slapping [them), one drives outside calves, BbgI DjsevIT — which will not leave their
tethering post, L IQ Ui (hT6voT QL LT GVLD — even though [one] has released the cord
which bound them, spestim) Dyshblev — [likewise] if one makes [the jiva) one, FlesTDITEV
Guimev — in the way that [the Self] abides, 61" (B spiflagI — having destroyed its bondage,
b Aeud i Hlev ereormy — saying, Abide as Sivam,” 5 &BHID DYMISHI — [and)
removing [its) separation (i.e. its sense of duality), epeoTm @)yevor(h) SY@LD — [even so]
the one will become two [again) (i.e. it will return fo its dualistic mode of thought).

1. Lines 1-2.3: a young calf may be so used to being tied up that it does not know what to
do when its tether is removed. The farmer has to slap it to drive it outside, where it will
find its mother and be able to enjoy her milk. Similarly the unripe disciple, having been
guided toward the state of the Self by the guru, will, out of sheer habit, return to his
habitual dualistic state of mind, trying to analyse the state he is in, and will therefore be
unable to enjoy the bliss of the Self.

2. gam @ram® <,&Ww — one will become two. TCS glosses: 9&8augGar® @emmréd @b
Gurs gamed osCamp @ermrar gy amor Curs jemsaured QrarLrg — Although
it has been made one with Sivam, the jiva, which became one with it through the cessation of the
[ego-]consciousness, will become two [again] through the movement of that [ego-]consciousness.
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If someone tells you to abide as Sivam, you torment yourself thinking,
‘I am that Sivamy’, thus falling from that very state. This is like the story
of the man who, on being told not to think of a monkey, was unable to
stop thinking about it." Is this not the wotk of the ego, anava malam?

@IBiens Heveorwm FmoeussTn Fnmd
Sl wxkBeu Hwmresrio — auEBIBHENSBLITEL
b Feunmur Hevbevesrpm 6of miblwig e iTuihenest B

LoTwenaug 6T SDT  LDGVLD.

#60% BLimev — Like the anecdote, Hpiorl o5 Huirestid eumd — of how
the very thought of it (i.e. a monkey) repeatedly comes [to a man), a.p — upon [someone| saying
to [himl), Gymiens Heveorwrg @b ereormy — Remain without thinking of a
monkey,” B Ponb oyt Hev eresTmTev — if someone says [to you|, Abide as Sivam,’
wmiewar — you suffer, Bk — departing from [the state of Sivam), D@ o
Bewest bl — and thinking ‘1 am That [Sivam) g1 2ye51@mm wevid — Is that not
[2he defilement of anava) malan? |Yes!].

1. Sri Ramana Mabharshi also alludes to the story of the man who is told not to think of
monkey, supposedly saying that it is mentioned by Tayumanavar. See Talks with Sri
Ramana Maharshi, Talk 601:

D(evotee): When we attempt to cease from activity the very
attempt is action. So activity seems to be inevitable.
M(aharshi): True. Thayumanavar has also alluded to it. A
doctor advises a patient to take the prescribed medecine with
only one condition. That condition is not to think of a monkey
when he takes the medecine. Can the patient ever take the
medecine? Will he not think of the monkey whenever he tries
not to do so? So also, when people try to give up thoughts
their object is frustrated by their very attempt.

Translator’s note: The attribution by Ramana of this anecdote to Tayumanavar is probably due
to an error on the part of the recorder. It does not occur in Tayumanavar’s works, and it is
inconceivable that Ramana Maharshi would make such a misattribution.
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Although the nature of the ego-consciousness has been pointed out to
them, they still seek Sivam, just as the serpent with a jewel on its head
continues to seek out darkness, even when it is already enveloped by it.!
Such behaviour is akin to someone digging a well in a lake to find water,
or fighting” with his own shadow to be free of it. Who are they that
have the power to remove this ego-consciousness and abide as Sivam?

wesstlLiLimip  Lperfleor wewmpHhBss BoH(HLD
H6ooThBTHHD BLITSSHENSHH HTL L] — 2 630TTHHIFEGDILD
B D Heorp Hlpwss wpGmerid

o fFews B sEUBL L.

SDBLTSFDS HTL LY 2 G5oTTSHEDID — Although [someone], pointing [if) out,
has made known [to them) [the nature of| the ego conscionsness, 1DGssT] LITIDL] H6OOTHSG
QYLD — it (their behavionr) is [like] the case of the serpent [with] a jewel [on its head), S (HLb
— which seeks ont (the dark), @)meMlev LEODBH @)\HSHH — although (] is [alread)]
hidden in darkness. Buimev optb — [Such behaviour is| like, (Bliflev  Hlevormuid [someone
digging| a well in [an expanse of| water, Blipev o wjGguptd — [or] a fight [with one’s own)
shadow. T @QBewF b B @BLILITT — Who [are they who|, having eliminated this

(the ego—conscionsness), will [be able to| abide |as S ivam)?

This verse is quite elliptical. Those following the Tamil text in conjunction with the translation
should consult the literal translation above to see how the main translation is derived.

1. Lines 1-2.1: in this comparison it is assumed that the jewel on the head of the serpent
emits its own light. Therefore however deep it burrows, the darkness in which it would
otherwise be enveloped will always be dissipated by the light of that jewel. Similarly,
Sivam will always evade those who seek it using their own ego-consciousness. If the
serpent swallows the jewel, the natural darkness will reassert itself, and there will be no
need to seek it, just as, when the ego-consciousness subsides, there is no need to seek
Sivam.

2. 2uyssb, Skt. yuaddha, means battle, fight. It is also written as wjggb in Tamil.
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Abandoning formal worship, both inner and outet, yogic samadhis' and
those sleep-like states, in which the £7ya yogis mimic the true jnanis who
are free of the discriminating consciousness,” the true jranis abide in
the Self, so that worldly bondage disappears, like the flame of a lighted
lamp in daylight or the rays from a crystal at midday.” Who can compare
to them?

o 1 ypwurd yFemeory) tQ@uirs Fiomdls@nLo
F#LLPley Ol L eurGump mmm@eugio — @i (hL
Lgseallers@ (pFFALI 11gHpdBLTD LITFID

9BV DLITTS HTTFFGUWITLT LimT.

o7 Fifl epriumi — Who can compare, pLTiag — to those who abide [in the Self),
LITFLD DJH6v — 50 that the worldly bond (pasam) disappears, L1Bev NeTHGLD 2 FF
g suptd Buimev — like a lamp [in] daylight or a crystal at midday, &L (B — having
abandoned, 2 6T LpIbL) YLD LFeweoTUD — inner and outer worship, Guims
FOTHHGHD — and yogic samadhis, FTBIGHEUSILD — and [remaining as if) slkeping,
LB ooy Omireour @uimev — like (ie. mimicking) those who are free of the

discriminating consciousness.

1. Qurs swrdser — yogic samadhis. This refers to meditation on the six energy centres of
the body, each with its resident deity, the <y,m <, gmmb. The yogi becomes identified
with each of these in turn, using intensive concentration and visualisation techniques.
See also v. 94 and notes.

2. &0 ofley QaslLeui Cure gnmigeugib — [the state of] sleep, like that of those who are free
of objective consciousness. The aim of the practices mentioned in the previous note is to
raise up the energies of the gross and subtle bodies along the spinal column, and to
concentrate them in the brahmarandhra centre, located in the brain, at which point the
mind becomes totally dormant as in deep sleep. See v. 104 and notes. This state is
condemned by the jiiani as worse than useless, not only because the mind and mental
faculties resume their former activities once it is ended, but also because the individual,
whilst in such a state, is deprived of any further opportunity to seek the true goal of
merging definitively with the Self or Sivam. He may even give up that search, mistakenly
regarding this state as the ultimate goal.
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use alets@d 2 &8 Lswb Gumre —likea lamp [in] daylight or a crystal at midday. In the
state of realisation the individual ego, which was so prominent in its former state of
ignorance, is subsumed in the Self, losing its individual identity. Similarly the flame of
a lighted lamp, although shining brightly in the darkness of night, becomes invisible
during the day, being entirely subsumed in the bright light of the sun. Also, in the state
of realisation, all the mental faculties (here referred to as pacam — the worldly bond) subside
into the Self and become inactive. In a similar way, a crystal or prism will emit coloured
rays in all directions when the light strikes it at various angles during the morning and
evening, but will remain clear when the rays of the sun fall from directly overhead at
midday.
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The Self now awakens the jiva from the darkness of absolute nescience’,
[unites it with the mind and senses], and [finally] abolishes the objective
delusion of waking and sleep,” gradually consuming the ego-
consciousness as the flame consumes the wick of a lamp. Therefore
the only recourse is to give oneself up as a prey to the Self.’ The very
act of thinking about it will drive it away from you.

@QpLCs euevgdleor Gnupriiouwd) i

- Bs euevFsev PPy — FiflF &L rGumev
F601GOT 0 FeoreollB@Ggh HTepiesoroumuirs GLITaIFZEVTEV
2 coreIFBev BTl (DF6VHT guo)LD.

2 coorey <ot Guimeug yevevrev — Other than becoming food, FeoT 9Mley
Sleoreoflas@ — to the One (i.e. the Self) that consume’s one’s ego] conscionsness, Hif] s
Quimev — as the wick [is consumed by) the flame, @ wmorT BHercvag @)eoTmy er(LpLiLi
— having now awakened |one| from the darkness of total nescience, et fli "1 1o@mer GsHerev
Fseuid  mmW  — [and] having abolished the objective delusion of waking and deep skeep,
FT60T 2 GoTeHB6v — [other than that,] for one to think [about the Self| (i.e. to seek it
objectively), gpt” (Bpev — [is] to drive [it] away. HreoID — [acai — expletive].

1. Qmear Gsawss Qerm el — having now awakened one from the darkness of total
nescience. In Saiva Siddhanta, the soul is pictured as being initially sunk in a state of
total nescience. It is only Sivam that, by bringing it into contact with the 36 tattvas, causing
it to experience the three malams, and finally eradicating those defilements through the
power of its grace, can lead it to the state of oneness with itself.

2. @il w@mer Caeuaw gsawbd — objective delusion of waking and deep sleep. Once it becomes
united with the fattvas, the jiva alternates between cakalam (waking and dreaming, in
which a manifold objective world appears, in gross and subtle form respectively), and
kevalam, deep sleep, which, although a state of non-differentation in which no world
appears, is not the state of absolute nescience referred to previously. The fact that people,
on waking up, will say that they slept happily, is evidence to the fact that the j7va persists
in that state, in spite of the absence of the mind or the world it gives rise to.

3.  oawma o1 Gureugl Sjevame —other than becoming a prey [to the Self]. Since it is impossible
for the mind to seek the Self, it can only present itself in a condition of submission,
where it can easily be subsumed in the Self.
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Even the Advaitins, who assert that all that they know objectively is
false, cannot escape being trapped in an empty void.! Like them you
will be destined to repeated births and deaths. However, having
experienced the loss of your ego-consciousness, and the bliss that arises
thereafter,” if you transcend even these, birth and death will end for
you.

M pHGFveLTd ClLITWOWETD @ISSHINS  wWiTTHGLD
Ooumybrimtf]l eyresrpev @flLmgy — LIpBFDLiemL
24011 QITOBTINY T BHS TP D
Gumresrrevsr gooyeortipLiyn Guimip.

9SS wimTis@D — Even for the Advaitins, oymlpsg1 etevevmtd G)Limul 6T6oTm
— who assert that all that they know [objectively) is false, @eumid LiThlev  2ewesT MEV
Qg — being stuck in an empty void will not leave (i.e. cannot be avoided). LB
@muLieoLs — [Like them) you [too|, being born, will die (again and again]. yeormev —
however, 2_e51g1 spifloyip — If the loss of yourself, DypHsD 4o 2 Hiiyd — and
the arising which is bliss, GuiTedrTev — go away, HTeor — [acai — expletive], 2 6oT

piign Guimid — [then| your births will go.

1. Qeaugd umfed eeareiimed eirg — being trapped in an empty void cannot be avoided. The
danger, even for the Advaitin, is that, having realised the essential emptiness of all
phenomena, if he does not then eradicate the consciousness that formerly perceived the
world and now perceives an empty void, he will remain trapped in that empty void,
unable to grasp the dynamic reality of the non-dual Self. The following are the words of
Sri Ramana Maharshi recorded by Devaraja Mudaliar in Day by Day with Bhagavan, 21st
July, 1946. ‘In all books on Vedanta you will find this question of a void or of nothing
being left, raised by the disciple and answered by the Guru. It is the mind that sees
objects and has experiences and that finds a void when it ceases to see and experience,
but thatis not “you”. You are the constant illumination that lights up both the experiences
and the void. Itis like a theatre light that enables you to see the theatre, the actors and
the play while the play is going on but also remains alight and enables you to say that
there is no play when it is all finished.”

2. oargl @fleid YBHsD Wb 2 Fliyd — the loss of yourself, and the bliss which arises
thereafter. 2 ang) e@fie] is glossed by TCS as uangGuiraid — ‘The state of the individual
soul in which it loses its self-consciousness expecting grace from Siva.’ (Tam. Lex). This
state is succeeded by one of deep bliss. However, since there is still some trace of a
consciousness experiencing these, they too cannot be the final state, and they too are
transcended in the final state of union with the Self.
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Sivam is the fullness of perfection which abides as the consciousness
of consciousness itself'; as that which is entirely without divisions. For
those who presume to create and destroy Sivam in their minds?
meditating on it sporadically, and in such a way that it is limited by their
own imperfection’, how can birth be avoided?

M6y FH HMeuT wEesoTL omul [Heorn

Blemnemerds GHewmul [Hlemedibgh — LODHENGUUILDTUIG
s1Gw Fougersls LewL gzPliurr sp@pmrL b
Gumwr PlevevImriGricor Grimip.

geor Bamiw Cum ymi @ewev — There is no way that the suffering will go away,
S1Cw Aougens LewL GG P 1TT — of those who presume to create and destroy
Sivam, @Gewmw HeweoT bgl — thinking about, so that [if) is limited, LDDEOGUUILD DU
— and with forgetfulness (i.e. in a sporadic manner), HeoT Hewmewer — the fullness which
abides, leydH@ ey s — as the conscionsness of conscionsness, DJJ6o0TL_LD

YUt — as that which is entirely without divisions. 191y eyeor Guimib — How will birth
20 away?

1. efleyse ifle — the consciousness of consciousness itself. This is the pure consciousness,
pure being, that remains as the sustaining core of the relative or discriminating
consciousness, &_L_fla] : cuttarivu in Tamil.

2. feasms uaLss oot — those who presume to create and destroy Sivam. Having
gained some intuitive sense of the greater reality that is the background to their existence,
people will try to grasp that intuitive knowledge mentally; having failed in one approach,
they will abandon it and adopt other strategies, also based on the mind. And so they
will carry on, creating and destroying their false conception of Sivam.

3. @eopwu Beerss wpeeiwnl — thinking about or meditating upon [Sivam] in a sporadic
manner, and in such a way that it is [thereby] limited. These words describe the manner in
which the creation and destruction of Sivam, referred to above, takes place. Itis donein
a manner which does no justice at all to its all-embracing, absolute nature, and Sivam is
thus limited, restricted (or rather appears to be so0), by the very attempt to think about it.
Also, however elevated the concept, the mind is unable to maintain it for long without
straying elsewhere and forgetting what it was thinking about previously. Thus it is
done wpeaneuujomii — with forgetfulness, punctuated by periods of forgetfulness.
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Even as I revelled' ceaselessly in the alternating states of remembering
(waking and dream) and forgetting (deep sleep)?, the mind’s delusion,
the appearance of a world of diversity and the consequent desire and
aversion,’ Jnanasambandhar transformed me through his gaze and
through his touch® into his own likeness, as the sun dispels the darkness,
and the philosopher’s stone transforms base metal into gold.

oLy HeweoriiL) wdH@HD lBDLILD

Ooumytiy fpLiyw aflmwey — alpLiGLenesrLs
ureieap GoudluynBumrp Lmriggin LiflFlsgn
GBITGOTLIBHEGOT DITGOTTHH  GOTTGOT.

umrgoyid Goudluyp Brimev — Like the sun or the philosopher’s stone, @HTGOTLIBSHGT
urirggid Lflfgsin — Jianasambandhar, looking [upon me| and touching [me|, Hmeor
DYSBEGTTGOT  — transformed into himself, NDLGLIGHGOT — me, who was conceited,
IL_Tiev — not letting go of, LODLILYLD [(HeweoTLiLyd — [the states of| forgetfulness and
awareness, LOWISELD — delusion, @NsDLID — diversity, QeumyLiyd N HLILD — and

desire and aversion.

1. &ptiGuener — me, who became conceited. This is glossed by TCS as @eruG@wens &smd
Quorhg Qaramg muGueanear — me, who revelled [in those things], thinking them to be
happiness. The verb &fip is not given in Tam. Lex. The verb @mwr,with which TCS
translates the verb in his gloss, has the meanings fo be elated, to be self-conceited, which is
one of the meaning of the verb elenp. It seems here that &ip is a case of vikaram —
sanctioned deviation for elenp.

2. wplyb Beerib —forgetting and remembering are glossed by TCS as equivalent to kevalam
— deep sleep and cakalam — waking and dream.

3. In the states of relative consciousness wplib Beveriiw — waking, remembering and
deep sleep, forgetting, the jiva suffers from delusion — wwé&@ as to its true nature, and
becomes identified with the body. From this identification arises the world of diversity —
apL, edspuid, which in turn engenders attachment in the form of aversion and desire —

Qaumiiyd & Liyw, which are the source of the deeds whose fruits give rise to the cycle
of births.

4.  Saivite initiation, diks, is performed by the threefold agency of sight, touch and thought.
TCS points out that the latter is to be understood as included here, as the first two could
not take place without the third.
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Instead of remaining still, realising that the world of the Zattvas is inert,
and remaining free of all contact with it, [seeing nothing] like the eye
of adead ram', they invoke [the presence of the gods], petform worship
to them,” call upon them as “The Absolute Perfection’, seek them out
[in holy sthalas], and, [when they cannot them find them], roll on the
ground [in despair] and weep. Their actions are akin to the grotesque
dance of a band of demons.

F55IFmS OlwevevTeh FLOUDGOTL HTHBDMIF
OFgsaaHeor HesostBLTD Diflwrg — 6u50)%(HS3ILD
LyesostBo uwedt pewpssis BHLYLT 1LFesoTL_(LpSILD
Gaomryesstlar. (HMBLiwisks @Geumev.

S wirg) — Not behaving, O35 (9)FsHleor sevor BLimev — like the eye of a dead
ram, STHG DMl — without attachment [to the tattvas|, SSHINIFENS GTEUGVITLD
FL_LD GTGOTM) — affirming that all the tattvas are inert, oSGl 6T (DSGILD [but instead)
setting up |images), and adopting [their worship|, LyyessiBID TG DI  DEOPSHHILD —
invoking them as ‘the Absolute’, BlLq. — seeking them out [in holy sthalas|, LyFevso1(R) DJ(LpSHILD
— and rolling on the ground and weeping [when they cannot be found|, GrLiis @eumev L (hid
Qamimiyevof] — is [like| the grotesque dance of a band of demons.

1. Qseszssden sawGumed —like the eye of a dead ram. The compound Q&55858 er: cettacattin
is equivalent to Qg55 g5 en : cetta acattin, with the double aa shortened to a for
metrical purposes. &b is the Tamil form of the Sanskrit word aja —a he-goat, ram. The
jAani is entirely free of the discriminating consciousness and is therefore not aware of
the world of people and objects that others see: “...the eyes of the jnani are likened to the
eyes of a dead goat; they are always open, never closed. They glitter but they see nothing,
though it seems to others that they see everything.” Ramana Maharshi quoted by Suri
Nagamma in Letters from Sri Ramanasramam, 26th October, 1947.

2. easg a®SgIb means literally placing and raising up. This is glossed by TCS as follows:
sHCUTE Bresg QMBS Larfausms SLCUTSSHTD @f aigeled o urseand L
ogean SO Hwrend Leamed @rimend wsmer Lfbgl — using the personal consciousness
to invoke in an image the presence of the absolute perfection of Sivam, which remains on the
destruction of that very personal consciouness, to meditate upon it repeatedly, and in this manner
perform puja to it. <y eunsenid, Skt. avahana is explained in the Tam. Lex. as ‘Invocation of
a deity by mantras to be present in an object.’
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In those who, wearied by ritual activities, come to him asking for
instruction, the illustrious One! fosters the bliss of the Self, so that
they dwell in silence. He is the true guru. As for the rest, know that, in
so far as they cause the slightest movement in the minds of their disciples,
they will be like Brahma, the creator of wotlds, and the Lord of Death.?

Hiflewws Hevarsgoauns BHL L euTs@GF DT
HflwgF Fsaillewarss & Or6oT — G(HerGTHIF
FDOn LSLILIE Ffleneh FHLDLIGOHL FHb

BDDTGDIBI HTGUGELOT B FHTGHOT.

& 1omeor yeorp) — Only he who is rich [in the knowledge of Sivam], &> @eOTHS
— who fosters bliss, awipiom Hiflus — so that they live in peace, Hiflevwass @evenss
— for those who, wearied by thier ritnal worship, aupgl G LeuTd@ — coming [to
him, ask [him for instruction|, @ — [is] the [true| gurn. Fiflepup — [As for the rest|, if
they give [instruction), FDBD LIGHSLILI — such that [the minds of their disciples| stir ever so
little, F®B1D LIGOL_B%H BDHDTeId — they will be [like] He who learned to create the
worlds, SmeeDID QYD — and [like Death). smesor — Know [this]!

1.  &wrer is a Tamil form, based on the nominative §riman, of the Skt. n. and adj. srimat
meaning (one who is) possessed of fortune, fortunate, auspicious, wealthy, prosperous, eminent,
illustrious, venerable. Here the guru is meant, as possessing the greatest wealth of all, the
knowledge of Sivam.

2. When the mind arises, the world arises with it, and when the mind subsides, the world
is no more. Therefore the false teacher will be like Brahma, the creator of the worlds, in
so far as his instruction causes any movement whatsoever in the minds of his disciples,
and he will be like Death, in that he condemns them to the repeated death and
rebirth of the illusory mind-body complex, as the mind continually arises and subsides
by turns at the prompting of the false guru’s instruction.
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Imagine the devotees of the god of Fire, grinding up ginger to ease the
god’s indigestion', covering him with straw [to keep him warm)],* and
agonising [over their previous neglect] as if buried under a mountain
of sorrow.” To whom might we compate such people? To those who
would try to wash water, bury their own shadow, or measure it [using
their own foot]?

oypdlet] Baoun & THOWETD FHFT S5
auHBHTeVTEOT eLpl  Loemeul(HLIL6oT — Gibblwimi

Begs B [BLeHeVL] LIGHSSBETLILITT
ey LIS L1mev eumT®)FeoTeor GUITLD.

FH&G e FSH — Grinding up ginger, Djsbleotl Cseum@ 9 TedH ereormy —
saying that the God of Fire has indigestion, eweusBsmevrev eply. — covering [him) with
straw [against the cold), b o1 — [acting) as those who are suffering, 166w (HILILNGOT
— as if a monntain had been placed [upon them|, emy GLITEUEUTT GTGOTGOIGY QYLD —
whom may we say that such people resemble? 56wy a(1pe [Hlipewev LjewsdGI ST ILiTT

— Those who, [attempt to| wash water [and| bury [their own)] shadow and measure [if]?

1.  4&isd is the Tamil form of Skt. ajirti — indigestion; its more usual form in Tamil is
<o&penrid Skt. ajirna. &&@ is the Tamil form of Skt. Suska which means dried up, hence
anything dried up, dried ginger, dried cow dung etc. The more usual word for ginger in
Tamil is @@5&. In Indian medical systems such as Ayurveda, the element fire, personified
in the god Agni, is seen as the force at work in the process of digestion, causing the food
to be broken down and digested. Ginger has been recognised as a cure for indigestion in
many cultures since ancient times.

2. These actions and their fanciful motives, trying to cure Agni’s indigestion with ground
ginger, and trying to keep him warm with straw, are given to emphasise the ironic nature
of ritual acts, in which the Supreme Reality is imagined to be suffering from some kind
of need or lack, to which the person performing the ritual or puja arrogates himself the
role of providing the remedy. Since, as far as we know, the motives ascribed to these
actions here are not the actual motives of the persons who perform those rituals and
pujas, the sentence has been prefaced by the words, ‘Imagine that...’

3. v HEuler gisAwmd —as those who suffer as if a mountain had been placed [upon them].
The word gi&awb, Skt. duhkha — affliction, pain, suffering is very common in Tamil. Here
the word is used in the form of a personal noun gé&d, Skt. duhkhin to mean one who
suffers. The ending @eir of i@l is comparative; TCS glosses: wena cupg SbCed
SH558 Curaib gsssms 2 aiweurnd —as those who endure suffering as if a mountain
had come and placed itself upon them.
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Those stupid teachers [of ritual worship]' do not realise that when we
have to cross a river in spate or make a long journey on foot, there is no
suffering for the water, nor for the road, but only for those who swim
that water and walk that road. They might as well tell you to stop up the
mouth of a river in spate, raise a ladder to reach the heavens or grab the
feet of the wind.?

Bra@n ouflscgn giuflame b pdlbL b
STTHGS HWOFer DOUNWIT — eLpTHHBHEDT
WITDMIFHG UTWHL L) wibLigsHgHs Boevoflulll (Hsb
BTDMIHSGD BTGVLILG SHFHEV BT6HOT.

epThHT 2 6wy — The words of fools, oymley ymdlwim ereormy — who do not possess
the knowledge that, 15 T3@D uPla@GD ST @6Vem6v — there is no suffering for [a
flood of| water, or a [long) road; 5 BS) BLBSTTHG ST — the suffering is (ondy| for
those who, swimming [the flood|, walk [the road|, STOIMUSG HT6v LG GH6v — [are like]
grabbing hold (i.c. telling you to grab hold) of the feet of the wind, PMIFHG euTws HL 1
— stopping up the mouth of a river, IDLIT S5 oyeoot] @B — [or] raising a ladder

1o [reach] the heavens, Bmesor — [acai —expletive).

1. epr&ai —the foolish, the ignorant. These are the teachers who purport to offer salvation by
means of ritual worship.

2. Justasariver in spate cannot be stopped up with earth, Sivam, the infinite all-embracing
reality, cannot be contained by any form, such as an idol or statue; to try to reach it
through meditation and so on is pointless because it exists already within and without
as the very ground of our being, just as it is futile to try to use a ladder to reach the ether,
which already contains all things within itself. Since it transcends all forms, there is no
use trying to grasp it by performing rituals of various kinds, just as it would be no use
ascribing form to the wind and then trying to grasp a part of that form.
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Will even those who travel the heavens at will requite a support?’ Are
the heavens like the deep ocean to them, that they need to navigate it
like a helmsman on a ship?* What work do time and space petform?”
Similarly, can there be deeds performed by a perfected S7va yogz?

gysrwid Bureurisg wralensBuwm ourpast Beur
asmwesr Bumpm)flur Bovussor(RBwmr — Guirdlasw@ip
H6oT LDBLDT  LYjJ600T60THMTGO0T HTGU(LPLDT  FHBTI(LPLDSLITI

ereor6or OB T IPlemevuiluin myLD.

ymwid SLimeuraaxgLd — For even those who travel the heavens |at will], e ewaBwim
— is a support [required|? y1p H1_Bevr — Is it [like] the ocean? 15 smiesr Brimev
Hiflwr Govevor(0Biom — Do they need to travel in the manner of a helmsman? Ly 6ooT6or
Quirdla@id — For the perfected [Siva) yogi, seor.0Q8om — are there deeds? [No!] &revor
— [acai — expletive]. smevupd ymmuiapd Brimii ereoresr Glgmiflemev @uipmitd
— What work do time and space, going, perform?

1. gamuub Guranrégw <y,elesGur — For even those who travel the heavens, is a support
required? One who has mastered the eight siddhis can travel to wherever he wishes in
space through the power of his mind. He would have no need of any support to aid him.
Similarly the Siva yogi who has attained oneness with the Self has no need for aids such
as rituals and puja to attain that which is already his.

2.  Bsmwenr Gumey HAw Ceuar@Guom — Do they need to travel in the manner of a helmsman?
Expanding on the previous analogy, unlike the captain of a ship upon the ocean, the
siddha yogi would have no need to plot a course through the heavens and use a set of
instruments to get to his destination. Similarly the Siva yogi has no need to form some
concept of Sivam and then set about trying to attain That which he already is. In any
case he no longer requires, nor possesses, the instruments furnished by the tattvas in the
relative world, the senses, and the organs of thought and action, which are the attributes
of the ego consciousness.

3. atewb Y amuwwd Cumi eder Qsmfee Quibmbd — What work do time and space
perform? Just as time and space provide the unmoving ground for all the phenomena
that unfold in the manifest world, the jiiani, as the Self, provides the unmoving ground
for the whole of the apparent creation, including time and space. TCS glosses: L,rerremméw
SE8aCurdl gpfsrarsde smelser Qzmipubeuear erdl, sren @@ HmHelsGerm@HLd
sigs Qsmfc Qawiwuner — The faculties operate in the mere presence of that Siva yogi, who is
united with the fullness of reality. He himself does not engage with any of the faculties to perform
any kind of work.
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In fire itself there is nothing of the firewood, and in ghee there is no
longer any milk. Similarly, jzana abolishes delusion as surely as the sun
dispels datkness. Therefore it is given the name ‘Destroyer of Actions’.!
This being so, can there be any performing of degrading actions by
Jnanis?

@ppLifev afpagdwr Gpuwullpur Gpmresrpr
9|(hBH et pemarwiL_1g5 FTHBLTev — 1o(hL_0\H(h%s
@prergFleor Gundlflenuws HTFG6vT6OT (GHT60HHB(GHLD
sareorg; Oamifl eyempriim Gy

OppLley &lpg o Fwm — In fire the firewood does not manifest (i.e. is no longer
present). @puwillev Limev Bgmeormm — In ghee milk does not appear. @hmeoTSS 60T
Q@i — The name of jiiana, wgwer O\HBGS — which put(s) an end to delusion, ywHHHEOT
@Qumemer L iGHmev BLimev — just as the sun abolishes darkness, iflewws BT
— [is] The Death of Kiriyai’. erestlesr — Therefore, @hmevtla@mid oareor Glpmiflev

o eopLim@ym — will jianis toil at degrading work?

1. &fenw prab — The Destroyer of Kiriyai.” The word dfienws, Skt. kriya has the meaning act,
action in a general sense, in addition to the specific sense of religious practices and rituals,
which are the subject of this chapter. The word is intended to be understood in both
senses here. Just as firewood is annihilated in the process of burning, and milk is
annihilated in the making of ghee, all actions are annihilated in the arising of jiiana. The
sense of doership is an illusion of the ego-consciousness, the jiva. The jiiani, freed from
that ego-consciousness upon the attainment of jiiana, is no longer affected by this delusion,
and remains as one with the unmoving screen of the Self upon which the world
appearance unfolds.
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Even if jnana is attained through actions, it will not endure,' just as all
things that are born from a womb are destined for destruction.” Your
thoughts of grasping the Cause of all things [through your actions] is
like trying to roll up ten million suns in a blanket of darkness.

S flewwuwiresr @hreorm Hewi_GHm eVim B (b
H(HeUTev UHEUSSBLITD HTeonid — exHEHTL]
&flwemgs = flperm Gov &L L 6ol Flev

BT JCOOTOCOTS & 600TL_[FeneoTSH cOP.

S flemuwnwurest @preord HewL_GHT eVib — Even if jiidna is attained through actions,
G wmeooytd — it will undergo destruction, smeuTey eumeugy SLimev — as that
which comes from a womb |is always destroyed). 5T F6v HTJCOTEHGOT B GOOTL
Blewestasenas — Your thoughts of reaching the Canse of all things, spih Bamiy. @ flwewy

gl @YhenTBev (B LGV — [are like] rolling up ten million suns in [a sheet of| thick
darfkness.

1. dfewwrenr @rend Seagsrend Ca® sremib — Even if jfiana is attained through actions,
it will undergo destruction. Here it is stated that, even if a degree of 7ianam is obtained
through ritual actions, it will not be permanent and will disappear again in time. Thus
it is suggested that, though the paths of cariyai, kiriyai and yokam are necessary for the
disciple to attain sufficient maturity to be able to find a teacher who can bestow 7ianam,
they cannot by themselves bestow that fianam.

2. smeured auheug Gumed —as that which comes from a womb [is always destroyed]. The fianam
that arises through actions must necessarily pass away, just as all creatures born from
the womb are destined to die. TCS mentions a secondary interpretation based on the
belief that certain creatures, crabs, oysters, etc. undergo death as a consequence of the
act of giving birth. In this interpretation, the object of the comparison is kiriyai not
jiiana. The meaning then becomes, Even if jiana is attained through actions, those actions
will be destroyed by the power of jiiana. However such an interpretation does not fit well
with the overall meaning of the verse.
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If, desiring the state beyond even bliss!, you say you will engage in
actions to attain it, will the true junanis not ridicule your Will anyone
choose walking as a means of getting to sleep? Your holy scriptures,
pujas and samadhis are an aberration to true juanis; they are no more than
a collection of conditioned mental states?, maya’s cohorts.

Famdh s BGousvorlyp G hlovGFuiSeur Glesr pTeV
wbsT@Bym gruleveurn L pBsT — ilHmyoliesrF
FTSH TP LeoFF FIoTHs@meh FTTSLTHs
Cxmad JmisTessr 1DTEDWS GHLPTLD.

G B> (B616voTLq 60T 6TGOTDTEV — If, desiring the state beyond bliss (sukhatita), you
say, Opmiflev Q\FuiBoumid — We will perform actions [to attain if), pHT@Fm — will
they (i.e. the true jiianis) not langh at you? w8 Sulleveumn — Walking, will [people]
sleep? (i.e. Will people choose walking as the preferred method of getting to sleep?) FmgHyupLd
e FrHa@nd — [Your] holy scriptures, pujas and samadhis, @smyd ereor —
(which are| like delirium |to jfianis|, FniQuing Gemgdlyib — are [merely| a collection of

conditioned mental states, STGOOT — [acai — expletive], LOTEOUW GLPTLD — mAYd’s band.

1.  aar$sb — the state beyond bliss is the Tamil form of Skt. sukhatita, sukha — bliss + atita —
beyond. The bliss experienced on the loss of the ego consciousness is transcended in the
final state of liberation, which is therefore the state beyond bliss.

2. &mGurs Garsdyd —a collection of conditioned mental states. Gargd b, Skt. gotra has as
its root meaning a protection or shelter for cows, a cow-shed, cow-pen (go — cow + tra). This
meaning is expanded to mean family, race, lineage, and, amongst other things, genus,
class, species. The verb &r means to lean upon, rest in or on, be attached to, connected to etc.
and Gungib, Skt. bodha, means knowledge, understanding, intelligence; therefore gnGursLd
is knowledge that is attached to, dependent on something else, in this case, the mental faculties,
organs of sense and action, etc. There is only one consciousness, which, when pure,
merges with the Self, but when contaminated by maya, flaunts itself as a separate ego-
consciousness.
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If it be said that bliss is in the ending of all actions, then we shall hardly
need to assert that suffering is in the arising of actions. Whatever actions
we do perform, we should perform them according to the example of
those whose only concern is to feed and clothe the body, taking no
pleasure in them, like a barren woman [with no prospect of bearing
children]'.

Oarifledlmid s1Geor FHHe) BHUW 6)LOGOT DTGV
Oarifl Viswp HEs6Iwesrs GFrevBevmd —

Oz Hlevo)Fuileniin
upSLISLr H0BLimev /6501 (HN(HBH6OT LOTSHH T LDTUIF
FApFrimr emyriGuessils GFui

sreorpmev — If we assert that, Osmiflev @Qmud) 1Beor, — the end of actions itself,
F% o gD — [is] the birth of bliss, G\ FmevBevmid — we will not [need 1) say, G\ yblov
o FUID FISHLID 6T6oT — that the birth of actions is suffering. Glmiflev GFullgpip —
Even if [yon) perform actions, Qs — do them, Guicsst] — cherishing [the example of),
2 coor(h) 2 (DBseV IGH T Ul FpSLiLimeny — those who think only of eating
and wearing clothes (i.e. think of satisfying only the basic needs for food and clothing), umd
Guinad Guimev — like the pleasure of barren women (who has no children to look forward
10 bearing).

1.  eupd Curswbd CGure — like the pleasure of a barren women. eupd is a shortened form of
aupbdenw, Skt. vandhya — a barren woman. The great ones, the realised sages, see the
world as false and therefore seek nothing from it other than the bare essentials required
for their physical survival in the world, food, clothing and shelter. They have no
attachments in the present, and therefore create no karma to bind them in the future. In
this sense they are like a barren woman who, deprived of the ability to have children, the
main reason for her existence, has no offspring to care for in the present, nor any
expectation of having any to care for in the future.
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To proclaim amidst tears and sobs' the holy scriptures, which are the
means” expressly designed to make us still; to perform religious rituals;
to sit in meditation with the body stretched and contorted in postures
designed by the mind — all these things are a comedy show’ designed
for the entertainment of juanis.

FIDIDT QN (HEBERISDH FsSH JIDTGH FTSHJHe0DH
QDT HBFMIRISGID BeUeDeVH@GHLD — SHLOLODHIGUTCV
B L 199 SF BB HL WL HGH GhT60%H600T(LpeoT

ST (i Lifluimrs &ib.

F1g5SgHems QMbiom  HSmieugd — Weeping and proclaiming the holy scriptures,
GBS T QYLD — which are the means, FDIOT @)HHSH 6O6USG — that are laid down
to canse us to be quiet, Sevewmeva@HLD — [performance of| works (i.e. ritual actions),
B eoL_a@mid — meditation practices, 119 LN SH @NBSGSLD — in which [they)
remain, stretching and holding [the body in postures), b  MeuT6V, — [devised) by their
minds, Liflwmgasid — [are] a comedy [show), @hrevflsar (wpeor STL (D — displayed

before jiianis.

1. &libwor — weeping, is an affirmative adverbial participle of the form ceyya — ceyya ennum
vaypattu utan pattu vinai eccam; in other words, it is equivalent to the more usual form
&b

2. @58, Skt. siitra, is here used in a peculiarly Tamil sense to mean means, stratagem. It
more commonly has the usual Sanskrit meaning of aphorism, rule, precept, axiom, definition
etc., as of propositions sewn or strung together to form a didactic treatise.

3.  uflwresd < Skt. parihasa, means a jest, joke, merriment. The form parihasaka, as in this
verse, is not listed in Mon. Will.
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Who has attained liberation by studying and learning the holy texts,
which themselves are insufficient to contain all the religious systems
with their commentaties and interpretations?' To do so is like going to
the lengths of covering the sky with a canopy and the earth with leather
when setting out on a journey, instead of simply wearing sandals and
taking an umbrella.?

@mLweh OFwHLILB OBT(HBLLILI FeVEVTEV
Lnquyp @gLyp Ly — @ewiwm(HLb
1or g gioBrm BevFiowr eursioesrio BLITHTS

FTSHTmsn DTied (DD mTT

wrgHlgw Curev — Like [going o] the lengths, @)ewr_ (Db — of moving between
[the earth and the sky|, Liiquyd &3 FbLyd Ly — having spread |leather over| the
earth and [a cloth over| the sky, BL_LILIGI 9j6V6VT6V — instead of walking, @GewL_ujLd
Qe Gsr(y — having taken an umbrella and sandals, 94T — who, FTSSH J 1D
SDMI — having learned the holy texts, Fiowr eunip weortd BLiTHTE — which are not

enough for [all] the arguments of [all] the religions and their interpretations, @f () 2_pora —
have attained liberation?

1.  &ww eursbd wend Cursts ensdrbd — holy texts which do not suffice for all the religious doctrines
and the arguments concerning them. gngglyb, Skt. §astra means, in this context, sacred book
or composition of divine authority. Each religion, be it Buddhist, Jaina, Saivite or whatever,
has its own set of these sacred books, which contain eurgLb, Skt. vada — thesis, proposition,
argument, doctrine. These in turn become the subject of commentaries and discussions as
to their true meaning by learned scholars and holy men, often over many centuries.
These exegeses are known as wgdl, Skt. yukti — reasoning, argument, proof, influence,
induction. Here the word weid is used to signify the latter, a case of metonymy, figurative
use of a word, Tamil ey, @@uuwit, with the source of the reasoning (the mind) being used
for the reasoning itself.

2. The task of someone who tries to fathom all the arguments of all the different religions in
the hope that such a process will finally lead him to liberation is as hopeless as that of
someone who, instead of carrying an umbrella on his journey, tries to mask the entire
sky with a canopy, and instead of wearing sandals, tries to cover his entire path with
leather. The wise disciple adheres strictly to his guru’s teaching, using it in the same
way that the traveller employs sandals to protect himself from thorns and stones, and an
umbrella to shield himself from the heat of the sun.
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The supreme reality is not known [objectively]', since, when you become
pure consciousness, and then become the One that makes this
consciousness known, both of these come to an end. Wicked wretches!
How then can you hope to experience that reality through the false
understanding in which you grasp it for a while with the ego-
consciousness, then let it go again??

9MouTGev LPM weIaNSsH @ L
HPwrev aupGwr GsBalmT — ymeurui®b m
ooQBumr gPlailiiresr preort wemeiudlyesor (hb

GumwQBurgid eurygmrs GLmmer.

Qummmer — Wil the reality, eumygm — which does not come, loums B 1 b
QGuimgr — [even] when, upon your becoming |pure] knowledge, MO ILITEOT HT6OT
it — [and) your becoming the one that imparts that knowledge, jemer  @)yevor(HLb
QGuimrid Cuirgid — both of these leave, aumBom — come, Hlwirev — through the
falsehood, DyleurBev L1y — in which, having grasped [if] with the ego-conscionsness,
ILIONGS @I L — you, having experienced [it], cease [to experience it]? Gls(haf T

— wicked wretches!

1. eumgr Quryer — the reality which is not known objectively, literally the reality which does not
come. When the disciple comes to realise that his nature is pure consciousness, the
realisation arises within him that he is also the source of that consciousness, that the two
are not different. At this point the house of cards which is the triad of knower, known
and knowledge collapses, discriminating knowledge ends, and he remains as the non-
dual Self. How then can the concept of the Self or Sivam remain? Therefore, if even
those who have realised the Self are themselves quite incapable of experiencing that
state as something separate from themselves, how ludicrous is it that those who have
not known the Self should claim to be able to do so?

2. oflarGe upd Sieuedss el Adlwre —through the falsehood in which, having grasped
it with the mind, and having experienced it, you leave it [again]. What is referred to here are
the phenomena experienced sometimes as a result of prolonged spiritual practices, and
sometimes spontaneously, in the form of visions of gods and saints, heightened visual,
mental and emotional experiences and so on. Such experiences are never permanent, in
spite of attempts to prolong them, and regain them after they are lost. On these grounds
alone they are therefore known not to be the experience of reality which is being sought.
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Since the destruction of your ego-consciousness is His wish', you should
consider its loss to be your own goal also. Know that ajnana, ignorance,
consists in not knowing how to achieve this loss. False one, hear then
the means of the destruction of your ego-consciousness!

PIICL wee)IFE DFenFUWIF 6IT6oTT6V
QoIS ujerrsEFens OwiesteorrTl — (Q)UpLiIenLs
OPDWT FFIFT 6T HIWTEIGEH GHTGOTLD
HPICs@meor Simgm GlBL_6v.

PICLI DeueIEGID Q)FF DYFI eoTTEeV — Since the destruction [of your
ego-conscionsness| is His desire also, @upliGLi o _6o15@ (Q)FemF 6T6OIGOITUI — you
should consider that loss [of your ego-consciousness| your own desire. Hmesor — Know that,
@pLienrs ywrsg — not knowing [how to achieve] that loss, yauiT —2{eHGhTEOTLD
— [#5] unknowing ignorance. K5 — False one, Bwar o o1 @Limgid GlbL_6v — hear [the

means of| the destruction of your [ego-|consciousness.

1. Seumseh Qims — His wishalso. ‘He is of course Sivam, the Self, the supreme reality.
Although one cannot talk of the Self as possessing desire in a literal sense, it is a way of
expressing the innate sense that it is in the nature of the Self to manifest itself in the
individual consciousness, overcoming whatever barriers it finds in its way, transcending
it and annihilating it. It is this innate sense that inspires the spiritual quest in the first
place. The problem for the individual is that, having sensed that the loss of the ego-
consciousness is the desired end, he is at a loss as to how to achieve his goal, since the
only tool at his disposal is the very ego-consciousness he is trying to destroy.
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When a stick of firewood is burnt up completely there is no more
smoke or flame, and when a disease is cured, the medicine that was
taken to cure it disappears with it.! Similatly your ever-ramifying actions
are at the level of the mind [and will end when the mind ends]. Why
then do you attempt to unite [with the Self by means of those actions]?
Simply remain as pure subject, without a second, just as a smaller shadow
is subsumed in a greater one.?

wppgl L6l SuirGL wresor(h LjewHs,

g @ilpGsr 4psde — oilf)ps
@srifleoresrgdleor L By Baruywblsesr eormig
BipevyemsssTn CurblevdTGuimus  Hlev.

yeos & orflpg alpGBsr(h) @madblev — Since (.. just as) smoke and flame die away
with the burnt up stick of firewood, 1opg 1NesoflSuirGL  omeser(®) — [and) the
medicine dying (i.e. dies) with the disease, @0 fp% GBmiflev wevrghlesr w1 B —
[similarly your| ramifying actions are at the level of the mind [and end when your mind ends).
ereor — Why, 5 Gamujib g1 — that (atttempt to] unite (with the Self by means of those
actions|, BTLY. — seeking [with the mind)? erdli Guimus Bev — Dwell without anything
other [than yourself], Blipev LjewsssTev GLimev — just as a [smaller) shadow is hidden
[by a greater one].

1. Inthe first comparison the log of wood is compared to the actions of the individual, and
the smoke and fire to the mental faculties and ego-consciousness of the individual. When
actions cease there will be no more mental activity and ego, just as when the log is
consumed there will be no more smoke and fire. In the second comparison, the disease
is compared to the ego, and the actions of the individual to the medicine. When the ego
subsides into the Self there will be no further actions, just as when a disease is cured
there will be no further need for the medicine that cured it. In Siddhanta actions with
their fruits are the consequence of succumbing to the illusion of the ego, and they are
also ultimately a means for the removal of that illusion.

2. a@ir Gumi fé Hpeéd ymsssre Gume; literally, remain with that which is opposite having
gone, as a shadow is hidden. In other words, remain without the duality of knower and
thing known, which is the habitual mode of the mind. Since the mind arises out of the
Self, and is fundamentally no different from it, all it needs to do to realise its unity with
that Self is to cease its discriminating activity, at which point it will be no different from
the Self, so long as it does not resume its discriminating activity, just as a smaller shadow
is subsumed in a larger one until such time as it moves beyond the boundary of the
greater shadow.
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You are the consciousness that perceives, and I, the Real, am the
consciousness through which you perceive. Once you begin to
investigate these, they will begin to loosen their hold. When they finally
fall away, you should feel a degree of shame' and not attempt to look
back at me, thinking T’.> Rather should you remain still, like a pot sunk
in the ocean.”

&Maee) PeyB HTLLDPI6Y BTLOGIDEDDD
HMT6ooTHh BLpVIB HpDOuIBev — Brevof]
we»ogBwoLlLr LryrGs mresrprGlesreor eorT(Ss%
O1psSHIHy HOBLITETID LITUL.

&sIreooyd ey B — You (i the jiva) are the consciousness that perceives. HrL_(h)
W&y BTd — We are the conscionsness that canses you to perceive. DIDEOD FHTGOT —
On investigating those things, sLp &Vid — they will [begin to) fall away. spHMUIGe —
Upon [their| falling away, mmesst] — feeling shame, meoio KLl Limgmg — without
turning round and looking at Us, breor &meor eTeoreorm8g — not thinking ‘T, (HmLimus
— you should abide, 2y1OpsG1 Byod BLimev — like a sunken pot [in the ocean).

1. prewfl —feeling shame. In the state of ignorance the ego, though possessing no reality of its
own, attempts to usurp all the powers of the Self, ascribing them to itself, saying, I did
this, I did that, and so on. When the individual jiva begins finally to gain some insight
into its own nature, it is revealed as an imposter and disappears. It is often therefore
described figuratively as ‘feeling shame’ and ‘hanging its head’ when its duplicitous
game is revealed. See v. 30 of Sri Ramana Maharshi’s Ulladu Narpadu, for example:

b6l ), eTan Lamd 2.6 b 2.arbd e Geu
BIGT QLD DEUET SN [BIEWID 2H — BTGNS
Caren ey srerns

As the mind, seeking inwardly through the enquiry Who am I, reaches
the Heart, and as the one known as ‘I’ bows its head in shame, the One
appears spontaneously as 1— 1.

2. penwd S umyrg Brew Srew erevenng) — without turning round and looking at us, and
not thinking 1". When the disciple begins to sense the illusory nature of the ego and the
world view it generates, and these begin to fade in the light of the Self, the remnant of the
ego-self feels a natural temptation to move its attention to the Self instead, attempting,
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as it were, to bring it into focus, as though it were a mental creation like itself, and to
grasp it as formerly it had grasped the false. In this verse the ego is being advised to
know its place (see previous note), show some humility and allow itself to be subsumed
in the Self, o8p&8 asrasn Gume — like a pot sunk in the ocean. A pot on the bottom of the
ocean no longer has any function; it can no longer be used to hold, dispense, or divide
up water or any other liquid. Similary the mind, when subsumed in the Self, can no
longer function other than as the Self. The jiiani is like the pot in the ocean; his body and
mind, if they can still be called that, function as the Self only, and have no reality apart
from That.
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[To think that the performance of rituals| will pass for the bliss of
Sivam is very strange, like a new bride mistaking the wedding rites for
sexual intercourse!' Just as, unmoving, the oil in a lamp spreads [through
the wick and is consumed] by the flame, the true state is to give yourself
up to be consumed [by the Self].

QUBIGDRUF FL_HIBFHENGOT DLOHIGOTLOTSH O\BTGoTL
ygleowF Fleoumest b GLITFID — LIDSWT
aflansGlsraflull GlvesorGlesorus elwmiwr eormpBLimev
OlETearH0IHT(HEFHL FEHuiors O\HTeT.

Aaureorpgid Brimgyip — [That the performance of rituals| will pass for the bliss of Sivam,
YSIGLD — [is like| the strange lale, QUSIGHEU FLBIG DB GOLOZIGUILD D),
QlbmeoorL_ — in which a bride mistakes the wedding rites for sexual intercourse. LIGHSWIT
aflorsg spafluilev erevorGlevorus alwrtl oyeormev Guimev — Just as, unmoving,
the oil spreads in the flame of a lamp, FSSHwid 9y QHTGr — you should take as the truth
(i.e. the true state), Q\bmar QBT(DSBeV — [the act of| giving [yourself up| to be consumed.

1. The first sentence is very elliptical and can be interpreted semantically in a variety of
ways. Another way of translating it might be, [Your idea of] Sivananda [is akin to] the
strange story....etc. The word eugieneu can mean either bride, or marriage itself. Just as a
naive young girl might be imagined to mistake the marriage rites for the act of physical
union, the immature disciple mistakes the outward forms of religion, which lead up to
union with Sivam, for the union itself.
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When will there be happiness for those who do not subside inwardly,
but instead, thinking these activities to be the means of liberation,
torment their bodies with pilgrimages, bathing in holy tanks and
observing fasts on days which they deem auspicious? Their present lot
is suffering only. When will their objective consciousness be lost and
bliss arise in them?

BLBSIB GelSSGIOIS BEGBT CoBEN6TOT
lPBoBTHevTesr Gloueipnd af O 6or — DL BIHTSHTIT
ereormy s Goudprin lUGUTGs g1ssblours
OaseorOnFTGLm ulleorLipdls @b

OL_miETHTT — Those who do not subside [inwardly), @lods evwpE — suffering [in) their
body, Q\pmiplevmev — through activities, bL_Bgid Geflggid — in which, walking [in
pilgrimage] and bathing [in holy tanks|, 2enemevsr @b — they give up food, @)
B6V6L [BAGT —[saying,| This is an anspicions day’, &f (B ereormy — thinking (that doing
those things is| lkiberation, ereotmy HFB0 @YBLILIT — when will they dwell [in) bliss?
QUCLTGg g1%mEd @6urd — At this time there is suffering for them. eT6oTmY
@eorLih @ Ko@d — When will bliss arise, erdlm Guimis — with that which is opposed
[20 them] (i.e. objective consciousness) having gone away?
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You lost souls, it seems you never asked if, the personal consciousness
having died,' you should not go about in the wotld as if your body
were a walking corpse! Where have you heard that the body can be got
rid of through the efforts of the body itself?

2 1 T @ewPpssT Vi Olevrifluy Gloestmy
Gshaf Newswn@s Gxwer — o1 GBev
pewLwr quiiesorio@umr ermeorSumiigs Fifluiss

S wrGsr GlousrmGs af .

QsBaf T — You who are bound for destruction! ereormy Bsar m — You who did not ask
[a jfiani), Aewr_wim@Bsm — s it not proper, preor Buimus Fiflur — that, the “1” having
gone, you should move about [in the world), 21 Bev mewr gyqui 1fevoro GLimev —
our body like a walking corpse?” @owa e1mBs BsLien — Where have you heard this,
2 1 6v epufluyib eredTm — that the body will end, 2 1_evrev 2 edipgGgTev — if one
labours with the body?.

1. pmer Gumii— the personal consciousness (literally 1’, the ego) having gone. Normally adverbial
participles like Gumis cannot have a different subject from that of the main verb of the
sentence. When that has occurred in earlier verses, it has been described as vikaram —a
sanctioned deviation from normal usage. However when the participle is a cinai vinai, which
is one whose subject forms a part of the subject of the main verb, the use of the adverbial
participle is deemed correct. The usage is sanctioned in the early grammar Tolkappiyam:

S s Aerelwyd Seneanr alenear Czmenh e

AerenQuir® pigwir, WPsEer® (wpiguied,
clenaT @UENET GTETLOETTT LjeaulT.

The learned say that, where those three participial forms [ceytu, ceyyt
and ceypu), are employed in the role of cinai vinai they still have the
same nature (i.e. are deemed to be of the type that should have the subject
of the main verb as their own subject), even though their sense is completed
by the main verb and not the cinai vinai s#self.

Here, since preir — the 1’is an integral part of the disciples, the meaning of its predicate

Gumi can legitmately be completed by the main verb i fenLwr@sr, which has you
as its own subject.
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If you ask us what place we have come from just now, and if we have
forgotten what place it is, when you ask us the way to that place, all
roads will seem the same,' as if the seven worlds had merged into one.?

eTpgYT b geormr OIS Lm Hwmsibmid

UBFRYT HeoT6m6dT LODBFEBHTSIOY — 9 BFHeYT S
Hleormyprd GumbeuflGur Glzeorestleniins Ba(Lpsv@Ld
apeorISLim Glevreor IS mesr  myLb.

GTh% oo [H7 Greorpme — If [you| ask, Which place [are] you [from|?, oo
georemest  oDBEBHTBLoev — if we have now forgotten the place, brid QUIBLITSH
@\bBSI @UBS — from which we have [jush] now come, ouif) ergI erevreviledr — if you
now ask what is the way, b oeuia@ @eormy b SLTiD — by which we may go
to that place today, ®_10%& ey (1p 2 ev@d spedrml Bimev spedsTmy BgHTedTHID —
[all) the seven worlds will appear to you one like the other.

1.  If someone, who does not remember the place from which he has come, gives directions
to that place to someone who ask for them, the information given will be entirely useless.
Since the person giving the directions does not know them himself, the person following
those directions will have no hope of finding the correct path. In a similar way
enlightenment cannot be gained by someone who receives instruction from a guru who
has not experienced that state himself. The meaning is not entirely clear but as the next
three verses (141-3) lampoon the false teacher, this is probably the correct interpretation.

2. gueasb gam Gurd germ Csrermib — the seven worlds will appear one like the other (?).
The exact meaning is not clear, but seems to be that all roads taken by one following the
wrong directions will be the same, in that they are not the right road and will not lead to
the correct destination. In the same way all courses of action taken by one acting on the
instructions of a false guru will be the same, in that all will be fruitless, and will not lead
to union with Sivam.
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141

Displays of ochre robes, long strings of rudraksha beads, white ash, and
white teeth [from abstaining from chewing betel]' constitute the
countetfeiting of juana’ 'To those who know the nature of the a/-
pervading Sivam, the One who is free of all desire, the jiva, the one of
limited, wotldly knowledge, and the worldly bond, which is unreal,’ will
there be such things as word or form?

Soul quymp srpeur_(pid Glevesoresst mid ©e6soT LIGY YLD
HTL (Deugl GhTeordh Feneysressr — B L 1opBmmeor
Ly eusteormeser  Flpmmleuesr Ouimuwiliims

O)1oGoT MY ST TS
Gasraeugeyn eurigensu)pesor S .

s (Reugl — The displaying of, Gev’iqupip — [ochre] robes, $TLp euL_(pid  —
necklaces |of rudraksa beads| hanging down, @ever b mytd — white ash, @euaT L1160 LD
— and white teeth, GhTGOT HeT6Y — [are] the counterfeiting of jiiana. Hrevor — [acai —
expletive). eTeoTl M BSTTHG — To those who know, Ljgevorest — the all-pervading
One (i.e. Sivam) Gat" 1_1tb yp@Bmmradst — He who is free of desire, Apmlersst — the
One who possesses limited fenowledge (i.e. the jiva), Quumus LimFid — and the unreal worldy

bond, g @ oD QUTTESUD > 6vor L — will there be a form or a word? [No)]

1. The Saiva sannyasi traditionally wears robes dyed with smed — red ochre, and long strings
of rudraksa beads, here referred to simply as g euLb — necklace which hangs low. The
exposed parts of the body are usually liberally smeared with @ $m — holy ash, which
is made from cow dung rendered to a powder in a kiln. The ascetic is forbidden to chew
betel, therefore his teeth are white, unlike those of the householder which are stained a
reddish colour from its juices.

2. Thewearing of the insignia of a jfiani by one who is not qualified by his spiritual attainment
to do so is called @pren &aray, literally, the stealing of jiiana. These insignia belong to
jfiana, true knowledge, only; the wearing of them by anyone else, therefore, constitutes
robbing jiiana of what rightfully belongs to it. In the translation, the idea has been turned
around somewhat to say the counterfeiting of jiiana, the idea of the false jiiani faking jfiana
being more understandable in English than that of him, as it were, stealing its intellectual
property.

3. Thereference is to the Siddhanta triad of ug — god, L& — the soul and unew — the worldly
bond. Here god is referred to as yyenren as the one who constitutes the fullness of reality,
other than which nothing is or can be. &pmfieusir is another name for the j7va, as possessing
imperfect, limited, worldly knowledge.
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They flash their white teeth, which are well suited to the dispensation
of limited, worldly knowledge'; they display their erudition, flourishing
weighty tomes; they wear ochre robes and eartings?; they wear a rudraksha
bead in a golden locket around their necks;’ they sit in meditation with
their eyeballs rolled upwards®, as if they have transcended the thirty-six
tattvas. Yet all this is but the work of great maya, that whirls [like a toy
windmill].

SUANUITUILT L|SSHLOTUIS HTNB(DSB GL-BL L TUIL]
LiveOleorOl(@RLT OUITSHS 1LIFIDTTHBLD — GTEUEN6V
BLp6oTD HwreTHpn HevorFOL(h) LD BIFHT6o0T
FiperpOILIG wreowg Osriflev.

L& waissiD — [Teaching] the path of the jlva, epsg — suited to, 116VeVedT Glo1(GHLILY
— [the display) of the whiteness of their teeth, sever) it — with [displays of | erudition,
LSSHLD DYt — with (i.e. holding) books [of scripture|, smel B(HB@GT HL(H <S4
— with (.. wearing) ochre robes, earrings, and lockets containing the rudraksa bead, sesord AL (B
— with the eye[balls| rolled upwards, eTevemev HLpedTH HwimegHev — [as if] in
meditation which has gone beyond the bounds [of the thirty-six tattvas), Olip omeww GlHmiflev
YLD — is the work of great mayd, FpesTm — which whirls around |like a toy windmill).

BITGO0T  — [acai — expletive).

1.  u& wri&swb — the path of the jiva. The inferior teachers, though they try to impress by
their clothing and demeanour, are not capable of conveying the higher truths relating to
jfana. Therefore their teaching is restricted to matters of ritual, yoga postures, meditation
techniques and so on. Because these concern only the limited ego-consciousness, they
are called u& wri&sb — the path of the jiva.

2. &@&@er — earrings. The word s&@&asen is a generic term for earring in Tamil; s@®&@er

appears to be a variant which, however, is not given in the dictionaries.

3. &L means a tie, fastening, knot, ligature, in this case, something tied around the neck,
specifically a @sey® or Qae|LLb, rudriksa bead enclosed in a gold or silver case and tied
on the arm or neck, as a badge, amulet or charm.” (Tam. Lex.).
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aame spearn Hurarsdea sarfl @ — with eyes rolled up [as if] in meditation which has
become free of limitation. The words [as if] are not in the text. The fact that the teachers in
question are not actually in the transcendent state they claim to be is clear from the
context of the verse; it is also clear from many of the preceding verses, which point out
that the state of manolaya — total subsidence of the mind, induced by meditational practices,
is not the true transcendent state of realisation. sew&OL@H usually means blinking or
winking. The translation here follows TCS who glosses, e Gueé Qemé <y sard
s 14 &Qanem B —adopting yoga postures with the eyes rolled upwards. The idea is to present
a picture of the false teacher as ludicrous in his deluded self-importance.
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For those who merely act the part of the realised sage' what enjoyment
will there be, other than that of the daily offerings of food” they receive?
Can they know the bliss which is not known even to those whose
consciousness is pute’, who have cut away desire, renouncing both
inwardly and outwardly?*

@hTeors Hifleww Bl LiLeuTag BTG THID
Gumeors sarBeu LyFLiieory) — ereormid

SIDUT WeuTeUMISE OULOUIL6EOTT S HITW

MuTT % HOUITNGOT  LILD.

@hreor Hifleovw  BLG LiieuTs@ — For those who act ont the actions of jiidna, B
QGarmid Qumesrgg oemBou Ly oyeorm) — other than experiencing enjoyment
to the extent of daily food offerings, @)eSTLILD 6FG0T YLD — how can there be the bliss,
oydlwim  — which is not [objectively] known, sruwr SyBloumis@ — to those of pure
conscionsness, QUDUI o _G5oTT B — who have realised the truth, T DMISH —

cutting away desire, SID6Y Y1 — [and) practising renunciation.

1.  @nen Afievw — the conduct relating to jiana. Here the word kiriyai is used in the general
sense of action, conduct. TCS glosses it as @prenngmyid, the practices related to jiiana, the
final stage on the Siddhanta spiritual path.

2. Gumemd - food, boiled rice is a shortened form of the more usual Gurensid, probably
derived from Skt. bhojana, with the same meaning. Here it is specifically the food offered
on a daily basis to ascetics and sadhus that is meant.

3. g oflearsg oflwr @b literally means the bliss which is not known to those of pure
consciousness. As described in a number of previous verses, bliss is a state which precedes
the final state of liberation, and in which there is still a trace of discriminating
consciousness. In the final state itself there is no longer any distinction between the bliss
and the knower of it. In that state, the jiiani is the Self, and the bliss of the Self; he knows
it by being it, since there is no other to know it objectively, hence it is called yflwr
Qe — the bliss which is not known.

4. oeur omss FIwey Ui — cutting away desire [and) practising renunciation. TCS glosses:
&6 — UoLiupn BhRGs0. Hauraumssd — ssiupy Bhigse, Qe meamals LpmLd
prhsCa ssalsuens@rn fhEh. Gmea FrisGau Quuwarie Csrermb — furavu’
is the ending of outward attachment. ava aruttal’is the ending of inner attachment. When both
these forms of attachment fall away, the states of cakalam and kevalam fall away. When these fall
away, true realisation appears. This is an indirect reference to Tiru-k-kural in which ch. 36,
entitled meyyunartal — Knowledge of the true is located between ch. 35, turavu — Renunciation
and ch. 37, ava aruttal — The extirpation of desire.
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Bliss is indeed the dwelling place of true knowledge. You are like the
acuna bird', in that an atom of suffering in this wortld appears as great as
a mountain, and through this virtuous quality a longing for supreme
bliss has arisen in you. Listen now, and seeking supreme bliss [in the
following manner], you shall obtain it.

@eorGLr wpleys FL_bLjerat] emeor baHISLIT6V
F16oTSL1 wieooy IO LITHLILITUIG HIHHHGHD —

[BGOT GEO0T SSTGV
Guifleorys Hrevsr Lppsdetls Gx@nerasL
Guifleorp Gzig s Gumpmur.

@QeorGBL1 oymleyd@ @)_tb — Bliss indeed is the [dwelling] place of true knowledge. Bev
@esTSBTev — Through the virtnous quality, F15HHEGHD — by which you suffer, LjeiT
Qevcorpgg Buimev — as the [acuna) bird suffers, ooy 6T GlLm(BLILY
YUt — an atom of suffering becoming a monntain, ST @Q)eTLHG @FeoF LIDBSSHI
— the desire for supreme bliss has been born [in you). @)evf] Bawair — Listen now. 2_6o15@

Quimr @eoruid Batq Glummis — Seeking bliss [in the following manner) you shall obtain
[7].

1. The word uyer: pul means a bird in general. Here the gy&enrib : acunam is meant; it is
described by the Tam. Lex. as follows, ‘A creature believed to be so susceptible to harmony
that when it is fascinated by notes of music, a sudden loud beat of the drum causes its
instantaneous death.” Similarly the mature disciple, in whom the desire for liberation
has grown exceedingly strong, will suffer greatly from the least contact with the things
of the world, if he allows himself to become identified with them.
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Supreme bliss is not separate from you. It is your true being. That
which arises with the sense objects is bliss also, but it is not the pure
consciousness in which bliss itself is annihilated.! In that state both
kinds of bliss are annihilated.?

Guifleoris (pesremedtis L9 fluimgieor epievoTERLOUIOD
Garifleoris wmuwieiwg HTHFLiyn — Grifleor
LflalGev Gpmeormy ey Lowievrid

epipluy 1O yevoriqeoris (LpLb.

QGumr @eorLid o corewest LNflwirg — Supreme bliss is not separate from you. <34odg
® GoT o GuoTemin — 1t is your true being. N_wisHT(H 2 FLiyib — [Bud] that which
arises with the sense objects, @/% @)eorLid Ut — as that same bliss, U @)eorry
2fleBev Bz meotmiboymleyb — and the knowledge that arises upon the destruction of

supreme bliss, Duev b — are different. spiflujip @)yesor(n @eoriiptd — [In that
state] both kinds of bliss are destroyed.

1. Since our true nature is bliss only, a degree of bliss will be experienced through contact
with the objects of sense, but this bliss is not to be mistaken for the bliss which is
experienced through transcending the senses entirely, and which precedes it own
annihilation in the state of realisation.

2. @uwb Qrarh Qeruupd — both kinds of bliss are destroyed. The meaning is not entirely
clear. In this translation it has been taken to mean that the jfiani, having freed himself
from the bliss of the world of the senses, then experiences supreme bliss at the point of
merging with the Self. However, for this merger to take place, even this supreme bliss,
which still contains a trace of duality, must be lost. It could also mean that the first kind
of bliss is lost because it is only temporary, and when it passes away, the experiencer is
returned once more to the sufferings of the phenomenal world, whilst the second kind of
bliss, supreme bliss, is lost because the duality of experiencer and thing experienced
cease on merging permanently with the Self.
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The inferior bliss that arises with the objects of sense, lasts for some
time, then disappears is of little worth; the superior bliss is that which
is all-consuming and endures without intermission. Can it be gained
by the discriminating mind»' The bliss which appears and is subsequently
lost is synonymous with the alternating states of pleasure and pain.
Your true state is that of the bliss which neither appeats nor subsides.?

il w (wpHlagifleormy afll Lol s & pGioev
Qe GaxBlewvmps aileoruin — Osr(HeuCym
Gareory) wiflougsiGer Hi5s FH (LpeoTeICIOTENLD

GFT6orDT VML BIBTF FBID.

@b — The state [of bliss|, e wid o Hggy Bleormy N L — in which, arising
[with) sense objects, enduring [for some timel, it passes away, F1p — [is| inferior. @)edTLID —
The bliss, @eoL_ el 1B% Blewmmbg — that abounds withont intermission, Soev — [is]
superior. Q&TWeuBym — Will they attain it with the discriminating mind)? Bgmeor )
PleiBg— The destruction [of bliss) [after] appearing, $15%FaHd — [is the duality of)
miisery and happiness. o 651 o _cosremio BHTGOI DT DL_MHISHT FHD — Your true state

is the bliss which neither appears nor subsides.

1. Qar@euCqr — will they experience it with the discriminating mind? No! The verb Qgn(® means
to touch, come into contact with, be connected, joined, united with. The people referred to
must be those who try to experience bliss with the discriminating mind, it being
understood that no such attempt on the part of the jiiani would, or could, be made.

2. o6 oameny Garempr LmaT & — Your true state is the bliss which neither appears nor
subsides. The state of being merged in the Self is one of pure bliss, yet it is not perceived
as such, since there is no discriminating intelligence to perceive it. Being of the very
nature of the Self, it neither appears nor disappears. This is rather like the state of deep
sleep, which we recognise to have been blissful only on waking up from it. If we imagine
therefore a state which is like deep sleep, but filled with undifferentiated awareness,
then we have some idea of the state being alluded to here.
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The scriptures declare that the all-embracing supreme reality is
everywhere. When you say that it is to be found, not in one holy place,
but in this or that other place, are you saying that it does not exist where
you are? Witless fool', know that supreme bliss will only arise when
you reach the firmament of true knowledge, upon the destruction of
your defective, discriminating awareness.

eTmiGLd LiflLy gesorG)oeorest] 6o Hevev

FmiEmIHT O)eoredBLm FniblenavSuwimr — LimsTGser
HsTwp Fesorlgail(h woL eupleuel)

GovasmesorGLr fleoriipdls @b

GTHRIGLD LIFILYJeuorid eTeoreofleor — Since it is said that the all-embracing supreme reality
is everywhere, eTeorgyip SLimg — when you say that, m&l eV6VHI — without being in
this [place], D1 Db YLD — it is there or there, i @ewevrevSwim — [are you
saying| that it not there [where you are|? Limism BEar — Witless fool, listen! smevor —
Know that, oy oymley yflefiBev — upon the destruction of the defective knowledge,
QHsTwD Hevorlq N(BOUD — in which you reach the firmament [of true knowledge],

Quiflestiip o SlE@id — true bliss will arise.

1. udisr — Witless fool! The noun urisid, Skt. bhanga has the meaning defect, deficiency in a
variety of senses, moral, mental, physical etc. Here it is used in the form of a personal
noun in the vocative case, the case of address. TCS glosses as ugLiufie prsrgauGer —
You who are never free of discriminating awareness!
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As long as there is identification with the body, the objects of sense
will not subside. If they do subside [through control of the mind and
senses|, unconsciousness will result. [Therefore you should cultivate
the awareness that the world does not exist apart from the Self]. Is the
space of the heavens disturbed when a bird flies through it? When one
realises the true nature of the worldly bond, [it will lose its hold on
you], just as the heat of fire is annulled by the power of the mantra.'

o L iprjeer (i oIl wr Oom(hmisT
p(hmigH Bevr Bsarueviom (LpoLIT — @)_LbLy6iT
LIDBSTH HeUBIGSIDT LITFSF GIGEOTEOLD
MBS TH FL_THHeL_ ST GUITLD.

o 1 ibly o ewer oL (b — As long as [identification with] the body exists, @I _witb
p(BmIGT  — the objects of sense will not subside. sp(mIGEBovm — If they do subside,
QGaevevid b — unconscionsness will result. 2 LT @)D LT LIDBSTEV — If
a bird flies in the space of the heavens, Sevmi&GBLom — will it (i.e. the space of the heavens) be
disturbed? [Nol|, LitggHeor = _evoremin yMlpgHmev — When one knows the truth of

the worldly bond, w1 Fewi @uimev b — it will be like the thing (i.c. the mantra)
which binders |fire| so that it does not burn.

1. Certain mantras are supposed to possess the power of annulling the heat of fire. See also
v. 30, note 4, where the same simile is employed in the opposite sense, the power of
mantras being compared to the veiling power of anava malam. Just as the mantra
supposedly protects us from the heat of fire, the firm realisation that the world does not
exist apart from the Self will enable us to remain unaffected by it. If we know ourselves
as the underlying ‘screen’ of the Self, we will not be affected by anything that appears to
occur on it, just as the sky is not affected by the bird that flies across it.
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What does it matter if the body remains or if it goes? Endless are the
workings of those [divine beings] who dwell with form, without form
and both with and without form." Is it necessaty to break up a clay pot
to prove that it is made of earth?* Your course now is to abide in that
state of pure maya’, fully aware [of your nature as the Self].

2 1 (ppoBer BLTOwesT eIHeU(HE eLPGOT MILD
oemiour OBTIfl e pTH — GL(pedL_ S5
oot @lesoreoreor Beorieoor(HBom  omuwim & 1ul) bFHeSSILD

2 eooreootleor ) LITTSH LGt Fyub.

o1 6v @\bbal 6Teor — What if the body stays? Guimis ereor — [And) what if |if)
goes? @mifl eib oyl — Endless are the workings, © (b <(HeLD  LPGOT MILD
OIGWLUT — of those who dwell [in] form, formlessness, and the third [state| (i.e. both with
and without form). LD oevor ereoresr Bevesor(HBLom — Is it necessary to say (i.e.
show) that a pot is [made of| earth, @ ewL_gg — having |first] broken it up? @)
@QUIGLITgID — You should now remain, omwr euullpSeuUsgId 2 61 HeoTmy —

dwelling in  baindava maya (pure maya), LITASSI — seeing [yourself as you really are].

1. 2@m Smeud apermid eveur Qgmfeid oyprd — endless are the workings of those who
dwell with form, without form and both with and without form. This sentence is variously
interpreted by the commentators. 2 | i@Heud epermid enLeui would seem to refer
to enlightened spiritual teachers, who convey their teachings regarding the supreme
reality in many different ways. The Self, Sivam is traditionally conceived in three aspects,
that of formlessness, the undifferentiated supreme reality, that of form, the manifestation
of that reality in the form of a living guru, and that which is both with and without form,
which is the reality manifesting in the form of the Siva lingam. apengid stands for the
third term in the series o euheutd — both with and without form. The general idea seems
to be that it is futile for disciples to try to second-guess the working out of their spiritual
destiny, regarding the body to be an obstacle to enlightenment and so on.

2. Itisnotnecessary to crumble a clay pot into dust to prove that it is made of clay. We are
not so confused by its pot-like form that we cease to realise that its basic essence is just
common earth. In the same way, in order to realise that the body is but an empty form
whose only true essence is the Self, we do not need to attempt to destroy and disaggregate
that body. Indeed, any attempt to do so would be futile.
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wrur euuipseud, Skt. maya baindava. The word baindava is derived from the word
bindu, which is synonymous with sakti fattva. See Introduction p. xii. Itis $akti which,
as mayd, veils consciousness and creates the world experience. What seems to be meant
here is a state in which, though still embodied, and therefore subject to some extent to
suddha maya, the aspirant has perceived the world experience to be other than his true
self and is therefore no longer subject to the ego illusion, the effect of anava malam, the
world illusion of asuddha maya and the consequent cycle of deeds which lead to continued
rebirth, kanma malam. Such being the case, it is of no interest to him whatsoever whether
or for how long his bodily existence is prolonged.

The reading urigHRGur gib is split as ursg Q@ QUICGUTgID — Now you should remain,
seeing.. However we would normally expect to see umigd el iGungd. This could be
vikaram — modification to fit the metre. Alternatively there is a reading uri$HuiiCLUTZILD
which splits as unrg8 @UiGungib — Now you should see.., which is grammatically correct.
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The aim of Vedanta is to be free of the delusion of #aya, [in which the
world appears real], like the snake seen in the rope, and the thief seen
in the wooden post,' whilst the aim of Siddhanta is to dwell effortlessly
in the state of transcendent bliss?, just as those bound by the ego [dwell
in the state of bondage].’ To those who are free of the individual
consciousness* these two are one and the same.”

sWpDyeyn &L e _ulesllpn SerereydBLITesr LDTWIT
wwssOPD BCeUFTHS UTPe] — (LPwDHFAGIBL L
QUG BST & BFHBF WITGOBIGUJ T LOTHLO(LPLD

SITGOI S GOITTHGHF FLOGOT.

Gougrvg eumipayd — The life [lived according to] Vedanta, omuwim  1owisasid MM
— which is free of the delusion of maya, Guimev — [in which the false appears real) like,
SUIDMI DYFeLd — the snake [seen in| the rope, BL_eoL_ulesilev HATOTEEULD — and
the thief [seen in) the wooden post, SyFHLOUPLD — and [the life lived according to) the Agamas,
DYGUOTGUT QYLD — which is [natural to them just as bondage is to] those bound by the ego,
UG pBTS BFBF — in the state transcending bliss, (LpuwDdF) Qb 1 — which is free of
effort, BTGOT [BLSGOTTTHG FLOGOT — are the same to those who are free of the personal

self.

1. slpm oywred siaulaie sererayid — the snake [seen in] the rope, and the thief [seen in]
the wooden post. Just as a coil of rope or a wooden post can be perceived momentarily as
a snake or a thief, due to light conditions or the mental and physical state of the observer,
the world, which is just a momentary appearance in the substratum of the Self, is taken
to be real by those under the sway of maya.

2. puhlQsL oy abstdssCs —in the state beyond bliss which is free of effort. In the supreme
state there is no longer a personal self which struggles to make sense of a world which it
sees as alien to itself. Therefore the life of the jiiani is literally ‘effort-less’. We might
translate pwHAQsLL — free of effort as sigsgieud SIPHS — free of the sense of doership.

3. The meaning seems to be that, just as those who are subject to the full force of the ego,
anava malam, never for a moment question it, believing it to be their natural state, so do
those who have transcended the ego dwell in the transcendent state beyond even bliss as
their natural state, without questioning it. Hence their state is called ppwpé Qs
S anpsrdsid — the effortless state of transcendental bliss.
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sren BhAennid@ — to those who are free of the personal consciousness. gmei is the object of
phHenié@, used in a quotative sense, as we would say the I". TCS glosses gmer erenm
aHALQL b Yodadey Qs miég — to those who are free of the defective knowledge, which
arises objectively as ‘Oneself’.

The teaching of Vedanta, whose key texts are the Upanisads, emphasises the eradication
of illusion, the negative aspect of realisation, whilst Siddhanta, whose key texts are the
Agamas, emphasises the positive aspect of realisation, that of uniting with Sivam, the
true substratum of the illusory world appearance. For those who have attained the final
state of realisation, when the individual consciousness merges inseparably with the Self,
and that individual consciousness is annihilated, there is no difference between the two.
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Tirujnanasambandhar, he of the land of Sikazhi, he who rules us
through his grace, he whose divine sport is juana, spoke saying, ‘Not
speaking of One or Two, just be. Thrice do I swear [that this is the
truth]

61601601 160601 (0)I6oT60T T6w6soT  O)UIGHTGOT ITEW6TTT
GuissLhlyesor

O)_eoreorriom Fiom ail(HoleuesTm) — O)FTeoT60T 60T

F(BGHTGOT FLDLIBFEOT F BT BTL 60T

O(HATTET6OT GHTETINS BT 60T

Fwepmeor FibLimgeor — Tirujianasambandhar, & &Ll rL_eor — be of the land of
Cikali, y(pemmenest — he who rules [us| through his grace, @hmesr aIlBmrgeor — he
whose divine sport is jiiana, eTeormy O\FTeoTeoTTeor — Said, eTeor yewesor —* [ This is]
my oath, 6160 DYemevor — [This is| my oath, 6T6oT DyemevsT — [1This is| my oath! eyabLd

@)gevor(h) ereoreormioey — Not saying One or Two, sibiom @Y — just be!’
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Chapter 6

Ny s5d olerssD

An explanation of non-attachment’

The word &figg 4, Skt. virakti means freedom from attachment. TCS explains that it refers
to inner renunciation, not outer renunciation, which is the subject of the next chapter,
entitled gima, which is the native Tamil word for renunciation. The two words are not
essentially different in meaning, although the latter, being derived from the verb gp — to
leave, relinquish, reject, discard, has a more active sense, and is therefore probably more
suited to express outward renunciation.
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The sage who drank the ambrosial milk of non-dual bliss from the
breast of Parvati [in a cup of gold]', said, ‘In the state of true knowledge
there is neither suffering nor happiness, and in the state in which that
true knowledge is lost, suffering and happiness manifest, causing
delusion. You are the knowledge which embraces both of these.”

MBS HGOTLIGIGOTLI DTHT HSHILD
WPFEFRILg HeOTL DWHGD — Db
Syelwpley pOweTDT ISHIST BHS
(LPEDGVUI(LPS (LPGBOTL . (LpeDT.

o coorL_ (Lpeot] — The sage who drank, DSHI00% DYBBS (LPeOV D(LPSLD — the
ambrosiall) breast[-milk)] of non-dual bliss, 6T6o1DITGOT — said, MBS @S5 — Tn the
state of true knowledge, Q60T LI FIGOTLILD DYHBTSGI — there is neither suffering nor happiness.
1ombs NL_G&I — In the state in which [people| have forgotten [that true knowledge), 9JFi16rjLD
@)6oTLILD — that [suffering| and happiness, owid@Ld — delude [you). 2460 yiley B —
You are the androgynous knowledge, oa0ms — which knows [both of these].’

1. That the milk from Parvati’s breast was served to the young Jfianasambandhar in a golden
cup is attested by the saint himself in Tevaram 3.24.2: Gureng <yt QU AaTeRTSF i 8ed
Qureerg eren grengwmit peeymsasmenr —My father grew angry saying that the food (milk)
[served to me] in a flower-like golden cup was bad.

2. = sifley 5 — You are the androgynous knowledge. The word el can be used in the
sense of neither male nor female, neuter, or possessing both male and female characteristics,
hermaphrodite, androgyne. The Tam. Lex. says, ‘Hermaphrodite, being which is neither
man nor woman wholly.” TCS glosses as follows: ufl <ifley — gy, ar ifie), ure oifley
-Quamantfiey, Qe Beuama iflaydCured e, Lf HNCeaur@rigmg LS ofleumyLb,
ure HHCaur@h sigl ure Hfleumyd, g, @raiged GuaTaged el Herp
SACurdmssaien L fleneu ‘ol whley’ erempmt — He (the author) calls jiva (pacu)
knowledge androgynous knowledge’because, unlike the knowledge of god (pati) — male knowledge,
and knowledge of the bond (pacam) — female knowledge, it exists as god-knowledge when it
unites with god-knowledge, and as bond-knowledge when it unites with bond-knowledge, in the
same way that the hermaphrodite embraces both the male and female forms. Thus the jiva, the
individual soul, comes into existence simply through its identification with the world,
and since it has no existence in itself, that jiva ceases to exist once that identification is
ended. Thus the realised sage, in whom that identification has ended, is not other than
Sivam itself.
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All six religions' agree that the final goal is the pure state which results
from renunciation and the cutting away of desire.> Know that this is
the state of liberation, free of the thirty-six zaffvas, in which there is no
more birth.> It is the final state in which all effort comes to an end
upon the annihilation of karwa.

miFwg SHmrsE@ wmiHull L Fal 6V
SIDUT WUTIMISS MTUWIEHD — LIneur
W sers (psd) wpupAGlusvert epss

BEOL_H(HLD [BTFLOF| FHTGooT.

gL 6v — The agreement, ym1 FOWFSSTTHGLD MIS @)L — placed as the final
conclusion of the six religions, STWGHID — [is] the pure state, HID&Y U1  EUT
OIDUISFV — [which exists| as renunciation [and) the cutting away of desires. @)HI FHT6vOT
— Know that this [is), peur  wplq sened upsdl — the [state] of liberation, free of the
thirty-six tattvas, in which [one| is not [ré|born, sBLD [BITFID — [and| the destruction of

karma, (pwPF GTGUGVTLD CLpGSH FeWL — the final state in which all effort comes to an
end.

1. Thesix religious systems which are considered to be Vedic, each being based on a deity
of the Hindu pantheon, are: Saivam (Siva), Vainavam (Visnu), Saktam (Sakti), Sauram (Sun),
Kanapattiyam (Ganesha), Kaumaram (Murugan).

2. TCSsays that the author is again (see v. 143 and note 4) quoting the names of two chapters
from the Tiru-k-kural of Tiruvalluvar, Ch. 35, gime| — Renunciation, and Ch. 37, gjeur
aumisse — The Extirpation of Desire. He further states that, given the above, Ch. 36,
Quulujentiiged — Knowledge of the True is also included by implication. In addition, the
word gL —agreement can also mean Madurai, the home of the legendary Tamil Sangams.
His commentary therefore indicates that the author is inviting us to imagine that these
three chapters are being read out in Madurai from the sfisliLeens : canka-p-palakai,
which according to the Tam. Lex. is a ‘Miraculous seat capable of accommodating only
deserving scholars, believed to have been granted by Siva at Madura to the Sangam
poets.’

3. Apaur g ser& psH — the crowning state of liberation, free of the thirty-six, tattvas, in which
one is not reborn. TCS takes a different interpretation, glossing the phrase as ipeurenioé
g8l s Hw LeeurpmdTEr Arsmu smelsdr pLiugsranwb Curssliul L ai@L — liberation
which is free of the thirty-six faculties (tattvas), which are chief among the many things that are
stated as the causes for the ending of birth. Here @pwg. — crown, head is taken to signify the
thirty-six tattvas, and seraib is taken to mean Bé&sib — removal, liberation from although
this meaning is not attested in Tamil dictionaries.
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This book is for those who are free of desire, [and could not even bear
to be accused of it], just as a wartior who is willing to die for a cause!
cannot bear to be accused of cowardice. Itis for those who are like the
camel, which will eat anything with relish as if it were well-cooked food.
To those who are full of desires, and are accustomed to good food
which bloats the body, it will seem flawed and unacceptable.

ounrdfla@gs Fralgr eoustn GLUTDTSHBLITE
ewFHBs L masBGeuTr 1w 1 Gger — Gpflas
PL LWL IGLITCY QUTTSHEHT (LPLLDLITT 66307 LILDELD

QUL L (55d FTHTL Liewip.

oundlas@ Fralgr — Just as a warrior [who is prepared o) die for a canse, @ ISTEV
@umrprag Gumev — cannot bear [i] if [someone] rebukes [hin), DyevF CoL_T5H@
@FI <D — this [book] is for those who are free of desire. sp1_emi_ewuwr GLiTeveuTieG
QYLD — I1 s for those who are like the camel, pFlag — which relishes [anything], L L g
GTGor — as if it were something [well| cooked. @i L_(w@ — For those who desire, 2onewor
Lp@ LD — [and) are accustomed to [good) food, o 1 ibry Ly — so that the body is filled
out, wl 16w — this [will be] a flaw, Dysmsm — which cannot be [accepted).

1. anflég srelpi eeugmer — if [someone] rebukes a warrior [who is prepared to] die for a cause.
The word euré has such meanings as difference, quality, nature, ground, cause. It could
also be derived from the Skt. vajin — which has warrior, hero and arrow amongst its possible
meanings. TCS takes it as a word that might be used against the warrior in a pejorative
sense, glossing, eauré ererp eurigang — the word visi’, but does not actually say what the
word means. The verb eneu (pres. eneudlGpeir) means to abuse, revile. This has been
translated as be accused of cowardice, as this would seem to be the chief insult that a fearless
warrior would be unable to tolerate.
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If the worldly bond falls away, the jzza will automatically come to rest in
the Lord, just as someone swinging on a swing will come to rest on the
ground if the rope breaks." Verse [349 of the Tirukural], speaks of the
ending of births upon the cutting-off of the attachments created by
desire.” Is this just your own understanding? Is it not also the
understanding of all other religions everywhere?

LITFBI BIPGOTDTD LIF6F L IDLIKwITD
osargFev eul_misesrn OBTeucuTSsT — Gpflas
LpwOD HesoTBevor  LIDLILINIEHGD LTl (HosBsT

opEdDF FLowIOIDRIG LDTLD.

uTFD  BpeSTmTev — If the worldly bond falls away, 11 Hevydx% @b 11 b —
the [resulting] place for the jiva is the Lord. epeyieumr@gm — Is this not like, 201560 6L LD
BLPEOT DG — the coming loose of the rope of a swing? 1L (h — [Ls] the verse, 19p1LILy
ODIMISGLD — which [speaks of| cutting off births, LD DD HevorBevor — upon the
cutting-off of attachments, SpFlgg — which [are things which| are desired, »_1058Hm —
[applicable onby| to you? opEOD FLoWID GTHIGLD D4Ld — 12 will [apply o] other religions
everywhere.

1. Inthis comparison the individual self, jiva, pacu, is compared to someone swinging on a
swing; the ropes supporting it are the worldly bonds, pacam, consisting of the mind and
senses, and the solid earth is pati, Sivam, the Self. As long as these ropes are in place, the
jiva will swing endlessly forwards and backwards, oscillating between desire and fear,
attraction and revulsion. However, if the ropes are cut away, it will come to rest on the
solid ground of the Self.

2. uppdp sewCerr \UpLiLmEEL LT ® — the verse [that speaks of] the ending of birth upon the
cutting off of attachments. This is a direct quotation from v. 349 of Tiru-k-kural: upmp
samGenr IpLILMS@GL wHY Hevewrenw sreawrls LG — When attachment is ended, birth
will be cut off. Otherwise the impermanent state [of birth and death] will manifest [over and over
again].
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The wortld appears to you as real, but annihilates you when it subsides.’
Even when you are told that it is inert, a mere consequence of actions,
it still whirls you about in delusion, like someone who has taken poison.
However, the real impediment to true knowledge is your own defective
understanding, the failure to know your true Self.

2 _eorh@GoIwunuriis Bareorp) Guwimiplasal(bw LimTFb
afleweorFar B Guwesresflev @i bBrimev —

2 _GWGOTF FLPDMILD
<DYGOTIT GYI6 FGOTEWGOT WNIWITSH FHI60T60T D6
BHTGOITE GHTGOTS HEOL .

vumed — The worldly bond, » eo15@ Olounumus GHmesrny) — appearing to you as real,
pUpBS109 (Db — will annibilate [you when it subsides|. erevreotley — [Even) if [someone]
tells [you), @lewest &1 — that it is inert, [a consequence of| actions, 66T FriPMHMILD
— it will whirl you about [in delusion|, oNi_tb Brimev — like [someone who has taken) poison.
4601 T eYID — However, 2 o1 yMley smeor — [it is| your own |defective] knowledge,
BHCOTGWGOT WIONITSS| — the not-knowing of your Self, G5TGOT FWL YLD — |that
is| the impediment to true knowledge (jiiana).

1. @fisg &AW — it will annihilate [you when it subsides]. When the individual self regards
the world it perceives as real, and predicates its entire being upon that reality, as, for
example, when it believes that its consciousness resides in the physical brain, it is entirely
at the mercy of that fickle pseudo-reality, which can do away with it at any moment,
through its myriad forms of transformation, decay and death. Until it is established in
the Self, the jiva will view the absence of the world-illusion as a terrifying void.
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In your state of limited, conditional awareness, your nature is veiled by
the obscuration of the ego. However, like a bright, clear crystal, which
holds the reflection of objects butis not affected by them, your essential
nature is not affected. We have now explained to you your nature as the
Jjiva, the form that the jiva takes, and your nature as the Self.! Reflect
carefully upon these matters.

FApmniev eormuivenprienLF GFmpgeil). 0o TesorLIL) BLD
upmiFen Gwrerprsrr LretenwBLmTew — 2 DD
2 (hou O\FTemLI FLITeU (LpedTHG

aupLoedL @) OlFrerGeorT o).

weopLiewr BFipg eulgey — The form in which [you| are nnited with the obscuration
lof the ego (anava malam)], FDmnileuesr oyt — as one of defective nnderstanding,
unestewwn @uimev — [is] like the nature, speit 1LIG.HID — of a bright crystal, pesT I
DYBT  — which does not become one |with what it reflects|, LDDIEDILD — even though it
holds [that reflection). ojemr_oy G\FmeorBeormip — We have told you the manner, SrLimeLD
2 (peu (1b) G\FmemLi (o) — in which [your| nature (as the jroa), [youn| form [as the jiva)
and [your nature as| the Self, 2 DM — which you possess, 2_6oTdG% GUHLD — come /g yor.
1og) — Reflect [upon this].

1. sureub 2 @eu(b) Qenenu(bd) — [your] nature [as the jival, [your] form [as the jiva] and [your
nature as] the Self. These three words have been reordered in the translation following
TCS who explains them along the following lines: &ureuib, Skt. subhava — own condition
or state of being, refers to the nature of the individual soul or jiva, as being inherently
subject to the principle of egoity, anava malam, just as the inherent nature of the crystal is
to take on the colours of the things placed next to it. 2 @geub Skt. riipa — form, outward
appearance, refers to the form or appearance of the jiva, as being affected by the mind,
senses, etc. whilst under the influence of anava malam, just as the crystal is coloured in
various ways when under the influence of the objects placed next to it. G&mepuib, Skt.
svariipa — nature, self-nature refers to the Self or Sivam, the reality that underlies the
individual self, but which cannot be known until the veiling of anava malam is removed,
just as the crystal, although intrinsically bright and clear, will not be known as such as
long as it is coloured by the objects standing next to it. When the veiling is removed, the
jiva is no more, and its substratum, the Self, remains, shining alone in its immaculate,
non-dual self-nature, just as when the objects are removed, the crystal remains, shining
clear and bright, unaffected by anything.
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It [your true Self] is free of the states of awareness and forgetting,
abiding as all-embracing pure consciousness. Like the ether, it
contains all things [yet is not touched by them]. Granting its grace
to the jiva, it is like sugar, feeding it with the sweetness of its own
bliss.! To such a one do these three, (i.e. nature as the jiva, form as
the jziva, and form as the Self, mentioned in the previous verse)
belong.

BleweorLiLiopLs LpmI Hewnps umleumus
OGO SHFIL_G8) [H6OTDLID LIFIDTUISG —  H6OThHB(HENS
SHGOIGOTT[hh HFHeWBD H60IhEoN 5% FTHHTSw

<O{GOTGOTTEDIF  FGOTGOTGDGUCLPGOT DT LD.

Bleweoriiny wmiiy mmy — Free of [the states of| remembering and forgetting, ewmms
ey D1 — as the conscionsness which abounds [as the absolute fullness and perfection),
ODLIFLD Ui Bleormy — abiding like the heavens, SOOI SSIL gILD — [united) with
everything [yet not tonched by it|, SeoTH@ DB — granting grace to oneself (i.e. the jiva),
BT Y BBSIHNG FOTHEG aflss FissengBuws — the sweet sugar that gives ifs
bliss 1o itself, DJGOTGOI TR (R)GOTGOTGNE CLPGOTD YLD — o such a one [the Self,
your true Self] are (i.e. belong) these three (i.e. your nature as the jiva etc. mentioned in the
previous verse.)

1. TheSelfis compared to sugar, because the nature of sugar is itself sweetness. Just as all
things made out of sugar taste sweet, all experiences are founded upon the bliss of the
Self, whose nature is bliss. Thus the Self imparts its bliss to itself, in the form of the jiva.

You make all kinds of sweets of various ingredients and in
various shapes and they all taste sweet because there is sugar in
all of them and sweetness is the nature of sugar. And in the
same way all experiences and the absence of them contain
the illumination which is the nature of the Self. Without the
Self they cannot be experienced, just as without sugar not one
of the articles you make can taste sweet.

The Teachings of Bhagavan Sri Ramana Maharshi in His Own Words, edited by Arthur Osborne,
Sri Ramanasramam, 2002, p. 134.
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Having perceived and grasped [the world through the mind and senses],
remaining entirely submerged in them, and having come to realise the
nature of this defective, discriminating awareness, to then remain in
[unattached] purity as pure consciousness, untouched by the five divine
operations, the first of which is creation, just as Sivam remains untouched
by these,' is true renunciation.

QD BSILDD HeT DUpBSI DL BIPlee
ADpGIFSS CuGu gpleamis — BHenppgiFlaid
Garwmw efleorpmSurn CpTpmIps D6VHSIL GBI
Carumwp %555 FIDe).

oL oydlewer  yWbg — Realising [the nature of| defective knowledge, 2ympgi
Lpmy) — having known [and) having grasped [the world through the senses, mental faculties and
organs of action), Klesrmy  — [and) having remained [thus|, Dy(LpBSHID — submerged [in
thent), #2HCw Quir yley s — [then realising| purity as supreme knowledge,
Qamwimioev — not touching (i.e. becoming involved with), SHTMDID (Lp3HEV SOBSHIL_GDILD
— the five [divine operations| the first [of which is| creation, floud Hleormg Brimev — just
as Sivam abides, Bewmig Basmuwimivey — all-embracing [yed| not tonching (i.e. being
involved with) (them|, &S HID& — is true renunciation.

1. The five divine operations creation, maintenance, destruction or involution, veiling and the
granting of grace, correspond to the operations of the individual consciousness. Creation
is the arising of the world in conjunction with the mind and senses, and so on. See the
notes to v. 33. In the same way that Sivam provides the ground for all manifestation, but
is totally unaffected by, and uninvolved in it, the task of the jiva is to realise that the
appearance of the world that comes and goes in its consciousness is totally other than
itself, and to remain untouched by it. In doing so, it will transcend that j7va nature and
realise its true nature as Sivam.
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Who [amongst jnanis] will be cognisant of the world in which jivas live
like a swarm of fireflies in the darkness?! Know that to them the dawn
of true knowledge is like [the rising of] the sun. [The great ones] have
taught the five pute avasthas® so that your defilement may be destroyed,
just as the sun annihilates your shadow as it reaches the zenith of the
heavens.’

g [flmafleor 1fleoribleoilulleor gt 1 16BLIT6V U PFHBNS
wryPleur gps eupleysuwid — @ fluwesrsresor
2 6or6ol 1p mevE0IB(HBH yFFlullBev eyeoroDF

QIFTGOTGOIT  [JRUFEDSHHEDT[H  HILD.

wrr ydleuri — Who [amongst jiianis| will know, eump Fosgeng — the world [in
which jivas| live, gam @)meflev hleoriblesflullesr gni L b Guimev — like a crowd of
Jireflies in the darkness? &meoor — Know that, 9yb% 9yidley o gwib @flwesr — [to
them) the dawn of that true knowledge [is like the rising of| the sun. G\ mweoreormm
DUSHNBHGT GOBGHILD — [The great ones| have tanght the five [pure] avasthas, 2enesrLD
D — 50 that your defilement may be destroyed, o FHAUNBev — as by [the sun at| the genith,
2 61 B pewev Os(BBH — which destroys your shadow.

1. @Qmeler Banflefuen s ib Gumed —like a crowd of fireflies in the darkness. The darkness
is the darkness of ignorance, anava malam, the principle of egoity, and the fireflies are the
activities of the jiva in the world of maya. Both this darkness and the feeble, flickering
illumination of the jva consciousness will be invisible to the consciousness of the jiiani,
which bathes in the full light of the sun of the Self. The world of maya, full of jivas all
trying to make sense of it with the feeble illumination of the intellect, simply does not
exist for the jfiani. It exists only from the point of view of those who labour under the
delusion that they are subject to it.

2. sjeusmgser gbgIb — the five [pure] avasthas. TCS describes in detail how, in the realised
sage, each of the five avasthds — states of the soul has been purified and transcended, being
transformed into what he calls a&ggreugens : cuttavattai, Skt. suddha avastha — pure
avasthas. The five avasthds — states of the soul are sr&&yd : cakkiram, Skt. jagrat — the
waking state; Qamiiniand : soppanam, Skt. svapna — the dreaming state; sps8 : culutti,
Skt. susupti — the state of deep sleep, complete unconsciousness; gfiwid : turiyam, Skt. turya
— the fourth state, and giflwrgsib : turiyatitam, Skt. turyatita — the state beyond the fourth
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state. In the purified soul these are called a&ggreugens : cuttavattai Skt. suddhavastha,
and are termed femoaarad b : ninmalacakkiram — pure waking state, f e @QarliLiand
:ninmalacoppanam —pure dreaming state, and so on. The individual soul, or jiva, acquires
this purity by freeing itself from the tattvas which limit it in each of these states of being,
at which point it merges with Sivam, the Self, the universal consciousness.

Just as no shadow is cast when the sun is directly overhead, the consciousness of the jiva
which is established in the heart centre, fully illuminated by the light of the Self, does not
become caught up in the illusory nature of the ‘shadow’ states of consciousness, waking,
dream and deep sleep.
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The false appears to be real, but if one enquires into it, it will disappear,
as when what appears to be a snake turns out to be just an image painted
on a wall. Otherwise, Sir, if you perform rituals and austerities [to
discover the real], it will be as if you mistook' a post for a thief?, and
beat a drum to scare it away.

Qwuiursg BxreorPal(Hw Glumwemw &lFmflasflev
OumunumwigF  Feuriiumwumuis Gumwesrp) — eouim
Oz iflemevs GlFullppresoys B myemest ISLimTD

Gz reor s
BLPGVLT  LIGHDUIEHDHEV  FTEH0T.

Qumriwienw eflamifladler — If [one] enquires into the false, Glows 45 Bsmeorn))
QDD — which appears as true, @uumis <oput Guimid — it will go away, [being revealed)
as false, U LITIDL] D41 — like a snake [painted on] a wall. esT))  gQUWIT —
Otherwise, Sir, G\pmiflewev QFullev — if you perform actions (i.e. austerities etc.), LD
OBV — [it will be like) beating a drum, srevny BFmyemneor Guimev Gsmeorn))
— a thief [looking) like a post having appeared, Bipev — so that [if] will go away. HTev6T —
[acai —excpletive.]

1. Ggnendl —having appeared = Ggneny sewmr® —having seen [the post] appear, i.e. having mistaken
it for a thief.

2. Gangen means thief, from the Skt. cora.
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162

On being informed that the world and the body, which are of the nature
of maya, are unreal like a mirage, you should try to comprehend their
true nature. Rather than that, do you expect to be able to eliminate
them, shaking them off and obliterating them completely? Similarly
the way to escape from a fire that surrounds you in a dream, is simply to
wake up.

2 WBHF LoTwT el eevLilLTu OwestpTey
vensFBsT BLimevpler gevevTev — @Ievdls

FleoL_s0BTI5%5 wTGBwm OFTLILIGSISE F FLpBBHTeV
#sL_ a5 (Heh FaaHdB giS@Lmy smevor.

GTeormIev — If [someone| says (i.e. informs you), IDTWIT ©_GVHESHEDSH 2 L 606V — that
the world and the body [which are of the nature of) maya, @\Limus — [are] unreal, jevemrH
Gar Guimev — like a mirage, 2yPlorig DjGVevTeV — instead of knowing [them) (i.e.
discovering their true nature), LplSse0 GBI — is there [the possibility of| eliminating
[them), oNevd) 1oL GG — separating from (them| [and) obliterating [them|? [No!|
&mesor — Know [that|, Fmsdhlgip QGuimev — [this| is akin to the waking state, 1_oh%
QI(Bub — into which you escape, Q\FTLILIGHT & @pBBHTEV — if a dream fire surronnds

youl, (i.e. if in a dream you are surrounded by fire).
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You say that it is the incontravertible truth that the world is false. [If
you fully realise the truth of your words],' is it necessary still to go
looking for ‘the real’> Why do you cast doubt upon this, repeatedly
looking at the sun [of true knowledge] that banished the black darkness
[of ignorance], then blinking and turning awayr?

QuTwQuwesTn UTTSHDS Lje®Fupm| OLouIwITest Tev
Oouwiwesr LFBsL Bevesor(HSiom — emioullhemers
& 155 Oouuillenovs FH(BOLY WeHFSHeLOSHHIL

LTI 5355 06V60T FHEOSWIDEDRILT  LITUI

Qs ereorn oumragens — If [your| words in which [you| say that [the world is| nnreal,
ey oypm Ouous yesTmey — are the flawless truth, Glous ereorLig Bz
Qoveoor(WBiom  — is it necessary to seek ont that which is called ‘the real’? [ No!|<2ylev
GTGOT  FHEOSUWILD GOULILITUI — Why do you introduce doubt into this, H(miors —
repeatedly, @ouullemev LITTSSHI — looking at the sun, GO @YK & TSHg — which
banished the black darkness, 2je0F %I @Q)ewLOGSHI — staring and blinking.

1. Quml erep eumigens Lany imm GQwout <y ermed —literally, If the words that say [that the
world is] false are the flawless truth. Here it is being stated that the aspirant must validate
the fact that the world is unreal in itself from his own experience. TCS notes in his
summary of the verse’s meaning, smelser amarggib Qumiwrs o drearuy fsCa
@nend —jiiana is the true realisation that all the faculties [of body and mind] are unreal.

2. AmbY omesz Qawgg — staring and blinking repeatedly. syeng means to shake, stir,
agitate, and @enwo means to blink, wink, close the eyes briefly. The image evoked is that of
someone who is not satisfied that the absence of darkness and the full illumination of his
surroundings is sufficient proof of the existence of the sun, but insists instead on trying
to look directly at it, to make sure that it is there. Unable to see it by looking at it directly,
he nevertheless perseveres in his attempts to do so, repeatedly turning his head to look
atit, then blinking and turning away, and so forth. In the same way the ignorant person
is unable to seek assurance of the existence of the Self in the blissful serenity of his own
being, but is driven to continually seek objective proof of its existence through the mind
and senses.
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164

[True jnanis and false jnanis alike]' proclaim that birth is to be abhorred.
However will you not recognise those who subside inwardly as their
external attachments subside,” knowing that the body is an unnecessary
affliction’, and that true penance is the absence of all attachment®, by
the simple fact that they demonstrate their lack of attachment to the
body [and senses]’ in their actual conduct? This is the trait by which
you will know them.

Govesor_m 1LIpLiG)Leorp umigemsuiestleor Glowiail uib
gosorm HBv O Nlwur@sr — smevori?m
o 1 ipy hewsuwmesry) evrewioBur GpmeorG)Licor

DL_BI% QUL_BIBGOTT e®.

ourrgemauileoilov — From (i.e. since there is) the word (i.e. assertion) [of both jfianis and
ajiianis| Loy GeuesorL_m  6T6oTD — that says that birth is not to be desired,
Q@ NlwiTBHm — can [one] not recognise, JL_m1% 9JL_mikleoTTemy — those who subside
inwardly as [their external attachment| subsides, 6T6oTm — saying that (i.e knowing thad),
o 1 ibry 1Bewss — the body is an umwanted affliction, pestmy @evrenioBur BpredrLy
— [and) penance is the absence of |attachment to| anything, HBev — through [the fact| that,
Qlour & _uib &esori_mg — their body does not touch (i.e. become attached to) the objects
of sense? wsmeooriym — You will know (them) [by this trait].

1. Aply Geuarrr erem eunidengulefem — Since it is said that birth is not to be desired. Many
go about preaching that attachment to the body is the source of suffering, and that they
possess the means to remove it, but these are only words. The author therefore advises
us to scrutinise the conduct of those who profess to be teachers of the truth, to ascertain
that their words are borne out by their actual behaviour. To clarify the point being
made, TCS adds the words true jfianis and false jiianis in his gloss.

2. oLms yLmdemeny — those who subside inwardly as [their external attachment] subsides.
The less one identifies with external things, thinking in terms of I’ and ‘mine’, the more
one can subside into the inner peace of the Self, and the more one subsides into that
peace, the less one is tempted to identify with those external things. The repetition of the
verb oL@ suggests a kind of feedback loop, in which detachment reinforces inner
renunciation, and inner renunciation reinforces detachment.
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2 Lib| 8ena — the body is an unwanted affliction. The word flens means abundance, excess,
that which is unnecessary, superfluous and hence arrogance, evil, fault, affliction, error, defect
and so on. In the non-dual continuum of the Self there is no body, therefore it is superfluous
and unnecessary, and since it causes suffering to those who identify with its illusory
existence, it is also an affliction. Compare Tiru-k-kural 345:

wHmb Qsrriur@® ereuer GQ&réd ApLiLm&se

2 HOIT&E@ o LbLb Hms.

To those who have taken up the severing of the ties of birth, the body itself
is an affliction. What then of other attachments?

garn QerannGu GoretLy — penance is the absence of [attachment to] anything. This phrase
is an echo of Tiru-k-kural 344:

Quaurgb Cpraning eeatn Qetan 2 aLann
LW Y G0 wHnbd QuwIrsg.

The nature of penance is to be free of possessions.
Possessions bring back delusion once more.

Quui &L uwib SawrLng — their body does not touch the objects of sense. TCS notes that since
the body and the senses are united as one, the word Quoul — body, is used figuratively to
signify the senses, a figure of speech which is called «y,@@uuit in Tamil, metonymy in
English. The use of the word body also reinforces the overall meaning of the verse, in
emphasising the fact that we should pay attention to what the body (Quwu) does, as well
as the words (aur$eng) it says. This verse forms a link to the following chapter as, having
dealt with the topic of non-attachment, the author now moves onto the topic of practical,
physical renunciation.
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165

Those who are caught up in delusion, thriftily' hiding away their
accumulated wealth, vainly waste the days of a life which cannot be
extended by a single minute, even if they expend ten million gold coins
in the attempt. Those who are free of delusion will renounce® those
things, knowing them to be unreal.

Gar 1 LwOLIT(hewerTF FlEHEETEUT BLILIGOSS SIS
Cxmigs Gar@mBidln Osrear@rflepid — gl Ts
QUTesoT TeOeT ) 6ooTaBLNS@ Lomesi)_ewy Lt BLimeorLowighasLD

yeoormmoILmus sevor(HgimLs S

wowshHd Leoorm i — Those who are not caught up in delusion, wresfil_ewy GLimev —
like the people, Flbxeor6y B LjOSSH — Who, thriflily hiding away, GsL_LiLi(HLD
Quim@pewer — [their| accumulated wealth, oump prewer ofesor Syld@d — vainly
spend the days of their life, Fol_m& — which cannot be beld onto, Qmmer @hEepid —
even if [they try to] obtain, Gwsmiq5@ ep@h BHO_1b — a single [extra] minute for 10
miillion |pieces of gold), &IDUISLITT  — will renounce [those things|, Gimus Hesor(R —
baving seen [them as| unreal.

1. &fssaeuns = Hssame) 9,6 H&sare isalesscommon form of the word fig&semd meaning
thrift.

2. The subject of this chapter is gimey — renunciation, in the sense of giving up the world
entirely, including marriage and social life, to wander as a homeless ascetic, depending
entirely on the charity of others. In contrast, the subject of the previous chapter is algsd
(Skt. virakti) — indifference to worldly objects, in the sense of being free of attachment to the
things of the world, whether they are abandoned entirely in the physical, practical sense,
or not.
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Having observed [the way in which the friendship of] a brood of
sparrows and a litter of kittens, reared in the same house, [soon turns
to enmity], it is a wonder that we remain so attached [to our wife, children,
family, and so on]. What fools we are! Will those who reflect that even
the lives of Vishnu, Brahma and Indra do notlast forever, and question

whether their own existence amounts to anything at all, fail [to renounce
the world|?

oo TaH@GHR Wb TSS G6hd OILDT(HLO6DEET U6V
LITS&EBe6OTU LD LITTHESIBLD LIDODeoTBesrT — eLpi il
<1y flpdlyraer eurpeiblss meuryp
OeurGLTHBart GlussrOmTiflour Gy

o5 ewestullev LTSS — Having observed in the same house, 2on1r @ p@ilujid
QUGTT S (&Gh FLD — [the friendship, later turning to emnity of| a sparrow and the young it has
reared, LITShEHEOGOTUILD — with a cat|'s kittens), eT6o1B6oTT — what [a wonder is it], @)&i
B> LW — [that| this [should remain| that to which we are attached? ewpii g — [What)
Jools [we are!] ereormy — Thinking, ] Lyiom @BSHgaser eurypey blosLd
— ‘[Even] the lives of Visnu, Brahma and Indra are not eternal. — [BID eITIPe]  63(H

QumrwBerm — [Does| our existence [amonnt to) anything at all?” spifleun@ym — will
they fail [to renounce the world)? [No!]
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Even though they praise Pattinattu Pillaiyar and Bhadragiri,' those poor
fools will not renounce [their family and possessions]. Need we cite
the case of the dog who was gnawing on an old dry bone?, and growled
at the king on seeing him pass by?

UL 1gerggiLl Leteverulleneoris LgydHf] evwiLiyal
ool wriLmr Geupef s — Qe
OleumGeI eYIbewLI BTUISHDesoTL . BeUBSTOIT BTUILITTS
sImipeuenss T (HSeur Giom.

@oupy af i — The poor fools, LiL 1§ eoTo%IL1  LleTevarullenecsr Ligydlflemw
Ligel) — [though) praising Pattinattu-p-pillaiyar and Bhadragiri, @05 &9 womi Lmm
— will not renounce [their home, wife and famiby). & HBeurGiom — Shall we point to [the
example of|, s — adog, Soumpsi Uy — as a king approaches, LITTSSH 2 DI(LPGUCHS
— barking, having seen [him), @eur’ L Gloumy 6T eVIDEOLI HWEooTL — as |the dog|

gnaws on a completely empty (i.e. entirely meatless, dry) bone?

1. Pattinattu-p-pillaiyar was a famous Tamil saint and poet of Kaviri-piim-pattinam whose
poems are well-known and much loved in Tamil Nadu. He gave up great riches to
renounce the world. Atone time he was falsely accused of stealing a necklace belonging
to King Patrakiri (Skt. Bhadragiri) and was sentenced to be impaled. However, as the
sentence was about to be carried out, the stake burst into flames, whereupon the king
became the saint’s devotee and eventually renounced the world also to follow him. These
laudable devotees are contrasted with those who, whilst paying lip-service to them, are
unwilling to follow them and renounce the world, even though they have much less to
give up than these two, who were formerly a rich merchant and a king respectively.

2. QalL Qeum ergubenu spewr —as a dog gnaws on an old dry bone. Qeugy means empty, in
this case devoid of meat, sinew etc., nothing but bone. QeuL is an emphatic particle
meaning completely, entirely, as in the expression Qeul_L_Geuafl — pure space, mere vacuum.
The verb span(® is given in the Tam. Lex. in the form ayeir @ — fo paw as a dog, to gnaw as
a rat, presumably also to gnaw as dog.
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168

For those who here and now contrive to be free of their entanglement
with the nets and nooses which bind them — country, town, home,
wife, mother, friends and relations, cattle, caste, wealth and the
attachments of the body — what birth can there be henceforth?

BTRBBT of (DL WT L TUISHEDS [BL_L[LDFHFGT
wr(H@evd O)LITeOTERIL IDLIGOT GUTHENGOTHOT — Fnl
QBT (HBF0 M6V HesoTeoolls OB TL SBdlgemeor ulliGLir
oIl L1 umeur GuesriIprinimr Gioev.

@uUCumr &l Qumyeuns — Those who now contrive to be free of, GUGHEV FH6v0T6001]
QBTL 5@ @\Heweor — entanglement [with| the net and noose, BT mHT af B — of
country, town, home, ®_GOL_WITGT HTUI FHeWS — wife, mother, father, BL L] LDHEET
1o () @evtd QWITGST — friends, cattle, caste, gold, ® 1 1DLNGOT UTSHEHGOTHAT — [and)
bodily attachments, gni_ QST (DbSH — which, together, bound [then|, eredr LApLiLyTT
QGuoev — why will (i.e. should) they take birth henceforth?
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If someone' consumes poison whilst in an altered state of mind?, the
effects will take hold of him, run their course and eventually subside.
But the mere thought of gold® will not admit of any cure. Itis a great
evil which, [if one succumbs to it] cannot thereafter be dispelled by
medicines or the recitation of mantras. 1tis a greater evil, even, than the
desire for women.

Fooreollp Pliflflev. @by 5515 & THGIRNBLD
Olmestemest [Hlemeorsssmsts OIITDTSHIBT6oST — L1606
WGBESTS WpHToSS eorravip sy

@umorimeun Glussoresstln GLiflgy.

ofl1b Flevrestlev HiOflev — If someone consumes poison in an unbalanced state of mind,
N9 SgH S w1 B — having taken hold [of him) it will subside. G)LiTcoTEmGOT
Heweorssas — [Bui| upon [someone| [merely| thinking about gold, Quimpmg) — it will not
allow [any cure|. HTe0T — [acai — expletive]. @WLIpLD LITeULD — 1t is a great evil, 156oTem60T
saflgm — which after [succumbing to it| cannot be dispelled, 1o BHS T 61D
LOBH T SHGOTT Vb — either by medecines or mantras. GlLicsoteosilev Oiflgy — It is
greater [i.e. worse| than [the desire for| woman.

1. TCS prefaces this verse with a note at the end of v. 168 in which he says that the current
verse is in answer to the question of what would happen if someone renounced his
household and everything else apart from gold or money. The answer of course is that
the need to take care of the gold would inevitably lead to the ruin of his austerities and
he would end up losing the benefits both of renunciation and of leading the life of the
householder which he had previously enjoyed.

2. bfied —in an unbalanced state of mind. The basic meaning of &181 is numbness, stiffness,
paralysis, palsy. According to Winslow it also has the sense of ‘partial suspension of the
bodily and mental powers from consternation, taking sweets to excess, etc.” It therefore
indicates, in this context, a state in which the balance of the mind is disturbed through
intense emotions, such as anger and grief.

3.  Qurerenen BHenends — upon [merely] thinking about gold. If one takes poison, assuming
one survives it, it will run its course and eventually subside with or without the aid of
medicines or other aids. The desire for gold, however, is a much more dangerous poison,
which does not need to be touched or swallowed, but will take effect merely upon the
subject thinking about it, and cannot be easily cured once it takes hold.
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170

What need is there to point out that wealth, youth, the body itself, are a
mere mirage? It is plain for all to see [that they are impermanent].
Those who are swift to renounce the world, as their discriminating
awareness' falls away, will not return to the round of birth and death.
Or if they do return, will [those attachments] affect [those who are as]
Sivar No, they will not affect them.?

GFevar leremrs wr by Briuig Bx6)yeormy

OFmev e IG\Fer HTevorTCyT i 1 GISLITUI — 6p6VED6V
oI HBourm LpLuIpLiiesr 15emmisesor 15 6oorL TV
QasTHBwr Foveweors GlHTLT.

QeFreveVieugl ereor — Why (ie. what need is there 10) say, GlFeveuid @)eweorLD
o by QCuuisBsm ereormy — that wealth, youth, the body [itself| are a mirage?
amesot 1By — Can they not see [that they are impermanent? [Yes!) spevemev il (hSeum
— Those who swiftly renounce [the world), & (B 1 Guimus — discriminating awareness
having gone, iy @miiSleor Benrmirsar — will not return in [the cycle of| birth and
death. 186vorL_imev — If [they| do return, Forieweot QsT (D Siom — will [those attachments)
affect [those who are as| Siva? Q\gmi_m — No, the will not affect [them)!

1.  &_@ -discriminating awareness, is short for & 1_flay, the discriminating awareness which
is founded upon the ego, with its ideas of I’ and ‘mine’.

2. SawLre Seuenen QerGn? Qg —literally, if they return will [those attachments] touch
Siva? [No,] they will not touch [Him]. TCS explains, @srené@apelame 1SearLmiaGaratd
(PET HIMBI SeubLiGTaW cuTEmeTUTd SLLpNSsmars sLbg BHLCT iendl euanrl
upds Sar@Con? SarLrg ...t HeaameriCGurgid @arCprHb LUHPMSH 2 enLwii
< ader, Saming — If they do return due to some defect of jfiana, they will remain in a state
of transcendence over those attachments on account of the [pure] vasanas resulting from their
past renunciation and austerities. Will they (those attachments) take hold of and affect them? No
they will not...Since, like Siva, they are free from attachment to anything at all, they will not be
affected.
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Do we not know, from the way in which trifling pleasures arise and
then just as quickly fade away, that supreme bliss is simply the eradication
of desirer If we enquire into it and clearly understand that it is like the
bamboo container into which insects enter, get stuck and die', desire
for the pleasures of the five senses will end.

pemFulleort copLiFs TwhlpsTn Grifleoriin
yemFulleorGrims Oseorpmlur ewTHTGHT — DYeF
Boflensds H(LPHGMUDS BHTFOIULGT BHTL) S
QgaflwiBur wphlevesemuwn Fip.

yewaullesrTev — Since, through desire, HDLI FBLD DI — Irifling pleasures, having
arisen, QPBBTO® — [s00n) disappear, oydwev 4HTBHT  — Is it not [clearl)
known, Quifleoriid yemeulleor GLimas@ ereormy — that supreme bliss is the eradication
of desire? pmq. Qseflwr — When, having enquired, [one clearly| knows, 46w BHTFLD
6TGoT — that desire is [like] the destruction, BeMlewBIHG DY(UPH ©UBS — which comes
[0 an insect] [in] the dirt (i.e. sticky liguid) of a bamboo container, @)e®er — gRBHSHILD
QGuimib — these five [desires| will go. WMWY — [acai — expletive].

1. preb peliamas@ Si(Wps@ eubs — destruction which comes [to an insect] in the dirt (i.e. sticky
liquid) of a bamboo container. According to TCS pefiena is a ticai-c-col — provincial word, in
other words, a word peculiar to one of the Tamil provinces, a dialect word. The pefiena
is a hollow bamboo tube, used for dispensing liquids like oil, ghee or honey. it is blocked
up at both ends, leaving just a small hole through which insects, such as the wyeu_anL —
millipede, might enter. Stuck in this sticky substance and unable to find the way out, the
insects are unable to escape. TCS takes y(p&@ — dirt, filth, impurity to refer to the sticky
substance in question.
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172

For those who perform worship to the rising sun, the sun’s light shines,
effacing all that is within and all that is without. Similarly, is not
renunciation to remain free of all association, as when one sees a
devoted wife offer herself up on the funeral pyre?

2 gwp OsTipiSLTeuTTds GeT@HRLD L{DIDLJLD
yewauwGloumaf] afgwwr GurBev — LfBwmdh
Sap1L 1) CavOls1(HobssF OF6OTDeUT H6UOTL SHHBT6V

FTHHTH FeTBDT FILD.

9 GurGev — In the same way that, 2 guid Qs BGumeuriaa — for those who
o to worship the sunrise, o) @faid — [the sun’] light shines, ® 6@  L{DLDLJLD
LyeoauiBeru — hiding that which is within and that which is without, STHHTSHI eTSDT
SGULD — is not penance (i.e. renunciation) being free of contact [with anything at all],
HGOOTL_BTeV — |as| when [one] sees, Lid) Buomd) Qlreorm <9f — the way in which a
devoted wife goes, H5HTL 19 Bov QBT (DEB — 1o offer [herself] np on the funeral pyre?
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[The most ripe devotees] are like a bell without a clapper, which makes
no sound even when you shake it." It will be hard indeed [for those of
lesser attainment| to remain in that state. [For them] it will be like
measuring with a grain measure?, and throwing out, so that they are
destroyed, all those unreal movements of consciousness that have [in
the past] manifested and grown up [within them].

saremioioesst] wirt (Kbl Gorewawiflp sToSLimey
o 051BLT el euflgIBTessr — Q0TI
QUATT S RIFHENHONWIGUT LDTATLOYSH HTGUTEV

0B BbEH Suimi L gGLm eurib.

o4t — [The desireless condition of the most ripe devotees| will be, oene®ip 1065 gpewF
flmapmev Guimev — like the manner in which the sound of a dumb (i.e. clapperless) bell
will be absent, 41 (REGILD — even if [you) shake [if]. gz Curev Bmes yfla
ptd — It will be extremely difficult [for other devotees of lesser attainment) to remain like that
(i.e. in that state). BTGoOT — [acai — expletive|. omew eTPpg Cumi g Brimev
> — [Should they attain that state by whatever means|, it will as if they threw out, so that
they died, 9FFewF GTGUTLD — all the nnreal [movements of conscionsness|, QYLD Sy
QUGB — which, coming into existence, had grown up, LD HHTGVTGV NGTHHI — having

measured [them| with a grain measure.

The commentary by TCS makes it clear that two grades of seeker are being referred to in this
verse. In the first part, those who possess the highest level of ripeness, tivirataram, are
compared to a bell without a clapper. Their practice is effortless, since discriminating
awareness cannot arise in a consciousness that is entirely still, their being no trace of desire to
cause movement in it, just as no sound can come from a bell without a clapper. The other
grades of seeker, in whom the discriminating consciousness is still strong, will find it very
difficult to attain this state, but they may on occasion do so, employing various forms of
spiritual practice, in which they recognise the false with the aid of the divine grace earned
through their practice, and reject it each time it arises.

1. earanwo waenfl — a dumb bell is a bell which can make no noise even when it is shaken
because it doesn’t have a clapper inside it, just as the consciousness of a renunciant who
is unaffected by desire will not be disturbed, however much it is assailed by the mind
and senses.
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A wrésme is a grain measure equivalent to eight Lig, 400 cubic inches. The point being
made seems to be that, whilst, for the advanced seeker, no effort will be required to
abide as the Self, those of lesser attainment will need to be extremely vigilant, rejecting
the onslaught of the world of the mind and senses repeatedly as it arises, just as, when
measuring a heap of grain, the same measure is filled, emptied out, then filled again
many, many times.
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Can there be any attachment to house and home if one remains at rest
with no thoughts whatsoever arising, free of attachment to the body
and all the rest' (sensory pleasures, the external wotld, and the physical,
sensory and mental faculties)? [This state] is [one of stillness], like an
iron needle placed inside a magnetised pot?, or a lighted lamp in a
windless place. All the Zattvas will be alien [to such a one].?

BEIMTS  BTCOTHDIHGHEH FTTePBGI FDDILD
Beweorwim FHevariiimp) Heosrprevr — oeweorwiTSiom
BTHSB BLGHTF STOOOD & LIG)DGoT

DY BBHF FIGUBIBETUI GUTLD.

@ewar LTy Blestpmev — If one remains at rest, Hepi F  BHTCOTEGDIHELD
Farey PBHI — free of attachment to the four [entities), the first of which is the bod,
FOOILD Hleweoruwimg) — withont thinking in the least, 1weweor 4Biom — will there be
attachment to] house [and home|? ereoT 91> — [That state] will be like, BTBS HL GG
oendf] — aln iron] needle in a magnetised pot, HTOLI DD FLitd — [or] a lighted lamp
in a place) free of wind. g gIumiser Dquwev o4id — The tativas will be foreign [0 hin).

1. seyn <8 means, literally, those thing beginning with the body. TCS lists these in his
commentary as, in addition to the body itself, GunaLd — enjoyment, pleasure, yeuanid — the
world and syewtid — the organs of sense and action and the mental faculties, which are to be
rejected as pre oyenmy — It is not T’

2. enpss&sL_sg eaé —an [iron] needle in a magnetised pot. A needle made out of a magnetic
metal such as iron or steel is clearly meant. It is not clear what is meant by a magnetised or
magnetic pot. However the main idea is clear: a metal needle on the outside of such a pot
would be attracted towards it just as consciousness, when it is outward-turned, is drawn
to the world of the mind and senses. Placed inside such a pot, however, it would not be
subject to any force of attraction at all, just as the inward-turned consciousness is not
attracted by the objects of sense.

3. Once the impure fattvas, the organs of sense and action, the mental faculties etc. cease to
function, their cause, the pure-impure tattvas, will cease to operate, along with their own
cause, the pure tattvas.
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To enjoy the body of woman is akin to a dog greedily licking ghee
smeared on a sharp blade, or someone drinking sweet payasan mixed
with poison. It is like trying to quench a thirst with the water of an
entirely unreal mirage. Who would not renounce the world, having
seen the evidence provided by the acuna bird, elephant, moth, fish and
flying insect, [each being lured to its death by one or other of the
senses|?!

Brwevens OBwIHOLY Bh@eus HeRF L L
umwep Owwliuflen uremeulllss — Fmwmb r
Goul ems w FesorllLid &)L 19 6orL5 60T 66s0TLY 606 uieoT

FITL_ FleOUWIHFHEET L TTHDUT SHITTT.

urewey Olwur Lifleid — Touching (i.e. enjoying) the body of a woman, BTUI SjeveH
Qb1 N HLoL) BHGUGILD — [is like| a dog, desiring ghee [smeared on the edge of | a blade,
licking [it), BehFL_ L LimweFupd — [or like drinking| payasam with poison [in it). 1Dles
Frwmh T Qaul’ens — [Such| desire is [like the water seen in] a greatly [unreal| mirage.
QT HDUTSHTT — Who will not renounce, FrTi_Ffeows  wevor(h) — having seen the
example, 9 Fevorid @b @il 1q6v 1B6or uevor(h @emeuulleor — of these, the
acunam bird, the elephant, the moth, the fish [and) the flying insect.

1. The author gives five examples of creatures, each of which is undone by one of the five
senses: the acunam bird by sound (see v. 144 and note); the elephant by touch, being lured
into the hunters’ pit by its desire for union with a female elephant which has been set up
as a lure; the moth by sight, being lured into a flame by its bright form; the fish by taste,
being unable to resist the bait on the fisherman’s hook, and the flying insect by smell,
being eaten by a predator after alighting on a flower, attracted by its scent.
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The life of the family is a boat laden with misery', which as its reward
transports its occupants, who are blinded by the defect of the ego, to
the seven hells. Will the wise not tremble with fear at the sight of it?
When the one source of the five senses performs the six kinds of
labour?, reality itself is transformed into unreality.

@)PwerisBs Glsrerseur Quipmy@s % LT

GBIDOLIGEDSHS GHDD wewDHHeT — HHBIHTS T
amours Oxrma eorniGsTIHlemevs: OFuisevTev
QuwiemuiiGlLmur wrsEsd 9 (Pip.

wOwisTSgm — Wil they (i.e. the wise) not tremble with fear, GDDLD 0eODHBEGT —
if [they see how| the fault [of anava malam, the ego| hides, FPUbLIGEDS — [the suffering
cansed by) the family, @BewLIEB%H G\Brer Hevd i — which, as a boat laden
with misery, eJip BIGHG (B DId — is (i.e. confers) the reward of [travelling to) the
seven hells. goeuiag spmeuest oymi Osmiflevev GlFuigevrev — The One [Source
of the five [senses), through performing the six [kinds of| labonr, Qotieows QLimws 94HdH
N (Bb — will make the real false.

1. QeEbausCs Qsrdr sewmi —as a boat laden with misery. Through attachment to wife
and family not only will all kinds of mental and physical suffering be incurred, but also,
through the actions performed with attachment in that birth, a never ending cycle of
births will follow, leading the householder into the seven hells. Ironically the saib —
ship to which he entrusted his salvation will be his undoing.

2. om @smfe — the six [kinds of] labour. In order to maintain his household the householder
will need to exert himself in some form of work, an endeavour which will keep him
from the practice of Siva yoga, which alone can lead him to the real. TCS gives the six
forms of labour as 2 ey —agriculture, Qgmfe —manufacture, eunef &b — trade, erpsg —
letters, &pud — sculpture, and ugsb — dance.
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Will the wise find family life acceptable? To them it will be like a bear
coupling with its mate on a great heap of dirt, surrounded by a tribe of
quarrelsome monkeys. Like the Lord of death [trapping him in its
noose]', like fire [surrounding him on all sides], like the ocean [to a
shipwrecked sailor] or like a great mountain [heaped on his shoulders],
it will consign him to the hell of future births.

GImED miesilFd) @GBIbLIG GLPT(LPLD

OlimmigLienrs ullpasyig s Glessr (b — OimwpHI Gy T
BTGB & Wbl HBL_ VIO BB BV GILOTUI

Qe mysmur aI(HLb.

QimpgiaiSgm — Will they (i.e. the wise) find acceptable [life with a family), @y misheor
glestlad)  @GBIbL1  GUpmptd — [which is like] a quarrelsome tribe of monkeys, HiyLq
QicosT(LD — and a bear [coupling with| his mate, Q\LiHLd GLIGHLIUN — upon a great
heap of dirt? HmeveID S ujid HL_GVID @YHLD HGVGVID il — Like death, fire,
the ocean or a great mountain, QLo eib wysmus aN(BUD — it will consign [them) to the hell
of future births.

1. area@ib ... g1 —like the Lord of Death. TCS says that ameveir — the Lord of Death is like the
family because, just as Death snares his victims with his Lirgib — rope or noose, the family
of a would-be renunciant will follow him, grabbing onto his hands and feet and weeping
and wailing until he gives in and returns to them.
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The renunciant will leave [his home and family] without any warning,
just as a cuckoo', which has been reared with crows, will suddenly fly
off. Like Karna® [who was unaware of his true parentage], will he have
any awareness of his social identity? Know that such a one will also be
the teacher for others who strive to cut off birth.

H60T60T6060T LISLITD DeoTeresr wne(SeorT FHTdHemHBL|L_6oT
eore) GHuIVSLimesr ummSLimey — OeoreoflwIdmuIL]
Cuargr Gumesr iped pLiLmiimmTs

srFrenl OwesrGm wind.

&Iwal) — The rennnciant, oyeoreoflwiomus Buigmgr Buimest — who left [bis family
life] without speaking differently (i.e. without saying anything out of the ordinary), @uilev
QGumeor ymi Guimev — like the manner in which a cuckoo departs, T FHewHBIL|L_6GOT
1o6oTG — who lives with crows (i.e. is reared in a crow’s nest), BevrevTemeor SLimev — like
Karna, georemest oymleBeorm — will he know himself (i.e. be aware of his mother, father,
caste ete.)? eTeormy <M — Know that, yFmesuid — [he will be| a teacher also, 19mLILy
ODIMILILITTSE — o those [who strive to] cut off birth.

1. The @uia is the Indian cuckoo, Cuculus micropterus. Like the other members of the cuckoo
family it is a brood parasite, laying its single egg mostly in the nests of drongos and
crows. The sense here is that the fledgling cuckoo will leave the host nest before the
other crows or drongos hear its distinctive call and attack it, just as the earnest renunciant
will leave the family home without speaking to anyone, for fear his family members
may attempt to prevent him from leaving.

2. Karna is an important character in the Mahabharata. He was the divinely born son of
the solar deity Stirya and of Kunti, before her marriage to prince Pandu. She abandoned
him, setting him afloat in a basket on a tributary of the river Ganges, and he was found
and raised by Adhiratha, the chief charioteer of king Dhrtarastra, and he thus came to
fight against the Pandavas in the battle of Kuruksetra. The key point here is that he was
raised not knowing his true parentage, just as the renunciant, on realising the illusory
nature of the world and renouncing it, loses all attachment to parents, family, caste etc.
See also v. 78, where the disciple’s willingness to abandon the ego is compared to Karna’s
legendary generosity.
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Were someone to wake up in the night, find himself surrounded by
fire, or under attack from a great army,' and make a dash for the courtyard
of his house, would he hesitate for a second, even if someone shouted
‘stop’? That would be the action of a madman. The nature of those
who do not renounce household life is not other than this.

HadleogOlaur af g GeorpLiLjn GLiBLOLIGNHL w/LD
ool ypiiul L ar ppwsSs — LissemyiGLimey
BlovGleveormy GlFmesreorT ey HHUGTT @uLiLg HTevor
Yvwpgems B SST Fluevd.

@@Ly Qi LewLwjid wpmal — With fire or a great army trapping [hini),
Badleog OFur afiqev — in the house [in which he was| skepling], pDDHSS
Yol L mm — will they who have set out for the courtyard [of the house|, L%z 5y
QGumev HpLBym — stop, like madmen, Hlov ercormy  QFTGOTGOIT GVID — even
though [someone] says Stop!’ LG @V DSOS b SHTHT @Quicvry — Such is
the nature of those who abandon the life of the house[hold), smevor — [acai — expletive).

1. The verb @pom has amongst its meanings to surround, beseige, blockade, which cover the
two senses intended here. In the translation, wpmfl has been taken as ecca-t-tiripu — participle
substitution, with the adverbial participle @ppfl being used instead of the infinitive wppHm
— upon [fire] surrounding [him].

2. Mé ey Qemenemngub —even if [someone] shouted ‘Stop!” One who sees the world as it
truly is will not give up on his decision to renounce, even if members of his household
and others beg him to do so, just as no one in his right mind would stop in the act of
fleeing a burning house, simply because someone told him to do so.
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Those who renounce will leave swiftly, like a thief whom someone has
released from his bonds and set free, like people who run away in fear
from a ghost in the dark, or from a battlefield, or like those who escape
with their lives from a pursuing army which is trying to kill them.

&L (B O\pblipsgiaill 1 sererenest STy HnigednBLi
Oout (n sargdlesr GarmpaierTGLmev — wpL L g
Oarimps L Lleowssls CsreorpiiGum euriGLimey
OIL_Bi%ES5 HIDHEHG UTIT.

OLB1F SIDBSI 6FGITT — Having renonnced completely, they will go [swiftly), &L (B
Onflipsg il L serenenesr Buimev — like a thief whom [someone| has released,
having untied his bonds, smigelev Gt Geoul” (Reersdeor Glaumalesrr Grimev
— like those who fear a ghost in the darkness or a battlefield, Gameormp Guimeurr Grimev
— [or] like those who escape so that they appear (i.e live), Lo LNewipsH1 — having

survived an army, upL_L_ QBTLABG — which pursues to attack [then).
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Will those who are not even aware of what they are wearing know the
difference between the town and the forest? Possessed by the demon
[of the Self]!, will they know anyone, whether relatives and friends, or
complete strangers? For those who have let go of everything, just as
people will immediately drop anything red-hot placed in their hands, is
there any point in them continuing to live where they lived formerly?

2 (hFemdb LODBEHU(HEB FnTHTOL 60T MmicsorSLm
9)bBswer (HeoorBLmGL wresrmev — FL L@
OLFfli L. Ggevevr WippsTis F(HHS

LidlemuwisGlsmevor (Hesor(B1L_m  Liuieor.

o (DH6OF LODBS(HHSG — For those who have forgotten (i.e. have no thought for) clothing,
o oot — will there be (i.e. will they think), seni &m(h) ereormy — [This is| a town;
[this is| a forest?” Qruis yeorrev — Since [they| have become a demon |possessed by the
Self], @y(bswevrm o eoorBLm — will there be [for them) those who are close and those
who are strangers? GuUITL (D) @QUpbST T — For those who, putting [if] down, lose (i.c. let
g0 0f), eTHT @)L G 6T6V6VTID — all that is placed before (i.e. placed in their hands), i
— as it burns [them|, LiwedT o esoTL_ — is there any nse, LiFleouwr G\Bmesor(h) — in

them taking up |residence] in the place, @)\WmS — in which they dwelt [formerly]?

1. Guui sy emmed — Since [they] have become a demon. Guui means demon, goblin, fiend. To
someone living in society and conforming to its rules, the outlandish appearance and
behaviour of the renunciant may make him seem like a demon. In other words, he will
seem mad, or possessed, but this is only the misperception of those who fail to realise
that the ‘madness’ which possesses him is only his true realisation of the illusory nature
of the world.
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For those who are free of the discriminating awareness, in which pain
ever alternates with pleasure,' is any place different from any other??
Everywhere is the temple of Lord Siva. To appease their hunget’, there
are alms. [To provide shelter and quench their thirst], there are public
places and water sources. It will not even occur to them to speak of
such things. Their only desire is to dwell in total solitude.

BIBHGH FHLOTET FL L Py OBL L UTHGSS
FHx@eoorGLm Gloumi@eh FleumTeuuipmid — Fdleoh)H@HL
Ulgewais Gumgyblpest T CuiflgGou Gusmigid
@QFevsullpLr Cuasrrss Bs.

G ey Qb L eumss@ — For those in whom has died the discriminating awareness,
BIBBLD FHBLD YGoT — that manifests as pain and pleasnre, Hax® o coor@Lm — are
there any directions (.e. north, sonth east and west)? eTmBIGD Floumeuitd QYIb —
Everywhere is the temple of Lord Siva. oysfeolle@ Lgews — For the fire [in their
stomachs) (i.e. their hunger) there are alms. Qwamgy Blipev B 1 — [For shelter and to guench
their thirst, there are] the shade and water [of | public [places|. Guir @wBou GuiFmr —
They will not even speak the names | food, shelter and water|. gg&TE3FB5 @QpLiy — To
dwell in solitnde only, H1D @)\Feorg — [is| their desire.

1. gsab sab Yo & O Sife| QalLeurég — For those who are free of the discriminating
awareness which manifests as pain and pleasure. In this translation gi&&ib s&b gy em —
which manifest as pain and pleasure has been taken to qualify & ® <ifley — discriminating
awareness. TCS, however, takes it to qualify & <oifiey Q&L L@ — those who are free
of discriminating awareness, and therefore paraphrases along the lines: For those who are
free of the discriminating awareness, in whom the suffering [of the world] has become the bliss [of
Sivam]. The former interpretation seems preferable, since in this text it is mentioned on
several occasions that in the final state of realisation, in which duality has ended, even
bliss is transcended.

2. 8&@ o aw@Lrm —are there any directions. §&@ means region, quarter, point of the compass,
direction. Here it is used in the general sense of any one place, as opposed to any other, as
reflected in the translation.

3. y&dafl —thefire [of hunger]. Asnoted previously, inrelation to v. 124, in Indian medicinal
systems such as Ayurveda, the element fire, personified in the god Agni, is seen as the
force at work in the process of digestion, causing the food to be broken down and
consumed. Hence &flefl — fire is used as a synonym for hunger.
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The behaviour of worldly society is like the antics of an actor in a
masquerade’; they are like people who consume poison® and find it
tasty, ot like prisoners who enjoy being in chains’. Those who have
renounced will have nothing do with this mentality, avoiding it like the
plague. They have died whilst still in the body. Thus do they conduct
themselves.

OBIBBBT FTDIFLIL] BT FEH6U WIT6OT 6 LD
Amfl Gaflrpssion CurpOlFssSsrTm — Fhissenss
g evor(peor Boviewswimiis Baxym i GeomrGr

omesot(HH ] UTTEHIDeIT UTT.

SImey  euri — Those who have renounced, 1weo1G Lews i CFyrg —
avoiding, as an enemy, the mind (i.e. the mentality), O\FHFBHTT FhiFsHeNH & 650T(HILD
— which has contact with the society of the people of the world, SrLimev — [whose bebaviour is|
like, DBISBBTFTET HIFIILJD — the antics of an actor in a masquerade, BT Femer
DYGTSHINLD — and poison being [consumed as) tasty, Fimkl G TBSHID — and
shackles being [considered) comfortable, Bflovimm — will go abont, 2 1 BevmGBL_ 1omeoor(H
— having died with (i.e. whilst still in) the body.

1.  ym&&styen — an actor in a masquerade appears to be derived from Skt. anka, which
has the meanings drama, act of a drama.

2. prel is an extremely powerful poison produced by the plant Indian aconite, Aconitum
ferox.

3. &md has been translated as chains, fetters, following the commentary of TCS. However
the meaning is not attested in the dictionaries. It is possibly a contraction of smded. Its
usual meaning is poison, in a general sense, which is how the other commentators take it.
In this case the translation of 8mdl @efmbsgieyb Cure will be like poison being [considered]
cooling. When a specific, and very powerful, posion, aconite, has already been used in
the same verse as a term of comparison, it seems odd for the author to then give another
comparison which cites poison in general. 8w could also stand for 84, Skt. Sikhin —
fire, modified for the sake of the etukai — initial rhyme, possibly under the influence of the
word ymdl, Skt. agni, which also means fire. In this case fmd Gelipss Cume will
mean, like fire being [considered] cool.
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To invite those who have gone beyond the nada tattva' to one’s house
and so forth is to be like a har7 (frog)® who calls out to Hati (Vishnu)?,
who dwells in the Ocean of Milk, saying, ‘Come and join me!” To the
Jnani the ajnani will appear as do the people of the earth to those who
traverse the heavens about the summit of golden Mount Meru.’

GlumesroemevBio evrsmwid Guimeurma@Ls LybluerGermm
ereoreor S0 BT HS Olouiblesreny — e16o1601(HSH
ourOlouesT LITHHL V6V euTipfledus 106ooT(BBLD

Fae) b FHeHOLOUIO)HTSH GLD.

[ereor ypBs our ereormy GlFmeverg|, — Saying, ‘Come close to me (i.e ‘Come to my
house,” and 50 on)|, BISTHSLD GTUIKGOTGDT — to those who have reached the end of nada
[and the rest of the tattvas), SeDHEDIOWIGI o@D — is of the same nature as, 106501 (BFHLD
FneID — a frog calling out, LiTev 1606V eumip yflewuws — to Hari [who] dwell[s]
in the ocean of milk, ereor KB eum ereoTmY — saying, ‘Come close to me!l” L)
o arQarmri ereorestBeu — [To those jiianis the ajiianis will be| as those who dwell npon

the the earth [will appear), Glumeor wevev Gy ysmmuwid Bumeurisg — o
those who traverse the heavens over [the summit| of the golden Mount [Meru).

The syntax of this verse is very condensed. The words ereir 2i®Ca eur erermy — saying, Come
close to me!” apply both to the frog addressing Visnu, and to the ajiiani addressing the jiiani.
The simplest way to understand the syntax is to repeat the above phrase after erii§lemenry,
followed by a verbal noun such as Qé&réeug) —saying:ie. [eren MG o eur ereny Q&meeug|,
— [(The ajniani) saying, ‘Come close to me],” prampsLd eriiderenty — to those who have reached the end
of nada, wewr Bad Sifienw gy seaamWIF @&GLD — is akin to a frog calling out to Hari saying...

1. premsb eiiderany — those who have reached the end of nida i.e. those who have transcended
the last of the tattvas, nada, and attained the absolute reality beyond. As mentioned previously
nada tattva is synonymous with siva tattva. It is the highest of the tattvas, and the one
from which all the other 35 originate. See also vv 32, 39, 48 and elsewhere.

2. There is a play on the word «ifi, Sanskrit hari, which is a name of Lord Visnu and can
also mean frog. In the text the author uses another Sanskrit word, mandiika, for frog,
assuming presumably that his Sanskrit educated readership will make the connection.
Just as the frog erroneously assumes that Visnu is a frog like itself on account of his
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name, the ajfiani falsely assumes a kinship with the jfiani since they are both men and
ostensibly the same as each other.

Mount Meru is a fabulous mountain said to be situated in the centre of the earth. It is
also used in yoga as a metaphor for the six chakras — energy centres of the body. Seev. 1,
note 6. To someone flying high above a mountain, the people of the earth will be
indiscernible, just as, in the enlightened perspective of someone who has transcended
the 36 tattvas, there will no longer be any individual j7vas for him to interact with.
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Will the jnanis expect anything from the path of devotion, upon which
they are worshipped, praised and ensnared in the net of endless bizarre
ritual acts of homage? [If you were to suggest that they could at least
accept food and other such essentials from devotees, we would reply
that]? their very greatness, in which they have cut off all desire for food
and all the rest, which are only the source of troubles, will cause these
things to come to them automatically, even though they don’t want

them.

G Bn S radssim Bsmly wjLFTyd
oot L Lgd euedevauflemws — BLoLeSyT
oareuor Tl uTHeeTE OerTeaTDTS ULIO)LIEKEDLD

af Govor  ailewena@ G)oesfleor.

ugd euemev aublewws woLeSym — Will they (i.e. the jianis) trust the net[-like]
path of devotion, by QWL — in which [devotees| perform strange acts, BHTLY. © LIFTFID
— [consisting of | ten million (i.e. endless) honours, GOLIL_ (Wb & TS SSHILD — worshipping
and praising them|, erevileor — since (i.e. given that) 9y QWLiHeOLD — that greatness,
2616507 DY UTHEGOTHGT 660T DTS — in which they do not associate with the troubles

of food and the rest, &F Bevor elewanas@id — will canse [those things| to proliferate to no
purpose (i.e. even though they do not want thens).

1. usd euene aulf — the net-[like] path of devotion. The true jfiani has no desire to be escorted
to the home of a devotee and treated like a god. In fact such things are nothing but a
cuane — net to trap him, and draw him back into the worldly existence from which he has
now escaped. In this context 2 Ligmyib : upacaram refers to the external honours done to
a deity or holy person, such as burning incense, lighting lamps, offering betel and nut,
strewing flowers etc.

2. The words in square brackets are a rough paraphrase of those inserted by TCS in his
commentary, to complete the thought implied by this verse, but not explicitly stated. In
the first part of the verse it is said that the jiiani will not accept the elaborate honours that
devotees would pay to him under the guise of bhakti, devotion. This raises the thought,
unexpressed in the verse, that perhaps the jiiani, even though rejecting all these external
honours, might at least go to a devotee’s house to accept whatever essentials, such as
food and clothing, that he might require for his daily existence. The second part of the
verse rejects this implied suggestion, saying that the exalted nature of the jiiani’s desire-
free existence will of itself draw to him all manner of goods such as food, clothing etc.,
which he does not even need or want. Why then would he go to a devotee’s house to
receive such things?
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When the fetters of karma |anavam and maya] fall away through the
threefold agency [of the guru]', his body will seem like a snake, and he
a frog gripped in its jaws, or like a firebrand, burning at both ends, and
he an ant trapped upon it. It will be as death itself to him. This being
so, what [will he think of] those who propose [to pay homage to that
body], and [of] the places [that give it shelter]?

Fmn Hflelssdn oL ailips HTevid

OB FouemaruoSLT evrdl — @) mBemevuilev

OwsmreraflQwmin LrTwy 106GBLr g pOTH S
GarnmiGlioeshlev

2 oafleorh eLpHOIDGOTEOT T (GLD.

&mevid — At the time, F(Biotd H1-(h @N(UPLD — at which the bonds of karma, [anavam
and maya) fall away, $f] @lsgHev — in the three ways (i.e. through the look, touch and
word of the guru), o 1 10811 BHTPmID 6T60N6V — since the body will appear, yyerjLd
gouemarujp BLimev bl — like the snake and the frog (i.e. like a snake gripping him as
a frog in its jaws), @b Sewevullev Glsmeref) ermybLy Dy — like a fircbrand
[burning) at two (i.e. both) ends, and an ant (i.e. like a firebrand on which be, as an ant, is
trapped), Fapmi bl — [and) like death, o eTefleor(BLd 2EMHLD GTGOT DYGHLD —
what [can we say of how he will view\ those who think [fo pay homage to that body| and the places
(71 which it lives]?

1.  8f dgsfe —in the three ways. According to TCS, the reference is to initiation by the
guru through his look, touch and word. These are three of the six means of initiation,
three inner and three outer, mentioned in vv 75, 76 and notes.
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Having taken birth in so many forms, first non-human' and later human,
and then, having come to know the knowledge which transcends
knowledge itself, through the enquiry, ‘Who is the “I” who knows
everything?’,? they have now taken birth in the manner of a young hawk
hatching from the egg of a fish!> Will such as these see the world [that
others see]?

LIpeurgs Cumest) Lppaiips Glseveurid
leuresrr eorrGlyeor pHlwr — Dylemer
2APpgid evrevar euflLGpAD GehFTiiL
Impgeurs @ereoriimmiiimm 196oT.

Ipeurs Quimesf] LNppg — Taking birth [in] wombs which do not produce [man),
L)DBGI — taking birth [as a man|, WOBGID — and knowing, yBluir nSeweu — the
knowledge which cannot be known, BTGOT QYT eT6OTM — [through) enquiring, Who is the
“T”, Teveumtd MNUTGST — the one who knows everything?” L9mBGSeUTHAT — those
who have taken birth, LBBIT GehF Ut — as the young of a hawk, 15 eor
oyevorL @bl — out of the egg of a fish, 19601 eyedr LITALILITT — why will they see
[2he world)? (i.e. what consideration will they have for the world?)

1. Apeurs Gurell Gwpag — being born from wombs that do not give birth has been taken to
mean born from all the living things that do not produce human births, and the second 9B g
has been taken to refer to subsequent human births.

2. flwr eyfleneu — the knowledge which cannot be known. This is the pure consciousness of
the Absolute, which cannot be known because there is no ‘other’ to know it. Through the
enquiry ‘Who am I?” the enquirer destroys the would-be ‘other’, the ego, by steadfastly
turning it inwards towards the Self. Its final destruction signals the loss of ignorance,
not some new and improved ‘knowledge’. All that remains is knowing, with no knower
and nothing known. Hence it is the knowledge which cannot be known.

3. The image of a fish’s egg hatching into a hawk, and, as one would imagine, leaving the
water and flying through the skies is a metaphor for the jva that has spend aeons in the
ocean of birth, until, transformed by realisation of the true reality, it takes one final birth
in which it merges as one with the open skies of the Self.
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Just as for a king, greatness consists in the amassing of possessions
without limit, for these [jnanis| greatness now consists in reducing to an
atom and eliminating completely all attachment to any existence, even
one which surpassed that enjoyed by Vishnu and Brahma.'

gFTEs Gl e werainpm B
Oumewwowr errpSumevrs Gupp — yflilywimrs
BLILITGUTLD GUTLP&Y] LOGEDIGUTH  WITSHILDDEY

QUCuT GLipem ulleuTHa,.

OgFishEG OlLmenw ety BLimev — Just as, for a king, greatness consists of,
ey M 2 oL BLBm — the gaining of possessions withont limit, @)euTHSG
QUL QWLimeno — now for these [jiianis)] greatness, WTHID DDV — [consists in)
eliminating all [attachments|, jesoy Dbl — [if] having become an atom, ouripeyb — even

to an existence, QDD I FLoTSH@G LTV QYD — which is beyond that enjoyed
by Visnu and Brahma.

1. Qupp SfGroréE <yliured oy b eumpe — an existence which surpasses even that enjoyed
by Visnu and Brahma. The state beyond that fattvas is one of bliss, exceeding even that
enjoyed by the gods themselves. However, in the final stage of realisation, the jiiani
must abandon even this, the last vestige of his personal consciousness.
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cariyai' is to feel revulsion for the body; kzriyaz* is [the discipline of]
knowing oneself; yoga is non-attachment [to the mind and senses]; divine
Jnana’ is that which cannot be conveyed in words; it is the state of
being nothing other [than the Self], the state in which there is no
enjoyment even of the lofty state in which supreme bliss neither arises
nor departs.*

Ffleow ujLvOUNIFHH DEOTER6OT W) H6V
HNGwrsn g mevw Bxenmrs — F(hehT60TLD
Gauplesremo Brifleoriin o HHuwmr Bioad (b
Gupesremo H1Geor G)LIDEV.

Ffloow o1 o Oounissev — cariyai [is| to feel revulsion for the body; £ifl(eowr)
FCOTGOGOT M SB6V — kiriyai is [the discipline of| knowing oneselfr QuiTsLD Fonl_TemLD
— yogam [is| non-attachment [to the mind and senses|; Gmonm Hhepmeoro — divine jiiana,
which cannot be heard (i.e. cannot be conveyed in words), Qipev — [is] to attain, Bermy
@)evremin — [the state) of being nothing other [than the Self]; Guimy @esremin T Beor
— [the state] which is beyond even the enjoyment, it @eorLin L (B o Fwr Groev
(R — the lofty state in which supreme bliss neither departs nor arises.

1. cariyaiis understood as service to the deity, cleaning the temple precincts, lighting lamps
and so on. Here it is stated that for the jiiani the greatest service he can do is to reject the
body as the source of all suffering.

2. kiriyaiis understood as the performance of rituals in accordance with the rules laid down
in the scriptures. Here it is stated that for the jiiani, the highest ritual is to know himself
through enquiry into the nature of the .

3. yokamis understood as the act of controlling and suppressing the mind and senses through
breath control, meditation and so forth. Here it is stated that for the jiiani, yokam is the
practice of non-attachment to the world of the mind and senses.

4. When the jiiani discovers the illusory nature of the mind and senses, their existence
ends; he ceases to know objectively, and becomes simply the knowledge which has no
‘other’ to know; this is Gaugy @ewrenwo — being nothing other [than the Self]. This state is
described as Guir @aruid LG 2 Bwir GueS® — the lofty state in which supreme bliss neither
departs nor arises. Even unalloyed bliss must have a knower to know it, but the jiiani
transcends even this, entering the state which is Gumy Qeétenwo — without the enjoyment of
the state of bliss which preceded it. This is jfiana; it is not a state as such; it is all that is,
and hence is not described by the author, other than to say that it is Gsemr — 110t heard, i.e.
cannot be described in words.
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D[UBCSHSCOTGOLD

The nature of the [pure] avastha'

The subject of this chapter is the state of the jfua which has passed through the preparatory
stages of cariyai, kiriyai and yokam, transcended the 36 tattvas, and is preparing for its
final union with Sivam. TCS notes sssreugamsuicr HpGuTs serern & Haraiownme,
QaiaudasmsdnE usmss sarend ereiy GLwrTudpm — since it tells of the state of those
who are established in the pure avastha, this chapter is entitled, ‘The nature of the avastha.’
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Taking on a body, they experience and exhaust the fruits of their former
actions, and go on to seek another body.! Starting in this wotld and
going even beyond the realm of the gods, they go on experiencing
through the five senses until they finally become disillusioned.? It is
only then that grace will arise in them,’ so that former pleasures are
seen as suffering. What a wonder is this! I am helpless to describe it!

2 6oorO\L_T1fl5515 Ba(®) (wpL_torigm Oluimedt ni(Lps6v
OGOOTL_TLISS SLILIT G| GOLOLDL|6VSHILD — 2 6501 (h)
w(LpmiFleor i@l BLmsd aubGHomils SHreorn
er(ppEaumer sl B 6oflolseor.

@1 ereor — What [a wonder is| this! e1(1pms ywer — The grace which has arisen,
Gursd eumssd ot BHmesTm — so that pleasure appears [now) as pain,
Lo(LpwIEGOT T @ — in those who have became disillusioned, ®_1_1biir 41 — as people
possessing bodies, WD — who seek [further bodies], 2_evo1(h) epiflsgl — experiencing
[and) exchansting [the fruits of previous actions|, $QID Lj6vagIlD 2 6voT(h) — experiencing
through the five senses [the objects of sense], spedTII (LpB6eV — starting at one (i.e. the first, this
world), DJGBOTL_IT LISGHI LT &VID — and going beyond even the realm of the gods,

QL QBrLcor — 1 am at a loss [to describe it)!

1. canp ePsz CsOWb o Lbur — those possessing bodies, who seek [another body] having
experienced and exhausted [the actions to be experienced in the previous one]. The meaning of
the verb o ar is to eat, drink, take food. In metaphysical terms it means to experience,
consume the fruits of actions performed in a former birth, until one has @i g — exhausted
[them]. However, in the process of doing so, unless the individual is free of the personal
consciousness, the ego and its source, anava malam, the acts performed in that birth will
only generate further fruits to be experienced in subsequent births, and so on ad infinitum,
through all the realms of men and gods.

2. wrifentéa — to those who have become disillusioned. The verb prii@g means to be blunt
or dull, as an edge or point. Hence it comes to mean to be obscured, deprived of lustre, to fade
as the lustre of a jewel or the glory of a state. Here it seems to mean those for whom worldly
pleasures have lost their savour, hence disillusioned.
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T(PBS iMmaT — the grace which has arisen. Grace is nothing other than our natural state,
our true being, which arises when we turn away from the lure of the mind and the
senses. However, since it is beyond the mind and senses, it cannot be sought by those
means, as earlier verses have shown. Itis always there waiting when we turn away from
that which prevents us from seeing it. It will appear precisely at the moment we stop
seeking it and give ourselves up to it. Hence it is sudden and unexpected, a source of
wonder to the recipient.
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Featured in the compositions [of the Sangam and other poets], which
are spoken of as gems, and the £ovai compositions [of Manikkavacagar
and others], countless love situations' are described.? In these there are
two kinds of love: the mutual and the one-sided. Of these, one-sided
love is comparable to renunciation’, is it not?

uTFHSHIB BHTewauullen) LOT6ssHS LDTHLPE
HTOFS HleOPUWBDS oToHBev — opemF
@QpsemevLiLim Bevas Glwesrailyesorm  Hghlev
PUBSEWVSEHT  LDBGIMeUeor (Spi.

UTFHSGID — In the compositions, IDTeOSNGBHBID DYh  QULPHIG — given forth like
rubies [of the Sangam and other poets|, Bwsmewouulenid — and in the [Tiru-k-|kovai|yar|
of Manikkavicakar, QYeWF HIOD BBBLD YLD — there are love themes withont
number. 9FBev  yevsF @evor(h b — In those, love is [of] two [kinds):
QNBSEOGVLILITGY I LD 6T6GoT — namely the two-head[ed| (i.e. mutnal) kind (and the|
one[-headed kind). @Fev — Of those, sp(hFemev HTLOLD — one-sided love, Zimey — is

renunciation, DT SmT — is it not?

1. e gleop —lovesituation or theme. gienm is the technical term for a short piece of prose
which precedes a section of verse, setting the theme for those lines by giving such details
as who is speaking to whom, and the events that led up to, and might follow, the situation
being described. This is often referred to as a colophon. Here the word y,en# is used for
love although it more properly means desire. The usual word for human love in all its
mental, emotional and physical aspects, smwib, appears in the final line with no change
of meaning.

2. The earliest Tamil poetry is secular, one of its principal subjects being the love between
a hero — talaivan, and a heroine — talaivi. Eventually a genre developed called the kovai —
necklace, things strung together, which was an attempt to arrange the entire context of
love poetry into a continuously developing story. With the arrival of the Vedic religion
in southern India and the rise of the bhakti movement and its poetical tradition, the hero
and heroine began to be used as metaphors for the soul and god. The Tirukovaiyar, or, to
give it its full title, the Tiruccirrambala-k-kovai of Manikkavacakar is the greatest and best
known example of this kind of mystical kovai.

3. Just as the faithful heroine will never desire another, but will remain true to the hero
even if her love is not reciprocated by him, the true renunciant will never abandon his
devotion to the Lord but will continue to trust in his grace, even if his devotion appears
not to be reciprocated. Eventually the Lord will soften towards him and reward his
devotion, just as the hero, moved by her chaste devotion, will eventually show compassion
towards the heroine.
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The renunciant, exhibiting the eight sa#vic qualities', [freedom from desire
and so on], and the ten states [a one-pointed mind and so forth]?
discards the personal consciousness, remaining alone as himself, before
becoming [immersed in] the love [of the Self]. However all these subtle
expetiences’ only serve to demonstrate the instability of those pute
states. For those established in the non-dual state which is without
defect, no such experiences whatsoever will arise.

FrgHN%E OUOL L TUIH FFQIIGNS WITUIGHCTGHGOT
b SFeoTTUIS Hreormuiiieor Seorunomuis —

o T HH0)HEVGVIT LD
FOP QUNSDDS FIQIL_FS FIHTDD
9BHBTH BHgI(LpF Wi,

Fn &SI GTVGVTLD — All the acuteness (i.e. acute, subtle perceptions) |of the renunciant),
FaGGINBID 6TL (B YUt — as (i.e. possessing) eightfold saltva, BHF UFHEDS Ui
— as (i.e. exchibiting) the fen slates, BTG (b SHGUGTT U1 — as one who has discarded
bis |personal) self, ST6oT it — [remaining alone) as himself, 161 Gpwib U — then
as (i.e. immersed in) the love |of the Self], 3B DSOS FIULF) — [are due to] the
instability of those pure states. 215100 %MG5@ — For those in the non-dnal state, ZH1B6T
DIDD — which is without defect, eFID o Huwimr — nothing at all (i.e. no such experiences)

arises.

1. TCSlists the eight sattvic qualities as follows: fyneng — freedom from desire; euib —austerities;
Qurmenwo — patience; &menu — compassion; bGsrib — cheerfulness; eumiienwo — truth;
Sifieyenano — wisdom and L &S 2 emLenLd — reserve.

2. TCS lists these ten states as follows:

. a one-pointed mind in which he sees the world, not as the form of maya, but as the form of
divine grace.

determination to cast off the habits of the mental and physical faculties.
sighing with grief at the thought of the sufferings endured in previous lives.
a gentle heat suffusing the body as he is overcome by grace.

giving up food and all the rest.

reluctance to engage in verbal disputes with others.

keeping silence.

exhibiting no awareness of wordly distinctions, as if he were insane.

falling into a faint, as the vital air (prana vayu) deserts him.

remaining still with no conscious awareness.
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5 T$58 erevaomb — all these subtle experiences. The verb swir has, as one of its primary
meanings, o be keen, actute, penetrating, as the intellect. Until he reaches the final non-dual
state of union with the Self, the renunciant, although he has realised the illusory nature
of the world of the tattvas, will continue to experience the aforementioned cuttavattai —
subtle states until that final union occurs. However even these states will fluctuate,
succeeding each other as they wax and wane in various degrees.
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When speech ends', the mind continues to operate; when that ceases,
that is the expetience of grace? when that comes to an end, that is the
motionless state in which the individual consciousness is lost (parai
yokam)®, and when that ends, that is the state beyond bliss (cukatitam).*
For those who possess the merit of attaining that state, the unreal does
not manifest. For the rest, it is manifold.

2 oyOQurhudln Gurs pdlag GloriHGe
OYHTT  10FeTBLITSE FHEOFWTLI — LeoFBuwimssLd
Gumesrrp FHMH HID Ljevoressilwima@Lr Glumuiwduim
CaQeormia@L1 LIVISIDT  @GHLD.

2 ey ep(hmishlesr — When speech stops, SuLimgip o Faxid — conscionsness (i.e. the
mind) arises (i.e. continues to operate); epufl@ext — the cessation [of that mind), |meiT
QYLD — is grace; Feor BLiTa@ — the ending of that (grace), jewFwim LiewySwimasd
— is the motionless state of | parai yogam (the absence of the personal consciousness); BLiTesrmev
FBTS B — when that goes, the state beyond bliss (arises). Ljevorevofluiras@ — For those
who possess the merit [of attaining this state), @Wwimus o Fuimg — the unreal does not arise.

gQeormia® Lev eflg o4@d — For the rest it is manifold.

1. oap ghmdear Gursb o Hé@b — when speech ends the individual consciousness continues
to operate. Even when we are not speaking, or consciously formulating thought internally,
there remains a constant mental chatter which goes on automatically unless we are
vigilant, asking ‘Who is it to whom these thoughts arise?” and so on.

2. @fGa SimeT b — the cessation [of that individual consciousness] is grace. Since our true
nature is only the Self, the Self is always seeking, through the simple fact of its existence
as the true reality, an opportunity to reveal itself to us. This opportunity will arise most
easily when the mind is inward-turned, not grasping at external phenomena. The
irresistible power of the Self, in its dynamic aspect of its revealing itself, is called <oymar
— grace. SRS translates the word as intuition, which is quite a good description of grace
seen from the viewpoint of the recipient. Few are they who do not at some point in their
existence experience the powerful sense that the world around them is not what it seems,
and that the true reality dwells somehow beyond it.
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g Curs@ yenswn uangGuiraid — when that comes to an end, that is the motionless state
of parai yokam. This state is described in the Tam. Lex. as ‘the state of the individual soul
in which it loses its self-consciousness expecting grace from Siva.

[ueyGunaib] Gurentey &angsib — when parai yokam ends, that is the state beyond bliss
(cukatitam). TCS notes that since parai yokam and cukatitam are mentioned in sequence, a
term intermediate between them is implied, cuka-p-peru — the attainment of bliss, i.e. when
parai yokam ends that is cukam — bliss, and when cukam ends, that is cukatitam. It is not
easy to differentiate clearly between these preliminary states, arul, parai yokam and cuka-
p-peru, which may perhaps best be thought of as aspects of the same state, the state
which immediately precedes cukatitam, and follows upon the loss of the ego, the individual
consciousness. What is clear, however, is that only cukatitam denotes the inalterable
state of mukti — final liberation. See Introduction xxivff for a discussion of how these
states might be interpreted in modern terms.
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When the [physical, sensory and mental| faculties fall away, [the world
will seem tiny and insignificant,] as if viewed from [the top of a high]
mountain.! And when the individual consciousness becomes detached
from those faculties,” the mere thought [of what he has suffered] will
bring forth sighs of grief.’ As grace overtakes him, his body will grow
feverish and will cause him fear, and as bliss arises and a divine madness
takes hold within him, he will forsake speech and cease to care what
others might think of him.*

asmHad Hpev auewgBBHTHBT6H Flhews
Omepsamd Gumgd Lipuillev — oymarTis
Olbugrd wrwoleumys@ eorLimus aFarLD
Wi pgievguy HTROLoT (B GLD.

(i Bipev — When the [physical, sensory and mental) faculties fall away, e1ewy Bmmoa,
b — it will be [like someone casting his) gaze [down from a high| mountain. GuUiTgLD
0o — When his |individual)| conscionsness separates [from those faculties|, FlHews
Q\imeLpF & b — his thoughts will be |a canse for| sighs. ymeT oyt — Having
become [one with) grace, _1_6v GlougbLyl — his body growing feverish, GQ\oumish@Hd — he
will fear [it).  @)eorLy s — With bliss arising, @@enid (pdTmg1 — [and) with [a
diviné] madness growing ripe [within him), >_e»yujib Bresoyd cp(HNBIGLD — speech and
modesty (i.e. concern for what others might think) will desert him.

1. Asthehold of the sensory and other faculties on the consciousness of the disciple weakens,
the phenomena that they convey will gradually fade into the background of the Self
until they are no longer distinguishable, just as for someone climbing a mountain the
world at ground level will gradually fade and cease to be visible. See also v. 43 and note
and v. 184, where a similar idea is expressed.

2. Gumgd Ofuié — when his [individual] consciousness separates [from those faculties]. TCS
says that the words and he comes to know himself are implied here. Focussing the attention
on the Self is the exact counterpart of turning it away from the world of the senses. 9
is a less common variant of the verb 19§ — fo separate.
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apeng Qumepds: b — the mere thought [of what he has suffered] will bring forth sighs of
grief. TCS gives the following graphic illustration of the renunciant’s feelings on realising
how much he has suffered due to the dominion of the mind and senses: wireir ermbL|seTmed
BIEFE LD SfviarLg Cure, oerele st ssmalsarnd ofiliarGGear eremayid
Anseerund QpLQuiTiiyearsd — there are deep sighs of grief at the thought of how for time
without measure he has been gnawed at by those faculties, as an earthworm is gnawed at by ants.

Bramid g@mbi@ — literally, modesty will abate, cease. Fearing the body and its attachment
to the world and swept up in the bliss of the Self, the renunciant will no longer have any
fear of offending society by not performing pujas, not taking ritual baths etc.
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He will perspire; his eyes will overflow with tears; upon perceiving the
unreality of the world, his body will grow feverish; he will cry out and
then freeze as if paralysed. As grace arises, speech and thought will
desert him, and as that grace becomes his whole reality, ecstasy will boil
up within him like the roiling clouds', and the hairs of his body will
stand up on end.?

Gourasgd aflflssiniyn Glumunupluilesr GlwuiGlaig oLl
QY THGLD MNEODHG LOHGBSLILNGT — 6LUTHEGLOGTLD
Beormyf) yyesoriomuwr CpwsB% &I TEESHOTUIS

HGOTHILI  L|GT B BLOT B FHTGEOT.

Gournasd  — He will perspire; @91l Bgiibiyid — his eyes will overflow [with tears];
Qluumur  oydluleor— upon realising |that the world is| unreal, Qousr QeugybLd) — his
body growing hot, 4@ NewmEGLD — he will cry ont, [then) be paralysed. ymeiT
o Slinullesr — Upon the arising of grace, 01&@ L060TLD [(K60TM — speech and mind not
Junctioning, LiflLyyeooriD g1 — [and that grace| becoming the fullness of reality, GpwgSs
wGoT M) — boiling with ecstasy, BT THBSD U1 — like the roiling clonds, Lo HFid b

— the hairs will stand up on his body. siresor — Know [this].

1. amésgoml serd — boiling up like the roiling clouds. See v.73,note 1, where the author
uses a similar expression, anréasoni &g in a similar context.

2. This verse is very similar to v. 73, mentioned above, in which the eight qualities of one
ripe for and desiring liberation are given.
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On the day that grace overwhelms him, his mind will die, and his delusion
will be banished; womankind will seem like the very devil, gold will
seem of less worth even than brass', and he will eat what food is given,
knowing it to be an illusion.” The very fear [of association with those
things] will make him seem insane, his very sanity appearing as delusion
to others.’

GuemwLiGLicssr Glevoredr D(HBSHILD  LISHSHEDGTHESLI

@ uresr@nmpmiip
LOTWSHHT Go0)6v0T (HLoeoT  Lomesor (Howiey — GBrimuwig
S Dss8iw0 gsruis Osaflwuweur eormmGLimev

bL_B@LohesoT BLoedlL L [BTaT.

o(mer Gel t prer — The day that he is overcome by grace, @)Bmb&ILD — being [of
the opinion), Queww Gicssr er6oTmy — that the devil is woman, LISBeenHG
@lumeor Gampmitd — [with) gold appearing [to him more worthless| than brass, oenewor
o 6ooT(B) — eating [any| food [that is given), oTwIGGI — [having seen it) in its illusory nature,
106oTLD LomeuoT(h) — his mind having died, iowiev Buimds — free of delusion, 9 H(HEHSLo
— that very fear [cansed by women, gold etc.), 19$STUI BL_B@D — will act like madness,
Ozaf] wwev yeormev BLimev — [in which bis| clarity becomes (i.e. appears) like illusion
[70 the world].

1. Yssamers@ Qurenr Csmpmb —gold will appear like brass. The Tamil fourth case expresses
many shades of relationship between one thing and another, as described in sutra 298 of
the grammar Nanniil, which ends with the words @sh@ Q@& erend Qummer — ‘this’for
‘this’is the meaning, general idea. Therefore it is commonly used in comparisons as here.
TCS says that the implication is that gold will seem, not just equal in worth only to brass,
but actually more worthless even than that, saying that they will see [it as] shell tokens or
small pebbles — @I &S enanmsamenyd SmsHSemeTyd SrewrLi.

2. wnugg oaaw e e, literally eating delusion- food, food in delusion. Realising the illusory
nature of the senses, and that even his desire for food is part of that illusion, he will not
seek out food of choice, but will eat only what is given, and of that, only enough to
sustain his body.

3.  Qgafl wwe <y emmed Gumed — his clarity appearing like delusion. The reaction of the renunciant
on realising the true nature of worldly appetites such as lust for women, desire for money
and craving for food, whilst in reality being a manifestation of clear-mindedness and
sanity, will appear as madness to those who are still under the sway of those illusions.
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Picture a mother who, having remained barren for many years, finally
bears a son, who subsequently leaves home. Just as she will rejoice,
grasping him to her breast and weeping' when she finally sees him
return,” so will the renunciant laugh and weep with joy at the thought
of the limitless ages spent in futile births, and the absence’ of any sign
of grace till now.

106VL (DD 6Bl MBIk U HBGOOTL . SHTUIHTEV
9v5H wHp wHBLTev — 2 euiiilevrs
BTGUEI B HFHEOBUBI  BTCOOT THeNSHHB FHGO0TL B LI

LT ey pHF I L.

sriut 9% Buimev — Just as a mother, who, 1o6vi” (B 10&6oT b midhl @y — when
her son [born after a period of| barrenness returns [home), having |previoushy| left, oevorL —
[finally] sees [ber son again], Hptb HT6v evs ) — rejvices [performing) cradling of
[bimd) [and) weeping, sefl L 1ir &b ypgt FPC1amm — he will langh with joy, sevort_
— in which he realises, ®_6vL1L] @QeVT HAGULD B BSHENSHUID — the passing of time

without limit [in futile births), SresoTTSewS — and his not seeing [grace (4l now).

1. &réd o@wsd — cradling [him in her arms and] weeping. e is a shortened form
of grewm’® which means lulling a child to sleep with songs, and is also the root of the verb
with the same meaning. Here, therefore, gréb stands for the adverbial participle of that
verb, grenriq. Here the verb is used somewhat figuratively. One can imagine that the
mother might, in the height of her emotion, think of her son as a young baby again as she
embraces him in her arms. The verb «ye means to suffer, be in distress. The adverbial
participle of this would normally be a8, whereas g4 implies the existence of a
root form g@5g1, which is not listed in the dictionaries. TCS glosses it as weeping. It may
also be vikaram for syepfl — talking unceasingly and irregularly. The closely related verb
e has as one of its meanings to weep aloud, cry from sorrow.

2. The comparison with the mother and son in the first part of the verse is very condensed
syntactically. See the word-split above for the grammatical structure.

3.  srawngeng — not seeing [grace or the Self] appears to be a contraction of sremrrgeng, a
change required by the rule that in venpa metre all feet consisting of three acai — metrical
units, must end in a ner acai, a single naturally or metrically long syllable, in other words
they must by kay cir. snemrngeng constitutes a kani cir, which is not allowable. What it is
that is not seen is not expressly stated, but is clearly implied by the preceding analogy:
the mother represents the renunciant seeking realisation through divine grace, and the
son is the grace itself.
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The ills of birth do not exist for those possessed by the madness [of
divine grace]'. In them there is no separation; they walk with a measured
gait, unmindful of the body, and not caring about the opinion of others?
they speak softly, and are frail of body, having no craving for food;
[desiring only divine grace, they are like a spurned lover|, mounting the
palmyra branch;’ hearing and the other senses* do not affect them, nor
does the mind touch them.

BewL_Fan TG Oowibopbg BHrevsr wiflEBs

o L penipgl & ps@GyeiL BesorGuimis —
wr_Qev(RLiLmuIF

F251d) Ol (Hioedip BTHHDDIF FBBYPBS

L& TH@ DTHT  LI6v0f.

Leoof] opm — The ills [of birth) will not exist, LG T a@HLd — for those who suffer from
the madness [of grace|, FBg1 DS — who are free of all divisions, BewL_ FETTBSI —
their gait relaxed, QWi 1opmBSHI — forgetting the body, presord DyPlEBs — free of
shame (i.e. concern for the opinions of others), 16V SeWT gl — their body weakened, 3 1p
@gev @B — speaking softly, enesor BLimus — free of |indulgence in) food, 1o1L_6»
eT(PLILy <94t — as [one engaged in) the mounting of the palmyra branch, ¥&H1d) Qs (B
— free of hearing and the rest [of the sense objects|, 106OTID FTHG YOMI — his mind
detached.

1. Qssi&@ - for those possessed by [the] madness [of divine grace]. According to TCS this
verse addresses the question of whether or not there will be rebirth for those who, while
not having attained the state liberation which lies beyond even bliss — &angspsd, have
entered the state of being overwhelmed by grace — & meumer CweSL .

2. mrawrib — delicacy, modesty, shyness, here fear of shame. See v. 194, note 4.

3. L& er@uumi —as [if engaged in] the mounting of the palmyra branch. In the love poetry of
the Sangam era the last recourse of the spurned lover is to threaten to dress up a L —
palmyra branch as a horse and ride it through the town or village, holding a portrait of his
beloved and proclaiming her cruelty towards him. The jiiani ressembles him in that he
cares only for the Self, having no concern for what people might think of his conduct.

4. #sznd — the objects of sense beginning with sound. This is a contraction, using Sanskrit
samdhi, of the words #gs1b y,8, Skt. $abdadi ( = sabda adi).
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Occasional snatches of song; the hint of a smile; a sharp, unblinking
gaze; a distracted air of amazement even when objects of worthless
pleasure are heaped upon them;' a quiver of revulsion [at the sight of
such objects], and a complete insensibility to them; total impassivity [in
the face of danger]; a tendency to leap up [in transports of bliss],
followed by a return to clear awareness — [such are the traits of those
who have attained the state of bliss].?

@mioum_ (B LyestFfLiym g rsgdlemwwm Gpma@n
OoumnoGriraey Fmuipgh oliplepid — DDHS
HevsLiyw Hriys HOriiyw alemmLiyw

o esmLiL]p OCzaflbspls e/

@mitb L (Wb — Short [snatches of| song, LyeoTA Ny — the hint of a smile;
T g% @eoowm BBads@d — a sharp, unblinking gaze; IDDBS HewHLILILD — [an
air of| thought-free wonder, @eumid Guimsid Fmuipg @flepid — even if empty
pleasures, toppling, fall [upon him; @NHTL1LJD — trembling [on seeing such things|; SLOTLIL D
— |and) insensibility [to them|; @NewmLIL D — total impassivity [in the face of danger];
® GOBLILILD — leaping about [in transports of bliss); Qe ba oMl eiib — [followed by
a sudden return 1o] cool awareness, [such are the traits of one who bas passed from the state of
grace | parai yogam into that of bliss).

1. Qeumud Cursd sming elfland — literally if empty pleasures, leaning over, fall [upon him].
The verb gmi1 has the meanings incline, fall towards, lean, recline. The meaning seems to be
that, even if rich gifts of food, clothing and so on were heaped up around him so plentifully
that they toppled over and buried him, he would not be attracted to them. Here Guraib
stands for objects which give pleasure. Gunaib, Skt. bhoga has a wide range of meanings;
as well as pleasure, enjoyment it can mean any object of pleasure, wealth, and so on. They are
Qeumtd — void, empty, poor because they can only lead to suffering in the end.

2. Whereas the previous verse describes a renunciant acting under the influence of divine
grace, this verse describes one who has passed from the state of grace and parai yokam
into the blissful state which immediately precedes divine liberation. See v. 193 and
notes, which describe the states leading up to final liberation, cukatitam — the state beyond
bliss.
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Who can comprehend their amazement at the blissful joy that
overwhelms them?! They will be like the lame who regain the use of
their legs; or those who master a difficult skill after much effort’ or
those who sing out loud in the throes of lustful infatuation. The world
will view their behaviour as pure madness.’

BITGVRIBS GUTHBTL L Bl DHGUBE GUTHBTL L LD
wrevLppd eupgeun eumwiimr (ho — BroevGlemsTesort
DY BS QYGVGVTFSH FTFFFlwr 1omyPleumm
2a16orDBLITD) BTG (LPeVGS

yFFflwun oyt oydleurn — Who will comprebend |their) amazement, 60T
2 VTFSGI — at the blissful joy, Bioev O\smesorL_ — which overwhelmed [them), smev
QUBSUTSHG QYL L LD — [which is like] the dance of those to whom [the use of| the legs has
returned, 6% GUBSUTIHG YL L 1D — [or] the dance of those who have mastered a skill
[after long efford], eumils LimL_ (Db — [or]| the song [from the] mouth, 10TV (LpBF GUBSHeUT
— of those to whom lust, rising up, has come? oeneorip GLimev Hmeooyd 2 v — The

world will see [it] as madness.

1. TCS prefaces this verse by saying that it answers the question as to why those who have
attained yrewrmpp s — unalloyed bliss, should dance about and sing in such a fashion.

2. & aupgauis@ <L LW — dance of those who have mastered a skill [after long effort]. TCS
gives the preceding interpretation as an alternative in his commentary. It can also simply
mean the dance of those who have regained the use of their hands. The former seems preferable
stylistically, since the repetition of an almost identical phrase with an almost identical
meaning is stylistically weak.

3.  emanb means defect, want, degradation, meanness, vileness. Following TCS it has been
translated as madness. We might say something like the degrading behaviour of a madman.
Clearly, to sing and dance for the reasons stated in this verse would seem, at the least,
immodest, and at the worst degrading to the person engaged in it. Similarly people at
large, having no comprehension whatsoever of the reason for the sage’s conduct, would
invariably see it as reprehensible.

267



The nature of the pure avastha

201

Surrendering your consciousness [to the bliss of the Self], exchanging
the ‘I am the body’ idea [for grace]', so that it is no more, abide in true
knowledge through the divine madness in which even the concepts of
gain and loss [of the Self] do not arise. Does an unmanned ship on a
petfectly still ocean pitch and roll, or remain perfectly still? * [So let it
be with youl].

ooy LMOETHSHe euTHemHWD OTHILI
@umd) Wlipriydwmts gder — ymlGlFesr
neOeWIDD b SFBIOT FIGTDHD HLILIGV

2 eweveynm BsrHpr Gair.

ooy um OsT(BSHI — Surrendering your consciousness [to the bliss of the Self], @)
DYHEOB D LOTW] — exchanging this body [for grace] so that it is no more, O)Feormy
M — going, know (i.e. seek true knowledge), 19%SleoT — throngh the |divine| madness,
Qumid) @upriny o Fuim — in which neither gain nor loss arises. T DM HLILIGY
— Does an unmanned ship, Djemev DD b SHLD — [0n] a waveless ocean, g >_cD6VE
o pm@gm — make a single movement, BDLIBHT — or stand still?

1. <y éama o il — exchanging this body [for grace] so that it is no more. Fundamentally the
body and the world we take to be real are identical. Seen from the standpoint of the Self,
they are merely the interplay of the sensory, mental and physical faculties. Once
identification with these is ended, there is no more body and world as such. They are
simply a picture which appears fleetingly upon the unchanging screen of the Self.

2. TCSnotes that in this comparison the waveless ocean represents the state of silence-bliss —
QuerenmmpBsLd, the absence of any crew represents the cessation of the operation of the faculties
—amalsar @nbg HHme, and the unmoving vessel, the consciousness of the jiianis who
are free of the personal self — Gurgb Qnps Erafisarg ey
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When people laugh at him, he laughs back at them; if they drive him
away, saying, ‘Fie on you, you devil” he makes the cremation ground
his home; as he wanders as a naked ascetic', he rejects nothing as
‘unclean’;? celebrating the death of the ego in song, he dwells in the
firmament of pute consciousness; he dances the devil dance’, clapping
his hands in accompaniment; his dance is the dance of bliss.

Oasehflflass srepdlflagsis FBubGwer Gpriiqev
yHLDBIBT BLFHBHGHD DOMIG — SHsLflumig
STGTHFHLD LITL)@N)600T6001D DL L & FHI600TBIGNHUIL] F
BTOTHHH FndSHIBLYLI LITT.

smd Fifleg1 — Himself laughing [at them), O\Fwid Fflass — as the world langbs |at
him, LypmisT(h) 1> — [taking] the cremation ground [for] a home, gpr’19.6v — if [the)]
drive [him| away, & Quiis ereormy — saying, Fie [on you), demon!’ 57 & o GDmi (<J1D)
Dmy — free of the fault of defilement, HBibLif] Dyus — [wandering| as a naked ascetic,
BITGOT BB LITLY — singing of the ending of himself (i.e. the T} eg0), allevorevoilov —
[dwelling| in the firmament [of conscionsness|, FIGTTBIGHS DY GGl HL L — dancing the

devil dance as he claps [his hands|, YeoTBS FndGHl BLYLILITT — he will dance the dance
of bliss.

1. Sabufl e —[wandering] as a naked ascetic. Sanskrit digambari means a naked mendicant.
A flsbufl is one whose clothing, ambara, is the four directions, the sky, di$ (dig in
combination).

2. gé&s @HoOm — free of the fault of defilement. e&s means fault, reproach, blemish, and @mHmid
(here shortened, with loss of final «y1b) means fault, impurity, defilement. Since to him all
is the Self, every place is like every other; nothing can defile him by its contact, and he
remains impervious to any reproach of defilement from others, due to his dwelling in
places that are stigmatised as defiled by society, eating food that is deemed unclean, etc.

3.  gewrmens is a form of dance, referenced in the earliest Sangam anthologies, performed
on the battlefield in imitation of flesh-eating she-devils, feasting on the carcasses of the
dead, and in mock battles in village ceremonies. Winlsow’s dictionary says, ‘Dancing of
devils, or persons imitating them, striking the elbows on the sides, the hands being raised
upright.’
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Only the Lord of Chidambaram could know the hearts of those who
look bizarre with their excessive ornaments,' [holy ash], and strange
clothing?; who affect true knowledge in their speech’; who dance and
prance about, performing rituals in the guise of austerites, and affecting
a feigned air of wonder.

QLB Lyeooy (pewLujd eieflwmev

o lor eorpoeuy T er (b — it FELimev
OFwyey FLBGH HewxLiyeh FswLiygsdlev
@OUWIGST  MEOTSHHBMILI  GUITLD.

Agrgsdlev eowest sewis@ — To the Lord of Chidambaram [alone), mluwiev
QYLD — may be known, NS Lgooid o ewiLujtd — [the hearts of those whose traits
are| strange and excessive ornaments, eleflwimev DLNpTeOI(LPLD — the affectation [of true
knowledge) in their speech, yeugmev L (Wb — dancing [aboud] by them, GFiiuyib
FL_BIGLD — rites that they perform, Hiigr BLimev — as if [they were| penances, Hewas L1 yib
— [and) |a feigned air of| wonder.

1. The translation has been somewhat expanded to bring out the meaning. The verse itself
simply says Only the Lord of Chidambaram might know the strange ornaments, clothes, speech
etc. The idea is that the performance they put on is so good that only the Lord himself,
or another jiiani, could possibly know that they are fakes.

2. &ufs yeanbd 2w — strange and excessive ornaments and clothing. The ornaments
would have consisted mainly of rudriksa beads, worn to excess on the head, ears, arms,
chest and throat. TCS says that the wearing of much holy ash is also implied.

3.  elefwréd oy Qwreanepd — the affectation [of true knowledge] in their speech. oy Swrembd,
Sanskrit abhimana, has, according to the Tamil dictionaries, the meanings self-repect,
sense of honour. However here it is used in the Sanskrit sense, obviously not common in
Tamil, of high opinion of oneself, self-conceit, pride, haughtiness, conception (especially an
erroneous one regarding oneself). The false guru fools everyone including himself regarding
his spiritual attainment, or rather, lack of it. élefl here means word, speech. It has the
general meaning of sound, and is also the technical term in Tamil for the vocative case, the
case of address.
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Observing the profound delusion in which even the gods, Vishnu,
Brahma and Indra, flourish, [believing themselves immortal], then pass
away', the jnanis shake their heads in disbelief; and seeing the frenzied
contortions® visited upon the people of the wotld by the same delusion,
they cry out, ‘Alas for them!” As for the jnanis, seeing themselves only
as the Self, they dance to the rhythm ‘taam taam’.

LOTGVWIGSTT U BE [J6OT TUI  GUT(LPGUBTUI  LDT(GVHGUSIT LD
FMTEIOWIGY LITTSHEIE FMGUIIGHFLILIT — GHTGULOWIB
@eorigss Sasmyessflumitsg CasrG@smr Gleussrad flir

SHGOTGOGOT LILITTS ST(HUTHTH SHITLD.

FITGV LOWGV LITTGG — Seeing the profound delusion, DTGV wicor i1 @by eor
D41 TPl D1 — in which, flourishing as Visnu, Brahma and Indra, 1om@meg1
QYId — [subsequently) there is dying [for them), Bewev DewFLiiT — they [i.e. jianis)
shake their heads. o _eori0g% QGsmyesst] LITTSGI — Seeing the frenzied contortions,
@hTeVID  LowmI — [in which] [the people of| the world [are] delndeld), gpBssm 6160
Afiam  — they langh, saying ‘Obol’ seoTewest LITTSGH — |As for them,) seeing
themselves [as the Self], <o4(Meum STDGTLD — they dance [to the rhythm| ‘tam, tam’.

1.  According to Puranic and other sources, the universe, including all the gods, are
reabsorbed into the absolute Reality, Parasivam, at the end of each age. As the new age
begins, a new Visnu evolves, who creates a new Brahma as the creator of the worlds.
When even the gods are not eternal, what folly is it then for mankind to act as if their
paltry existences are enduring and significant?

2. Gamyemil means grimace, gesticulation. See also v. 105 where the phrase Gamyenfl #n.ggy is
used to describe the antics of a shadow puppet.
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For them, all that has its root in desire has gone'; the idea® ‘T am That’
is no more; infused with the divine love in which there is neither knowing
nor absence of knowledge, they dance the silent dance of blissful® joy;
they move about with the playful innocence of children.*

DYEDF(LPDH GUTGOT GUHGOTHHILDBLITII  [HTGOTSHIGUT LD
ourFemeoryy omesor(h) wpmsPlwr — GpFs
SIMIDBLITH QVUTF QUeDIDEBIng HTLY 5
GOIDBLITS GMUBSIBL LI LITT.

ofemeorggitd Buimus — Everthing having gone, YewF (IpF6v heoT — which has
desire as ifs root, BTGOT D& YLD GUTFeWGOTULD LOT6OoT(h — the limiting concept
(vasand) T am that’ having died, BLITH 2 uevTF 2aIewID Fngdl YL — dancing
the silent dance of the blissful joy, iommEI Owim BBFSSI o ML — experienced in the
(divine] love in which there is neither remembering nor forgetting, Gmid BLITSHG GUDBSI

BL_LILITT — he walks with a short gait (i.e. potters about unconcernedly like a child).

1.  The organs of sense, cognition and action are all driven by desire for the objects of sense;
without desire, these will cease to operate.

2. The word eursenan, Skt. vasana appears to be used here in the general sense of notion,
idea, rather than in the technical sense of predisposition conditioning one’s current life caused
by actions in previous ones.

3. The word GursLb, Skt. bhoga is here used in the sense of divine bliss, not in the usual
sense of sensual enjoyment.

4. @npw Cursg epbs prlurt — They walk, coming [and going] with a short gait. The jiani
and the small child are similar to the extent that they both possess a kind of innonence
and naivety, the former because the world and its convoluted workings no longer affect
him, and the latter, because they have not yet begun to do so. Therefore the toddler,
innocently pottering about, is on one level a good metaphor for the realised sage.
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Do not view them simply as enjoying the bliss that is gained after
transcending everything that gives rise to pain and pleasure. See them
as people [who see both the suffering of the world and the bliss of
liberation], like the eyes of the cat, which though despised, sees in both
day and night; or a man standing on the bund of an artificial lake”or on
the top of a mountain; or as the sun at the zenith.’

Cx(heh FH(Lp (LpFHoIVeVLTEI & PLILIDGSE %
gn(heh FHWSLTevE OsrarenT@s — BT(HBEGLD
yeveorasseoor Bevorfl umpiBrn)) Guim eiFFlis

Lime IBLIm 6ol WeIemyLl LITHT.

@smarerTBg — Not considering [them), #aid BLimev — as if [enjoying] the bliss, Fo(hb
— which is gained, eT6veLTID & PLILINGS) — having supressed all, BH(PLD  FaH(LpLd
W3V — [that is| the source of suffering and pleasure, [ ey LITT — view them,
Lyemeor wevor BLimev — like the eyes of the cat, BT (R [b@LD — which [the peaple of| the
land despise, erif] QumpLiny erm) — |or like| someone who has climbed (the bank of| an

artificial lake (@ri) or a mountain, o & vLimesy Buimev — [or] like the sun at the enith.

1. wr® pEL wamer saw Gume — like the eyes of the cat, which [the people of] the land despise.
The meaning is not entirely clear. Perhaps the idea is that just as in the day people
consider the cat a lowly animal, easily forgetting that compared to it, they are quite
blind at night, in the same way, they may see the jiiani as a despicable figure in the
‘daylight’ of the world and its affairs, quite unaware that his jfiana vision is all-powerful
in the ‘night’ of non-dual awareness. Tam. Lex. has an entry yemeanéaamemren —a person
with cat-like eyes, but does not explain further. Also, the reference may be to the fact that
the cat has a third eyelid, which comes in from the side, in addition to the lower and
upper ones.

2. A gfi is a large lake or reservoir, often created by building a high dyke or bund at the
lower end of a large, gently sloping area of ground. On one side of the bund therefore is
avast expanse of water, and on the other, a large area of irrigated farmland. Only someone
standing on top of the bund can see both of these simultaneously, just as only the gaze of
the jfiani can encompass both the bondage of the world and his own state of liberation.

3. Only when the sun is at the zenith can it see both the place of its rising and the place of its
setting. Similarly, only the jiani can simultaneously be aware of the suffering of birth
and the bliss of liberation.
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Just as people who are mentally deranged' or are suffering from a painful
disease® naturally assume that others see things exactly as they do, those
whose petception is masked by primal ignorance’ will say to those whose
consciousness is informed by divine grace, “What kind of behaviour is
this?’

@emovujp GLiwyid LG SSHILPGVGUTT  FLDLDIT LD
GurevPlal Gyermiemyss ysHBumrer — epev
@marmesr wppsOleur fOseorpr Gleoreor Limm
D(BaTT WDHBSPUT G»y.

yad Qumev — Like the understanding, > tpeveuni — of those who are in distress,
@evevwytd Briwyd LING Gg — colic or a demon having gripped [them), 2_ewF &g — which
says (i.e. in which they say), g mb Guimev oymdlelT ereormy — You know simply
in the manner that we know,’ eLpev  @QYBETTGV LOMBSH Wloumm — those who know,
having forgotten because of fundamental ignorance, GToT LITT — will say, DYHGTTEV M B
SyMleureny — to those who know, having known through divine grace, & 6TGOT HTGOT
— What [kind of behaviour is) this?’

1. Guui means devil, goblin, fiend. In the translation some licence has been used in taking it
as the equivalent of mental illness. What today we would class as schizophrenia or some
other form of mental illness would regularly be put down to demonic possession in
earlier centuries. The adverbial participle 914 §g is equivalent to a verbal noun 94$8smev,
Yy dasenme — through [madness or disease] taking hold [of them].

2. @ is a term applied to a class of diseases covering a wide range of conditions from
arthritis and rheumatism to gout and colic. @ena Gpmt was famously the disease which
afflicted the Tevaram poet-saint Appar before his conversion to Saivism. In Appar’s case
the disease was clearly some form of intestinal colic, as evidenced in the first padikam of
volume 4 of Tirumurai: &G epg G salissmett — This colic is agonising. Pray cure
it through your grace! (4.1.4).

3. o @Qermed Wb Sifeurt — those whose perception is masked by primal ignorance. The
literal meaning is those who know, having forgotten through primal ignorance. Primal
ignorance is anava malam, which, as we know, is in Saivite terms, the principle of egoity
which is inherent in the soul, as verdigris is in copper, hence primal ignorance. The nature
of normal consciousness is one of forgetting its true nature as the Self and becoming
enmired in the activity of the mind and senses.
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Are those who are insane and incapable of speech somehow able to
accept good advice? Worldly people will remain convinced that the
very darkness of delusion is the light of true knowledge. Will they not
say that those who are possessed only by the power of grace are the
very devil? Milk is anathema to the tongue of the bilious', as is the sun
to creatures that see only in the dark.

LO(BGOOTCLPSBT  UT B eUevevSy T  omunT
@QpCar Quireflwm ulBLiLIT — O)HEHBSS
Cuweny B Questesrm@ym LI$SBTLI LITEO (KL Fes0T

LITTeDeUB@GLI LITGD)] LIGHE.

LOGBAT eLpHT — Are the mad dumb ones, g oMw euewaBym — capable of
understanding the words [of the wise|l? @YmLiLIT — [Similarhy)| they (the nnenlightened) will
remain|convinced of, omwim @YHBem — the very darkness of delusion, eperfl opur — as
being the light [of true fnowledge]. eresreormGym — Will they (the unenlightened) not say,
o (53% 2wt BLiwewy — that those possessed by the demon of powerful grace, SLius —
[are| demons? Limev Liewas — [Just as| milk is the enemy, 19&& BT — [to] a bilions tongue,
Lirge) — [and) the sun [is an enemy|, @NBGT H6OOT LITTGO6USBE — 1o the sight [that sees
in) the dark.

1. Y988 mr—atongue [affected by bile]. 9sLb — bile is one of the four humours. It is secreted
by the liver into the intestines for the purpose of digesting fat. It is therefore likely that
someone suffering from a disorder related to bile will be averse to foods with a high fat
content, like milk. The condition of being averse to food is called aruci-p-pittam in Tamil,
aruci having the meaning of aversion to, absence of relish for. Just as milk only appears
unpleasant to those who suffer from some disorder of the body, the quest for the Self
will cause aversion in worldly people, who are only interested in ego-driven worldly
pursuits.
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Clad only in the four directions they wander at large; they are like a bird
sitting on her eggs', or like a tortoise when someone comes near.”> Who
are their countrymen? Like walking corpses, or madmen bereft of
speech they may be, yet even the hosts of the gods raise a cry to invoke
their help, and Indras accompany them, wielding sceptres of protection’.

DEOL_LILIGTOTT WISTL ThS UTLOWTUIH FHBH

o (Buugr QGuiTiBSIpevIT TS FagTT —
6oL 11 96551B1o

caremiot S wrGlyesflegy Gmevll(Hp Bzeum@pmio

GrivasGxm euraflp Hym.

PTHBHI 2 1peverTissg — To those who wander about, having investigated [and known the
truth|, DIGWL LIGT DUt — as a bird sitting on ils eggs, Q46T L ThF YGOLD <S4
— as a tortoise, which a person comes close to, HFBH 2 (DLILIGI YUt — wearing the [four]
directions |as a garment], oour oy — who |are] [their] conntry|men)? eTeoflgid —
Although (they are], mewr_ 1NesorBio — walk|ing| corpses, oonemio QLiwma — [and)
dumb demons, Bgeui @upmib — the company of the gods, gpevid @)(Bb — calls npon them

with a cry. GFo Camev et @bHya — Indras (accompany them as| attendants with
sceptres |that give| protection.

1. e yer—a bird sitting on her eggs. The word yen means incubation. The simile could
be taken to refer to the manner in which the jiani is firmly established in the state of the
Self, as the bird settled on the nest, intent on hatching her brood, or to the manner in
which the jiiani embraces all the worlds, just as the hen embraces her brood in the
protective cover of her feathers.

2. 6T SLITBG e —a tortoise, which a person approaches. The more usual meaning of
the verb L1t (a.p. IL1Tbs) is to be close together, dense, crowded; here it means simply fo
approach. Alternatively, oL fibs may be taken to stand for the strong, transitive form of
the relative participle, oyLii$s, with the meaning fo attack, oppress. Just as the tortoise or
turtle will draw back its limbs into its shell as a mechanism of protection, the jiiani keeps
his senses withdrawn, so as to remain unaffected by the objects of sense.

3. Ge&w Gamed — sceptre of protection or sceptre which confers well-being. G&wib can mean
protection, safety, preservation or happiness, well-being, welfare, and a Gameb is a staff or sceptre.
A @& Gared is either a sceptre or staff which confers protection, or, as TCS thinks, a sceptre
which is glorious on account of its being used in the service of a jiani.

276



D[PUSEDSSBGOIGOLD

210

Some liberated ones' will leave the place they are in never to return, just
as life never returns to a dead body?; others will remain where they are,
regarding all places as only one. All they' know is that the body is but
a temporary dwelling place for the soul, and the world, the stage upon
which they act.?

Orsgouemyrs Gumevs Hwmwimwp SGLimseymd

sTgFlemFu) OLomerOD6dT M (hhms QIDTID — (LPSBTHLDOF
H600TL_ Lo FA DN evTL_Fmimsn BHHBLO6VTEV

56007Lq (hewnsds BHglenev HT6voT.

(WpaST HL0aG% — For the liberated, FmibLimoev BLimass @Vib oytd — there is going
away without returning, G\Fggoueny Guimev — like those who bave died, @) B3P 6YILD
<O4tb — and there is remaining [where they are], 6TSHEDFUILD 66T GTGOTMI — saying,
Al directions are one’. jevrev — Other than [seeing, GHmsid yeomy FHmmlev — the
body [as| a but [for| the soul, DjevorL_1b B YT mIHLD — [and) the world [as| a stage
[for| dancing|, wevorLy (Hewwsdb@ eTHID @ewev — there is nothing for [their| knowing

(i.e. for them to know). SweooT — [acai — expletive].

1. ssi swé@ — for the liberated. These words form both the last two words of the first
statement in the verse, and the first two of the second. This literary device is called
tappicai; the word tapp(u) represents the word tampu — swing, used in combination; it is
one of eight porul kol — modes of constructing a verse.

2. Thisis an expansion of the text, which simply says Q&ggeuany Gume — like those who have
died. TCS explains this in his commentary as e L psear @mbg Brdw 2uli Bear@Gn
abg Sis@er Uastsg Gume —just as the life which has departed from a body does not return
and enter it again.

3.  arLid amiFfnde oy L grisb Gaawb is an example of another porul kol, this time it is
niral nirai, in which a series of subjects are ‘stacked’, followed by their respective
predicates. When the predicates are stacked in the same order as their respective nouns
this is called muyai niral nirai and, when the order is reversed in some way, etir niral nirai.
Here the natural order yair_ib Gga1b gy, TS ami&Sndler — the world [and] the body
[are like] a stage [and] a small house for the soul is changed, with the natural order of the
second pairing Ggsid em&fimfer being reversed.
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When the pleasures of the body [are seen to be unreal and] fall away,
the enemy of the soul (the ego, anava malam) dies. Then, as bliss itself
dies away', discriminating awareness, along with the idea of a personal
self disappears. For those who are thus established in the all-embracing
fullness of reality, moving about will be like measuring the ether.” Will
there be any place where they are not??

2 1 pCurzw CGurs eyulriivensSumuis Gumjn
OsL_gzmenib FeoreorNeym GleL @Lmm — prLos@GBLm
STHTWGH FIesoiL_VBLIT GUTUSHEUGVTID LY 63T THEHLI

Gurzmey wHeoorGLm Ljb6v.

sreid Feor oydloyp sl BLmam — When those who have lost themselves and the
(discriminating] knowledge of themselves, SLimuid GBI — 50 that [the idea of| the attainment
lof realisation) disappears, o ulli Liewss Brimus — the enemy of the soul having gone away,
o 1 60 Gurestd @uirgs — upon the pleasures of the body going away, BL8@Ld LTI
— walk, Lgesoria@ — for those who are [thus| established in the all-embracing fullness of
reality, QyHTwD Frevor @Lov BLITV Yo DJGVeLIT6V — other than it being
as if they are measuring out the ether, SLirsm oeni o eoorBL_m — is there any place to

which they might no go | have not gone? 1yE6v — Say!

1.  Gumud Qs — as bliss itself dies away. Gupy is the good or benefit gained from the loss of
anava malam. TCS glosses: gy, emaud QsL_Ceu ger sflearpb Hmaumer sHeampbd
eGSO <, BHhSUICUNID 2 LD — asdnavam dies away, self awareness, the awareness
of grace, parai yokam and bliss arise. However, for full realisation to occur, these states too
must be lost in order for the personal consciousness to be entirely eradicated. In the
verse itself, only bliss is mentioned, as being the last in the series, the others being implied.

2. gnewr @@L — [the act of] measuring, literally, applying the gneir, a measure of 9 inches. ‘A
span of twelve fingers’ breadth, or from the end of the thumb to the end of the little
finger extended.” (Winslow). Since the ether is infinite and the same everywhere, to
measure it, or to cease to measure it, has no effect on it whatsoever. Whether jiianis go to
one place or another, or stay where they are, it has no significance, just as to go about
measuring the sky with a ruler would be a meaningless, random, activity.

3. Gunar earir 2 @G —is there any place to which they might not go / have not gone? Since the
Tamil negative adjectival (relative) participle is undefined as to time, past, present or
future, it is not possible to translate the force of the participle Gurar using the English
verb go, since it conveys the ideas of not go, will not go and has not gone simultaneously. It
has been translated Will there be any place where they are not? in order to convey the idea
that the jfiani partakes of the universal presence of the Self.

278



D[PUSEDSSBGOIGOLD

212

What does it matter if they live in a dense forest, or a place inhabited by
men with royal palanquins', umbrellas and fans? What does it matter if
their dwelling place is high, low or middling? They are like Lord Siva
himself, having no contact with anything whatsoever, or like his grace,
which does not [leave Him to perform the divine operations and then]
return to Him again.” For them, all places are one and the same.

F(HeUGTOILDGOT  DEBOT(NGEWL_ FTLOGOJUWITUI UT(LPLD
wyeuestoesr Boevskb 1p BH(HGeueT — L1y oFleveor
&1EHED DHSUT evmeTFHleuemesrF FmymGLimey

STEBEDOTTES OlBBIGHEH FLOGOT.

or6or — What, &b 6ueoTid — [if they live in] a forest [thick with) trees? ereor — What, by
euedTLD — [if they live in) a forest of men, FevoT(H) GHEWL FTLOGDT DYl UIT(PLD —
who live as [ones possessing| [royal| palanguins, umbrellas (and) fans? ereor — What, Groev
& B® — [if their station is| high, low [or] middling? BTG DymmTTEHG — For those
who are withont contact [with anything], Ligiwfleucst s1HG wmI g1 GLimev —
st as Lord Siva is without contact [with anything), Dymer Povevest Frym BLimev —
[and) just as [Siva¥| grace does not [leave or] rennite with Lord Siva, 6TmIGHD FiDGOT —

everywhere is the sanme.

1. The basic meaning of gaw(® is stick, cudgel, bludgeon, staff, but it can also mean the pole of
a palanquin, and therefore by synecdoche, a palanquin. (Synecdoche is the figure of speech
in which the part is put to describe the whole; in Tamil &enerun@@uuwi).

2. Inthelatter part of the verse, the jfiani is compared to Lord Siva, in the sense that, although
all phenomena exist in and through Him, he is entirely separate from them. Then he is
compared to arul — grace, the creative energy of Lord Siva, which, though causing all things
to occur, does not in itself interact with anything else, nor become separate from the
reality which is Sivam.
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To those who have known themselves through grace, and then
transcended entirely even that knowledge, attaining thus to the greater
life of realisation in this lifetime, the very destruction of that
consciousness, in which they acted in and experienced [the world
objectively], is their dwelling place. For them there is no saying, ‘this is
a cremation ground,’ [or ‘this place is pure’].

SLOGOLOW(E aTTVMI B HToMBs Olgevevr D SLimus
@oemiors GlLmeutperer OuiidlesrTaeg — (peorSeor
pLpsOBE Curs pFALGL uilpas@n

@ bypmisr GlLerLr Hewev.

@bemin Olim eurpever eriiFlestids@ — To those who have attained the great (i.e.
transcendental) life of realisastion) in this life, 16D BETTEV MOBEI — having
known themselves through grace, mip M bdG erevevmid Brimui — [and then) all that
they kenew having gone, SLirgs BALIBL1 — the very destruction of the conscionsness, (LpeorSeor
BLb&I Wb — in which formerly, acting, they knew [objectively), @) HH@SHLD @D —
is the place in which they dwell. LypmisT(®H) ereorLIg @)ewov — There is nothing called ‘a
cremation ground’ (i.e. there is no place which is impure, such as a cremation ground).
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To those who have abandoned lust and all the rest!, whose hands are
their only eating utensils, who sleep on the bare ground with only their
arms and legs as a cover, who are untouched by even the idea® of name,
reputation, caste or occupation, what religion might we ascribe?

&sriord @ (Hs HyGip sevm L
L858z evdssremevrs GLTTSSHImnmIE — [BITLOEGHeE0TLD
F1d B(HLOLODID UTHEGTUID DTHBDDTTS

Gag FowiGloesr 6uTLD.

STEG DDTTEG — For those who are untonched, BTiotd @esorid FId) SH(@HLOLD
GTEILD UTSHEOGOTUNGY — by even the idea of name, reputation, caste or occupation, HTLOLD
4 N — having left bebind lust and all the rest, &y HevD DYH — with their
hands as [begging| bowls, 1 15&1 2 mmih) — sleeping on the [bare| ground, evms Hrevev

Quiriggl — wearing as a cover [only] their arms and legs, g7 &1 FLOWILD TGV YLD —
what can [we] say is [their| religion?

1. &mowb 8 (here written smorg, using Sanskrit samdhi, which is usual when combining
two words of Sanskrit origin) means those things of which the first is kimam. These are
what is know in Tamil as the 2 &t uens — the [six] inner enemies: smwib — lust; GCrrsLbd —
anger; 2 Gaoruib — avarice; Gorawb — sensuality; wgib — pride and wrésfwbd — envy, malice.

2. amgear also written eurgenan, Skt. vasana, is defined in Monier-Williams’ dictionary as
‘The impression of anything remaining unconsciously in the mind, the present
consciousness of past perceptions.” All actions performed with the sense of doership,
the ego, either in this life or previous ones, leave traces in consciousness which bind the
jiva and precondition its subsequent behaviour. This is the mechanism by which it is
bound to an indefinitely extended series of incarnations, until it can free itself and attain
liberation. The point here is that the jiiani has freed himself from all such conditioning
and therefore not only is he not concerned with social status, caste and so on, but he is
quite unaware of their existence, even as concepts.
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If we compare the life of the jnani to that of the world in general, the
former will be like a lamp [which is the source of illumination], and the
latter, a pair of glasses [which requite illumination to be of any use].!
To the rest of the world he will appear to have strayed from the path.?
But does that world affect him?* He knows only that forgetfulness [in
which one forgets the world]. He does not know [that forgetfulness in
which one forgets the Self].*

@hT60b HevE  HewL_OWIGOT M) (BT LDLIT T FH) 60T
& eorhm6s0r 600l QT & LipLom b — 67 B6oT T T Sh@LD
Ny . GuwQumev Goupmip oIsmFlGuir

QLUILIFTS HeoTwIm) uITeor.

BTLD LITTSHEGT — If we examine, GhTeoIHGE 2 6v% [HEOL GTGOIMI — Saying,
(Compared) to a jiiani [what is| the conduct of the world?’ & corssmevoresorTLy Gl ()
S LIpLd D — it will be [like] a lamp [compared) to a pair of spectacles. o7 Beor T s@HLD
QGoumy oyt — To all the rest [their conduel] will be different, oMy G Guimrev
— as that which has strayed from virtue. @0sm A@wim — Is he one who is subject to change (i.e.
affected by the world)? [Nol| oy Lignss@ ojeorad) — Other than that forgetfulness (i.e. the
one in which one forgets the world), ymlwiTest — be does not know [that forgetfulness in which
one forgets the Self].

1.  The word anésamanrly is taken here to mean spectacles; it also has the meaning Chinese
looking glass. Someone looking for an object in total darkness will easily find it with a
lamp, as opposed to someone looking for it with a pair of glasses, who will not be able to
see anything but darkness. Similarly the jiiani, who partakes of the self-luminous quality
of the Self will be able to dispel the darkness of ignorance and know the truth. Conversely,
for the worldly person, the only aid against ignorance is the mind, which, without the
illumination of the Self, can see only that ignorance. Just as a pair of glasses is useless in
the dark, so the mind is useless as an aid to seek the real in the state of ignorance, without
the illumination of the Self.

2. &gl ib, is the Tamil form of Sanskrit vi-bhrasta occurred previously in v. 51. It has
the sense of that which is fallen, cast away, or should be cast away. The jiani, in failing to
comply with the shastraic injunctions relating to worship, personal conduct, ritual
cleanliness and so on, is likely to appear quite reprehensible to the orthodox Hindu,
whether householder or renunciant.
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alarfiGuir — Is he one who is subject to change (i.e. affected by the world)? No! &9&rfl, Skt.
vikarin means a thing or person that is liable to change, variable. The jiiani, having realised
his oneness with the unchanging non-dual background of the Self, upon which all worldly
phenomena appear to play themselves out, perceives nothing as other than the Self. He
is therefore a nirvikari, as opposed to the worldly person, who is a vikari.

SLILITE@ e yflwirer means literally other than that forgetfulness, he does not know.
ugné@ is the Tamil form of Skt. parak which in Sanskrit has the meanings, directed or
going away or towards some place beyond; directed outwards or towards the outer world (as the
senses). In Tamil however the meanings given in the Tamil Lexicon are inattention,
heedlessness, forgetfulness, absent-mindedness. This translation follows the urai of TCS who
glosses as follows: jeut H@elamordw umsECs oad Qeuclamyordw LFTéS a6
gardeaneryd ydlwrt — They know only the forgetfulness of the unchanging condition. They
know nothing of the forgetfulness of this changeful [worldly] state. In other words the jiiani is
aware only of the unchanging condition of the Self, in which he ‘forgets’ the world,
whereas the worldly person is aware only of the changing condition of the world, in
which he forgets’ the Self.
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Some will say of the juan: that he is a fool, one who is improper in his
conduct’, or a complete ignoramus; others will call him a great scholar,
the scion of a noble family, or the seed from which virtuous conduct
springs. However, when we think about it, the clear understanding of
the jnani cannot be comprehended, for he is the very measure of that
which is set as a measure [by the holy scriptures], and even beyond all
that.” How wonderful is this!

elpiss GorBaFTf] el Ol6oT6dTLT  LIGBOTLY F6OTTLD
Gup@evinr wrFry %5056 — LITTHHE6V
OOTEDRUDB FOTGUTH WILILITGVT (GHTGoT]

Gzaflewals Ggaflunrg Olseor.

er6or — When [people] say [of the jiani), eLpi Gaseor DBTFTf] eLpL_eor — that [be is)
a_fool, one who is improper in his conduct [and) an ignoramuns, LicoorLq FeoT 94> BLocv
@oviD QYD UFTY NGH G — [or when they say) be is a great scholar, he is [one
of| lofty lineage [and) the seed [from which springs| good conduct, LiTT&EEeL — if [one]
excamines [the matter], @hmeof] Olgafleweu — the clear understanding of the jiani,
DGTEOUBG oTey 4kl — Who, being the measure of measure |itself], DJL1LITEV
QYId — is beyond [all measure|, Q\peflwimgg — cannot be clearly comprebended. eTeor —
What [a wonder is this|!

1. <y &mb has the sense of conduct, manner of action, behaviour in the general sense and in
the specific sense of adherence to custom, practice, usage, adherence to prescribed rites and
sacred rules etc. An yprenfl, Skt. anacarin is one whose conduct is improper, or who
does not adhere to established social or religious codes.

2. eTeneaid@ Sate] &8 iuned b — literally, [he or his conduct] being the measure of
the measure, is beyond [any measure]. The goal of the holy scriptures is only to convey the
state of enlightenment, the state enjoyed by the jfiani, who is therefore the only measure
against which these can be judged. However, since his state cannot be conveyed in
words but can only be known through actual experience, he is truly beyond all such
attempts to measure or describe his state. He is the measure, itself unmeasurable, that is
set up as the measure of reality by the holy scriptures.
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When grace overwhelms him, the jnani will be like someone who has
rubbed magic ointment' into his eyes and is able to see hidden? treasure;
or like someone who now feels ashamed of what he did under the
influence of poison or demonic possession; or like someone who has
been released from a cruel curse. However, to those [whose vision is
limited] like frogs in a well, his conduct will appear fraudulent.

<O GHFGOTHFHGOOT o0l T Tdh H(hBHHwp BzmeornievGLimev
BehFevems ommMleord) eormesnieuTGrimev — GlauehFmL
af HGumrm) Goreotmomeser Broel L Lmev Ny L mb

gpeoL_uileor1oevor BHOUTLICLITTS .

oymar BuwaSL Lmev — Through the overwhelming of grace (i.e. when grace overwhelms
then), BameoTmLd — [to the jiianis that state| will appear, Dym BHFuwid BHreormicr
QGuimev — like the appearance of rare lreasures, DJEHFGOT FGoOT YT TaHG — lo those
who are wearing magic ointment on their eyes; DFev prgsmyeur BLimev — like peaple who
are ashamed of that (which they did in the former state], Beha Dfevem® LOTDHANGT —
when (the effects of| poison [or] demonlic possession| are removed; GlouehFrrr af (B Guimev
— [or] like being freed from a cruel curse; gpemi_ulledT 1068 (BB PUBLITTHG — 10
those who are like frogs in a well (i.e. the world in general), NIy (B <otd — [their
conduct] will be [like| deceit.

1. yepsend is black pigment for the eyelashes, collyrium. It is also used in combination to
mean magic black pigment, which is of three kinds: ungrerresgend — magical black pigment
or collyrium used in discovering treasures buried underground, (which is the meaning here);
usnegand — magical ointment for discovering whether a person is possessed or not;
Gampnepganid — magic pigment used for tracing stolen property. Just as the magic ointment
renders the earth transparent, so that the treasure hidden under it becomes visible, the
obscuration of anava malam dissipates upon the realisation of the Self.

2. mPP —hidden treasure. The word ymento (<(m in combination) has the general sense
of difficult, hard or impossible to attain. It therefore has both the sense of rare, precious, and
of hard to find, hidden.
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The jnani who remains a householder will be like one who has renounced
the wotld in terms of his spiritual knowledge, but will differ from him
in his outward conduct. Conversely the householder who is not a jnani
will resemble the householder who is a jnani in his conduct only but
not in his spiritual knowledge.! If we must draw a compatison, the
nani who is a householder is like a whore; like wealth; like the sun; like
a vina, like the ether; like a fan, and like a someone who gives blessings
[to people without judging them].?

pugeuemyLi SumedpLium smweuym srTrLimey
Q@eugeurslsrLl Levevev Glwestlgoyn —
2_61160L00)F 160 60T

Goud) Lissorio@euuiBuimesr afemesor Gouaflalf

wirAuwrGumr Glevesrdleiom 6.

QGuirev — Just as, Deurr  these (the householder jiianis), jeueny GLimev @NpLILIT
— will be like those (the renunciate jfianis) [in terms of their knowldge|, STid DGUT
DUBTT — [bud) will not be (like] them [in terms of their conduct), @oumr — [similarly] these
(the non-jiani householders), Djeunag sprLiny @evewev — will not be comparable to those
(the householder jfianis) [in knowledge but only in condnet). eTeoflggyid — However, ®_criemio
QFmelleor — if [we mus) make a comparison, Syeunr BLiTev erTeoTEeid — [we]
might say they are like, Qoudl wissord QeudiBuimesr afewesor Glouafl aidln)

Og/’agw/f — a whore; wealth; the sun; a vind, the ether; a fan, and those who give blessings..

1. Theinterpretation of the first two lines of this verse offered in the translation is based on
the urai of TCS. jeur — those is taken to refer to the jfianis, and @eurr — these, to the non-
jfiani householders. The general idea is that it is not possible to recognise a jiiani based
on his conduct, as he may appear outwardly to be fully involved in the affairs of the
world whilst inwardly he is as much a renunciant as one who has totally renounced the
world.
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Some of the terms of comparison used to describe the householder jiiani will be familiar
from earlier verses: QeuiGuineir — the sun, as fostering all activities but taking no part in
any of them; Qeuefl — the ether, space, as containing all phenomena but remaining untouched
by them. A Geuél, Skt. vesya —whore, prostitute is compared to the jfiani in that the prostitute
appears to be fond of her client, but in reality desires only his wealth, just as the
householder jiiani appears to be attached to his householder life, but in reality desires
only the riches of the Self. Liarib —wealth, money has no feelings towards the people who
desire it, just as the householder jiiani has no attachment to the wife and family who
lavish their affection on him. The eSenewr — Indian lute, like all musical instruments,
remains inert until it is played, and when it is played, produces sounds only as elicited
by the person playing it. Similarly the householder jiiani will respond appropriately but
without attachment in his dealings with others, and when the interaction is over, will
subside again into his former state of detachment. Like the e9& — fan, which performs
a service to others but confers no benefit upon itself, the jfiani serves others with no
desire for, or expectation of reward. gy, Swit, < Skt. asis — blessing, benediction, are people
who give blessings, such as priests, who deliver their blessings regardless of the worth, or
lack of it, of the people upon whom they confer them, just as the jfigni householder acts
with total equanimity and freedom from bias in his dealings with his household.
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Though they prosper as great kings, leading an army with its four
divisions', possessing [the trappings of royalty such as] palanquins®and
royal parasols, and praised by a host of servants and retainers, do the
pure ones feel any pleasure in experiencing those things? They are like
the flame of alamp [that transforms oil into radiant light]’, transmuting
false pleasures into the welling-up of the Real, or like someone who is
about to die accepting repayment of debt, [accepting the fruits of his
karma without attachment].*

56001 (NGO WTGTFTUIF FTSHIFTmisll BLiyyFmiuis
Oresor_m@pmid CUTDDF FBSHT IO —
2 60071 (h) FIHSBT
Curzsst Crmar_mQ@umrp GumuiiGLrs
@ ows 1O LIhBHB T WIF

FrHLIGLIT QITTHL GOTH T H6v.

FHESBT VID — Though they prosper, FTGHITHIBLD F6v0T(h HEOL DYGTT YUl —
as ones possessing an army, palanquin, [royal) parasol [and so forth), GuiT 9y & Dyt —
as great kings, O\gmesor_i  @pmid Bummm — with a host of servants and retainers
praising them|, &SHT — are the pure ones, o GooT(R) — experiencing [those pleasurable
things), QureszsT@ym — ones who indulge in pleasure? [No!| a_m Grimev —
(They are like| a lamp [turning oil into radiant light], @wimds Quimesid Glour GBS
QYU — with false pleasure being transmuted into| the welling-up of the Real, s Guimeumm
BLGOT & MTSHBeV — |or| someone who is about to die accepting repayment of a debt, [accepting
the fruits of their karma without attachment).

1.  For gawr(® see v. 212 note 1.

2. ergrmswd, Skt. caturanga, means army, literally, four parts or limbs, referring to the four
elements that make up an army, elephants, horse, chariots and infantry.

3. Justas the flame of a lamp transforms the oil that feeds it into radiant light, the jiiani, by
remaining detached and offering the dross of everyday experience up to the Self,
transforms that experience into the reality of the Self.
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The jiiani accepts the fruits of his past karma with equanimity, knowing it to be inevitable,
but taking no pleasure in it, rather as someone who is about to die might accept what is
due to him out of duty, knowing that he will not live to enjoy it. The jiani’s karma,
continually being amassed up to the point of his realisation, is likely to have been very
good, and therefore liable to bring him a pleasurable return. Although he takes no
pleasure in these things, he cannot refuse what karma brings, just as the dying man cannot
refuse to accept the discharge of a debt which is due to him from his kinsmen and others,
even though, being about to die, he has no interest in it, or use for it.
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Since it is the case that the body is the source of great ills, indulging in
its pleasures will cause them (the non-jnanis) to expetience' the torments
of the seven hells. Theit &arma®will not bring them enjoyment unless
the ego dies and they remain in the body simply as the Self.” As for the
karma of the devotees of the holy feet, it will be like a prison guard or
a set of manacles to them.*

OurSmreys Cxblwesreors GupmaiLp Gimsd
pyGaup eprGuilsl prEsors — HIBEISSIS

SToeveTnH GUITEILILI HEVEVRIG UGOTLITLIGLD

BTUGTL. DBSHNMTSLITY) FHT6HT.

er6oreer — Since it said that, @i BmmeysBes — [the body| [is the canse) of great ills,
o1 v Gurmsd QUM — the obtaining of the pleasures of the body, BT& er(pLd
oar1 (b — will feed [the non-jiianis| with [the torments of| the seven hells. @) — This
(karma of the non-jfianis|, LTS i1z  Djev6v — is not the experiencing of pleasure,
2 (BUSBI HTLD DGVGVITGV — unless they themselves [remain| [as the Self) in the body,
BT OFs G — we (i.e. onr personal self) having died. 111D yeoTLIT FHI — That
[karma) of the devotees of the [hoby| feet (i.e. the jianis), SLimev — [is] like, BToUE Dy6iT

& FeOAT — a [prison| guard [and| manacles.

1. Justas the verb o air — to eat, consume is used in a ‘technical’ sense to describe the process
of how we consume, experience the fruits of our former actions, the transitive, causative
form of the verb eer” () — to cause to eat, feed is used to describe how those actions feed us
with, cause us to experience those fruits.

2. This translation follows the urai of TCS who says that @g) — this refers to the Syrrgsbd
Skt. prarabdha of those implicitly referred to in the first part of the verse, who identify
with the body and its pleasures. The term prarabdha refers specifically to the part of
one’s karma which is to be worked out in the current birth. For the ajiianis their karma can
be taken to include all karma, including that from previous lives waiting to be worked
out — samcita, and any new karma created by actions in the current life, the cause of
continuing births — agamya. For the jiiani, however, there is only prarabdha. See note 4.
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Qg prd QFsz 2 (Haudzy HMNd oord Gurdiug de — literally, This (prarabdha)
is not the experience of enjoyment [of the Self], unless [one abides as] oneself (i.e. the Self) in form
(i.e. in the body), ‘we’ (i.e. the personal self, ego) having died. In other words, the only true
pleasure is the bliss of the Self. If the experiences that come through one’s past karma are
accepted with equanimity, without any idea of I’ or ‘mine’, and thus offered up to the
Self, then the bliss of the Self may be enjoyed. Otherwise karma can only bring the
rollercoaster of pleasure and pain, ending inevitably in suffering, disease and death.

948l — that, refers to the prarabdha of the jiiani. Since all his previous karma has been
expended, and no karma for the future has accumulated, there will be no future birth for
him. However, he has to wait until the now inoperative karma of his current birth has
been expended to attain final liberation. He is therefore compared to a prisoner in chains,
awaiting the expiry of his sentence in order to be free.
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For those whose form is bliss' there is no suffering. To them the
cremation ground is as heaven itself. Within themselves also they have
discerned heaven and hell. There is no body [and therefore no
expetiencing of the fruits of their karmal* for those expetiencing non-
dual bliss. It is to those that practise devotion towards them that the
fruits of actions will accrue.

FhlasHlevemer FBHeh F(HHT(H OFTTHBLD
OIBSHBIBSHEH OV FTTHBBT BTUWIBSTT — FELILIFZIO LD
B3I FTBHSTSH HTHTT LODDSI

LgFO\FwauTTes BHDGLD LIUIGHT.

FHlBG HIHBLD @venev — For those whose form is bliss there is no suffering. FHHr(H)
QFmmrassid — [To them) the cremation ground [is) heaven. DjBSGHB@GD O VFTTHHBLD
BT & SUULIBSHTT — Within [themselves also| they have discerned heaven and hell. B LiLigerLD
— And the experience of bliss, 1SHI0NBT BHST G — for those experiencing non-dual bliss,
QYBTFLID DD — is [one that is] free of the body. LiwesT 6@ — The frusts of
actions will accrue, 1S O\FUWIITTSHG — to those who exercise devotion [towards them.

1. &4, Skt. sukhin means one who is enjoying happiness or pleasure, in this case, the bliss of
the Self. Once the attachment to the body and ego is ended, there is only the bliss of the
Self. Therefore he is said to be of the very form of bliss.

2. Theword «y,&myib Skt. akara means shape, form, figure, hence the body. The final sentence
relates to the effects of karma specifically, therefore the words ‘[and therefore no
accumulation of karma]’ have been added to make the sense clear. The body only exists
for the purpose of the working out of karma, therefore in this sense, the words karma and
body are synonyms. TCS glosses the word as <y, amflw elemer: 5z6lsTHHSTE G
Sfeuauranlw edanenr LALLDM Bema — for those experiencing non-dual bliss there will be
no experiencing of fruits from their actions in their current birth. In other words the actions
of the jiiani in the current birth belong to the the Self only, and will not give rise to any
agamya (future) karma, nor any further birth in which it must be experienced.
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If we ate to speak of the bliss' of that renunciant?, it would be exact to
say that it equals the bliss of Vishnu, Brahma, Indra and the rest of the
gods, all combined; or that it equals the bliss of the supreme Lord Siva
himself. To take it further, we might say that his bliss has no equal but
itself. Even the Vedas cannot know the bliss of those who stand apart
[from all things, including bliss].

g fpHyres eradEerTm SreorF
Fflolgss eofleorLigenss FrpMleor — LiyoFleieor
&1Qeor FfIB L (hF FrpmiFlppreor preors1S8eu
prerreny Geugop) wir.

Frpmleor — If [one] should speak of, 9 algsseor @)eoTLiGens — the bliss of that
renunciant, I giom @Qpdlgiaser oyblsermr Fifl — (it wonld be| exact [to speak
of the bliss of| Visnnu, Brahma, Indra and the rest [all combined), $meor — [acai —expletive];
vgiodoucst Teor Fif] — [or it would be| exact [to speak of the bliss of| the supreme
Lord Siva himself: 1580 () Fapaudlesr — if [ond] shonld speak further, Hmesr st
Fifl — [one might say that| [the bliss of| himself is| equal [only to the bliss of| himself (i.e. his
own bliss). Beusid ylwir — [Even) the Vedas do not know, Soupy yeormemy —
those who are other [than everything, including bliss|.

1. In the original Tamil @enuibd — bliss is mentioned only in relation to the alrggen —
renunciant. However it is to be understood also with the three terms of comparison, i.e.
[the bliss of] the gods, [the bliss of] Lord Siva] and [the bliss of] himself.

2. &ggge is the Tamil form of Sanskrit virakta, which means estranged, averse, indifferent
to, i.e. having no interest in. In Tamil the word is restricted to the meaning one who has no
interest in worldly affairs or a celibate.
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The superior seeker is one who pays homage to an adept of Saiva
Siddhanta,' a teacher of the four paths beginning with ‘dwelling in the
realm of god,” in order to learn from him the state of Oneness. Can
there be any greatness which exceeds that of those who, with melting
heart, dedicate their service to his divine essence??

F1Qovras 1rd FH(HehewFear FFHHTHS
urQGevsid LITTEHHL Lissstlyjoeuesr — Bo(Sev
2 hH% Fweyerssis GnmLesst] GlFwieumT
OLimerwsBs FevorBLm L.

GuwGev — The superior one, Licooflujid  Dyevesr — [is| he who pays homage, eresLD
LITT& — in order to know [the state of) One|ness|, ewgFen FGSTHS LTV — from the
adept of Saiva Siddhanta, FTQevnsd b H@HD — who teaches [the four states)
beginning with ‘dwelling in the realm of god’. 19D 1&g 2 cvorBL_r — What other |greatness)
is there, Licsot] GlFwioumi QWLiewLddEG — than the greatness of those who perform the
service, ® (B — [hearts| melting, S o TSHIFEG @ DD — which is offered to bis divine

essence?

1. &ssmpd, Skt. siddhantin, is one who follows the religion of Saiva Siddhanta. The primary
meaning of the word is one who establishes or proves his arguments logically. Here the word
means a suitably qualified teacher, i.e. a realised sage.

2.  enGersib, Skt. saloka — dwelling in the realm of god is the lowest of the four degrees of
spiritual ripeness. See v. 6, note 2, and Introduction p. xxff.

3. @ oasm&EE =2nHp uefll — the service which is offered to his divine essence. TCS: @
dmQauamuneaured 855165 @rard CurGe Ceum @rarbd QearQperLgib, @b @EHreTd
QupCpreny aufLGCaur QuE@eanCW QuEeLCWeTYD HHelszseury srars — Know
that in this verse it is stated that there is no knowledge equal to the knowledge of Siddhanta,
and that the greatness of those who worship those who have attained this knowledge is true
greatness.
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Just as life leaves the body when the head is severed, when the personal
self is no more, the jnani will be free of the constraints of [auspicious
or inauspicious| times, places, directions, actions, bodily attire, religions
and the knowledge of their peculiar characteristics, and considerations
of proper conduct.! Such a one is none other than Lotd Siva.

BTV (PLTSDFB FHb@GD HHLOLPL 6V

Gaxmevey Fwown GOILILPIFD — Fevb
FeavBuwir(h Cumesrayuilt sreorBrLimevs HeorBeorm
1y emeuwiTeh FHouCeor ullereor.

@eueor — He, seovavBur(®) Gumeor 2 ulli Guimev — who, like the life that leaves
[the body) along with the head, @)ewev Qb — is without (i.c. free of), HBATGULPL GO
Gz Ha@ s@mow 2 1 v Gsmeud Fowd GOILIL Dlgev Fevid — [the
constraints of| place, direction, action, bodily attire, religions and their distinguishing characteristics,
proper conduct, along with those of time, HT6oT — [acai — expletive], HeorSeorT (R — along
with himself (i.e. his personal self), FloiBeor — is indeed 1.ord Siva.

1. e in genGanr@® here refers to the personal ego-consciousness, pGurgb. Once this is
eliminated all concepts relating to exoteric worship, such as auspicious times and places,
rituals and appropriate dress, and the proper forms of worship to be practised in the
various sects and religions, cease to exist, just as life leaves the body the moment the
head is severed. &b Skt. $§ila means moral conduct, integrity, morality, piety, virtue. In
this case the outward show of socially sanctioned moral conduct and piety is meant.
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The true juanis dwell in the non-dual state, taking the death of the ego’
as the greatest of penances. If even the Vedas and Agamas are at a loss
to say whether for them there can be chanting of Tevaram® hymns,
observance of holy occasions, meditation practices, virtuous and sinful
acts’ and proper and improper behaviour, who else then is qualified to
say?

F1Geu GBS BTeTUTUIF FHFDD FSHWTHGHD
Ggoumygmi &smep HUITeoTIOMID — LITGILD
el masn G senssag Geusm HLBIGET
FFullag GeyemyLim .

Gougrawnsar oFFulls@Biwev — If [even] the Vedas and Agamas are filled with
wonder, BL1 F600BH@ — [helpless| to say whether, FSHuiTas@ — for the true ones, FHgi
DD — who are without divisions (i.e. dwelling in the non-dual state), FTGeu  GLiH
GpireorLy oyt — [taking) the death [of the ego) as the greatest penance, SHeUT T LD HBTGULD
Suwmesrip oo Lo  — [there is| [recitation of| Tevaram scriptures, [observances
performed at the proper| times, the practice of meditation, the commission of virtuous and sinful
acts, 2l Nwgsid — [or] proper [and) inmproper behavionr. o ewyLiimm ym — Who
[else] will (i.e. is qualfied to) speak [of this|?

1. The text simply says &ray — death, but it is the death of the ego, the personal self that is
meant.

2. Gseurywd — Tevaram is the name for the vernacular hymns composed by the three Tamil
saints, Appar, Sundarar and Jianasambandhar, who has been mentioned previously as
the author’s guru. Together their works constitute the first seven books of the Tirumurai,
the collection of Tamil Saiva devotional texts, commonly regarded by Saivites as the
Tamil Veda.

3.  &@mssLbd, Skt. viruddha here has the sense of forbidden, prohibited, as opposed to e 4, Skt.
vidhi, which means actions performed according to prescribed rules.
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The love which he bestows upon silent ascetics as he looks upon them
with his unblinking gaze; his divine form, which no artist could picture,
and which resembles the white moon, shining with holy ash' — these
images come to me unbidden even in dream, like the sun arising before
the eight eyes, set in glorious array, in the four heads of lotus-seated
Brahma.?

Guomestlasemarts LmigHemwowm Gomapd ©GleresoTLq BickeiT
Gueof] wipGlspsT BopLigd — gyeor
LIGILDT  F6OTGOTHGOOTGIO)LD LITeIe LD SLITD DT6OT T

eTHyr@ey OFTLILIGTSS YD,

Guresilsener Guomaswptd — The love [which he bestows upon) silent ascetics, @)eWLOWIT
LITTG&I — looking [upon them| with unblinking gaze, Gouer Hmser Goesfl — [bis
hob) form, [shining with holy ash), [resembling) the white moon, Dyp& TUPSHT — whose
beanty cannot be picutred [in arl], QFTLiLIGoISS b oTHT DY@Hd — will be before
[me] even in [my) dreams, Baeor s — [appearing| of themselves (.. without my conscions
intention), LIGILDTSH6oT60T hevorgooyid BLimev — like the [eight] eyes of Him who sits
upon the lotus, B1o6v Lisd) oyeor — which are [arranged in a glorions array, LITgIGYLD
— and the sun [rising before them).

1.  Qeuatr §ruser Guwefl — [his holy] form [like] the white moon. His body is so described because
it is smeared liberally with white holy ash, vibhiiti in Sanskrit, tiru niru in Tamil.

2. Cueé usd e ugiorseaner sar — the eyes of the lotus-seated One, arranged in a glorious
array. ugd < Skt. pankti has such meanings as, range, row, rank, series; the image of the
four heads of Brahma turning in unison towards the rising sun, so that its light is reflected
in their eight eyes, aligned as in an array, is an arresting one. ugorgeren (Skt. padma-
asana — lotus seat) is a name of Brahma. He is closely associated with the lotus. In the
Hindu creation myth he is said to have emerged from the lotus in Visnu’s navel, and
then proceeded to give birth to sons who created the universe and everything in it. Heis
therefore usually depicted as sitting or standing on the lotus blossom.
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The joyous gaze which melts the heart in supreme bliss; the beatific
countenance; the radiance of his gentle smile; the holy ashes — these
are merely incidental marks of beauty which adorn a body in which the
petrsonal consciousness has died.!

2 (K& UFLFHSB yevevTF GBra@D
Bwupspo Leorppian Gped — Fwmp mib
spLTeu resorl Fi god BevmTFmsg)in
9mBm GleumyoedTLp FHTLD.

Ly &5 o eveorsF Bwaas@id — The joyful gaze of supreme bliss, o (5@ — [which)
mellls the heart), $\b (psspLd — the bealific conntenance, Lyeor(pmierey Bgarid — the
radiance of his gentle smile, B mub — the holy ashes, F15g10 DB g GlrmyL06DT
QPG YLD — are merely an incidental beauty which he wears, Fif° yFFev — on a body,

SOLITEULD LDTGOoTL — in which the personal consciousness has died.

1. The idea being conveyed is that the outward characteristics of the true jiiani, beautiful
and awe inspiring as they may be, are merely the outward manifestation of his inner
state. Far from cultivating them or adopting them consciously, having lost his ego
consciousness, he is not even aware of them. TCS glosses: 2 d@ars Crpré@ g6 wen
et smSsTLS Campprg Queumis Camppalen ‘HCp Qeumioer oysand’ eremmmt
— Since his joyous look and so on are not intentional but manifest in him naturally he (the author)
says, ‘Merely empty [marks of] beauty.” =yp@p is taken as the adverbial participle of the
verb im — fo cease, perish, end; this verb is used in combination to give a sense of
completeness in words like oippmdl — a complete end; opmiGuns — to cease to exist. An
exact translation would therefore be entirely empty [marks of] beauty. They are empty,
worthless not for any bad reason, but simply because they are irrelevant or incidental.
Hence the translation has been modified in this sense. QeugiLoeir is a synonym for Qeugyento
— emptiness, worthlessness, here used adjectivally.
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Dwelling detached from a body weakened through its effortless rejection
of worldly desires; the last residue of spent karma lingering about him
like the scent of faded flowers'; his gaze where ever dwells the joyous
bliss which is not dependent upon the objects of sense? his divine
countenance — these images shall never leave my heart.

UTL 60T 106ooTDBLITEY GU(RBST LUl T THUIG,
Car(h Glwalns aftbijr Seor — gnimmr
B wr ppsFHs B nsrs GpTa@D
FHppaip Olwesremsoraim Bz.

Hwpapto — The holy countenance, Spao@d — and the gaze, HmeNL_w  94b5%
FBLD b WGBTS — from which the bliss|ful] joy which is not dependent upon the objects of
sense, o L 1bLjL_BeoT L — of those who are not united with the body, G(BBST
ol graswgsS8sm(h  Oloedbg — that is weak with the effortless rejection of worldly
desires, oumrL_ev  1oesoTid BLImeV — (the last residue of spent karma lingering about them)

like the scent of faded flowers, ereoremest N_mBg — will [never| leave me.

1. eum_é wewmwd Gume — like the scent of faded flowers. The verb eur® means to wither, fade as
of a plant or flower; aur__é therefore means withering fading, and can also be used alone,
as here, as a noun meaning faded flower(s). The phrase as a whole refers to the jiiani’s
prarabdha karma, the karma of the present incarnation, which though now inoperative,
lingers on until the death of the body in this his final incarnation, just as the scent of
flowers, though now dead and withered, may still retain their perfume for a time. See v.
220, notes 2 & 4.

2. BmelLw <y phs s&b — the bliss joy that is not dependent upon the objects of sense. The
jiiani knows only the pure, intrinsic bliss of the Self, Bifedi_w <y, BHSD which stands in
sharp contrast to 6w <y, BH5LD, the temporary bliss which the ajiiani derives from contact
with the objects of sense.
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You shall speak of the one who has cast off the cloak of the thirty-six
tattvas, and is clothed in the four directions', by the names of Non-
Dual One,” ‘Solitary One,”” ‘Pure One,” ‘Blissful One,” ‘One who dwells
in the fourth state [beyond waking, dream and deep sleep],” ‘Avadhuta,
‘Forswearer of the world,” ‘Siva Yogi,” ‘Nirvani,” and ‘Renunciant.

sogIusHeor Bumrever Fiflpg HsiiflSur
2pg1ld) Gusrpd wrpps) — Fsz600
giflwesran grgeor mipailFlen Guird)
Blmeuresst] Guwestalyss Gleoreor.

61601 — Say that, HewsioLif] Brim — the names of those who are clothed in the four directions,
sagIugHeor @Limmenes Fflpg — from whom the cloak of the [thirty-six| tattvas has
siipped off, B&1e0S — [are] Non-Dual One, eyasmpd — Solitary One, Db —
Blissful One, &g@60r — Pure One, giiflwieor — He who dwells in the fourth state [beyond
waking, dream and deep sleep), DeugTHeor — One who has freed himself from the world,
&Il — One who has foresworn the worldly life, flos Quird) — Siva Yoz, Hpermesst)
61601 — Emancipated One, &9y &36or — [and| Renunciant.

1.  fawufl — One who is clothed in the four directions, empty space. See v. 202, note 1.

2.  gampd, Skt. ekantin (€ka - one + anta — [imit) means one who is solitary, alone by virtue of
the fact that, having merged with the supreme Reality, there is no longer anything other
than himself.

3. gflwer — One who dwells in the fourth state [beyond waking, dream and deep sleep]. In v. 160
the word turiya was used in a rather technical sense to describe one of the states of the
soul in yoga philosophy. Here it is simply used to indicate the state of reality which lies
beyond the mutable and ephemeral states of waking, dream and deep sleep.

4. jeugnsern — One who has freed himself from the world. This is the Tamil form of Sanskrit
avadhiita, which is the past participle of the verb ava-dhii, meaning to shake off, cast off,
and is used of one who has cast off the taint of the world.

5. f@eurenll ereir — Emancipated One is a personal noun from the word fl@peurenridb, Skt.
nirvana, which literally means, put out, blown out, extinguished, calmed, quieted. In Hindu
texts it has the sense of perfect calm or repose, happiness, highest bliss or beatitude. It therefore
refers to one who is at peace, having eliminated worldly bondage. The word erer following
B @eurenfi appears to be quotative, i.e. = ereirgy.

6. &lysgen — renunciant. See v. 222, note 2.
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Oho! There are those who, feigning to be free of desire, have outwardly
renounced all, [and those who have truly renounced all].! Yet can we
not distinguish them [one from the other] by the signs of spiritual
ripeness, [or the lack of it]? [The former| seek out maths where the
best alms may be got; they whisper in corners like a [newly-wed] girl [in
her mother in-law’s house]* when people come [with offerings], they
stretch out their own hands towards theirs in anticipation of gifts.”

OIL_BIFES BHIDHSTTHSG OTGHFWDL LTINS

Osr(Pirs Guposflur CxrGsr — w8zl L1

LlgemaFwmur epemevull DOLIcsor BLiFamus
6f)6oT e L_H60 B

SrenFuwimuis HFBHTH L (HLb.

@1 — Oho! oy1_mis FIDBSTT G — Are those who have [outwardly) fully renonnced,
evF o Lnelag — feigning to be free of desire, Lig@eud sp(Pb Glglwimgs
(ep) — not known by [the signs of| spiritual ripeness, [which manifests| in [them]? 195Few&
ot wr1b Balg  — Seeking [the best| maths for [the gaining of| alms, epemevuilev
Olieoor BLiF g ot — [their speech| like the speech of a [newly-married) girl [whispering)
in a |secluded) corner, ouifleor — when |people] come [with gifts), ew&B@ eTHTH L (D —
they streteh out [their own hands| toward their (i.e. the donors”) hands, (bewL_d6emHHG @)FeOF

QU1 — having a desire for those gifts.

1. s o uredsg ks gipbant — those who, feigning to be free of desire, have outwardly
fully renounced. TCS notes that the mention of ‘those who only feign total renunciation’
implies the idea of ‘those who are not feigning thus, but have renounced in their true
nature’ — gyEmend urelwrg Queuris spbsreny. He also takes gipparisg as the
direct object of Qsflwng, saying the fourth case ending kku here stands for the second
case ending ai. He takes @@ us@eud as ‘shorthand’ for oeuGrr@® Hawpb L&Geur
us@eurigar — the qualities of ripeness and unripeness that manifest in them.

If the reading uimeug g is taken, rather than ureli ), then we must take it that both kinds
of renunciant are being mentioned, rather than just the false ones, the real ones being
SILBES gippBant — the ones who have fully renounced, and the false ones, gy e i
ureusQsr® [gIpHsnT] — the ones who have renounced with the pretence (Lreulb) of being free of
desire.
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The nature of the pure avastha

Just as a newly married girl might hesitate to voice her wishes openly in her mother-in-
law’s house, but rather choose to speak of them to her husband in private in the belief
that this is the best way to get what she wants, the false renunciant will target only
certain devotees, who are convinced of his spiritual purity, with his selfish requests,
whilst maintaining the appearance of a selfless renunciant with others.

The word penL_&ans, here translated as gifts, appears to be an alternate form of the word
BenL. which has as one of its meanings wealth. TCS glosses jéiten cugHrid Wpgedws
penL_&eng — wealth consisting of food, clothing and so on.
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Just as the waves will rock a ship when it comes close to the shore, the
false personal consciousness will reappear when you come into contact
with the objects of sense. Like a warrior who has taken a vow [to
defeat his enemy], or someone who accepts a challenge to jump [over a
deep well]', you should stand firm in your determination to renounce’.
Otherwise that which you have renounced will return to grip you once
more.

FHOFU(HBH QUBSTD DO UWIED6VHGA  HLILIGV
QummarBssTn Gnreormywblumuis Gurg ——
Goupm GH&@FFBsmeor GrLimavBevesor(hd &)L 1 gyiileor
upmiodp FHasGlseorHln Limul.

&LILIY HF (DHEB UBSTeV — [Just as| when a ship comes, nearing the shore,
ooy ojemevE@Ld — the waves will rock it, Glumus Guimgid BHmesrmiid — the false
|personal) conscionsness will appear, Glamper (HSSTEV — if the objects [of sense| come
near [to the renunciant|. Qrimev Bevewor(PLb — It is necessary [to be| like, i\mdHleoraieor
— one who has taken a vow [to defeat his enemy), Gloup® @& GHsBHmetr — (o]
someone who performs a jump for victory, oN_1_gy 19607 LIDMILD — [or else| that which has
been left behind will grip [you] after (i.e. again). Fev FBGlwevr BHpLITUs — You should
stand firm in that (i.e. the determination to be free from the grip of the objects of sense).

1. Qaph &8 &Hs5Csren - literally one who leaps a leap for victory. TCS glosses: Qauph &@
SINUSKREHTe steud QzmrdCarrear HnuSCHMITLY Freleammer erafien g G,
28 safar Qaupdub Qs issTalaibd aipeue; g Curw L WLkismas gnéas
Qam_méCarmer gyeuciLwhismenyd FNHFH sHCUNISSMSWLD FNILGCS FiMa; HBIEIEID
Qeuiwurg ojeuclLwhismars srfien sissmeleanmer au@mb QumanWb Qba KIpriSan
afipeuat — If someone who sets out to jump across a sixty foot well jumps sixty one feet, that is
victory; if he fails, victory is lost and he falls into the well. Similarly for someone who sets out to
renounce the objects of sense, renunciation is to renounce those objects of sense along with his
personal consciousness. If he does not do so, and those objects of sense grip him, he will lose the
glory that comes from that renunciation, and fall back again into birth.

2. oflé —in that = in that renunciation, determination to renounce (=$gpel enasetr — TCS).
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Chapter 9

OUTHEDGOT LDTGTOTL_ITTHGOTGHLD

The nature of those in whom attachment
[to the life of the householder] has died!

TCS notes: HWLUSCETHE Fniqul BB E@raTbQUOD B&GHLUMTSMmE e [H
Beprigerand sflaramwwnd QeaaudsrrsHHE UTSmETLTE@TLIT S6TenLD 66y
Quuipmulpy — Since the subject of this chapter is the nature of those who have attained fianam
even whilst living the life of the householder, and are established in the state in which the inherited
propensities (vatanai) relating to the household have died, this chapter has been called, The
nature of those in whom the [household] vatanai has died.’
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Renunciation without true knowledge is worthless. What good does it
do for jungle tribesmen, robbers and the chronically sick?! What does
it matter [to the jnani] what station in life he occupies, or what sense
objects he comes into contact with?®> The loss of his personal self is
his true home, which itself is bliss.

@hT6oT60TI6V 6VTd Uil T THd  [BEOT DEVEY
BITGOTMTHG SbTuUIGorTHEGmI  FHETCN THEGHLD —
94,601 5061160
a1 bhlewevsBs  Hleorprlov Glesraiaill_uig
Gau1p510)eve0T
seoreofliptiBrs ulleoTLITH F6VLD.

@HTGOTLD @6vTSH 66Uy THhdEl — Renunciation without true knowledge, BeoTmI <3f6V6V
— is not a good thing. HmesteunHGHd BHTulesTTH@GD HETOTTHGLD — For jungle
tribesmen, the sick and to thieves, D4EoTHI 6T60T — what becomes [of if] (i.e. what good is if)?
or HewevasBs Meormmev — Whatlever| condition be dwells in, ereor — [to the jiiani]
what |does it matter|? eTouaf_wigg euibsTe0 — With whatever objects of sense he is
united, 61601 — what [does it matter|? eor @QupLIBLs gevid — The loss of himself [is his]
place, @)edTLy 41D — which [itself] is bliss.

1. Someone who has renounced outwardly but not inwardly has not truly renounced, albeit
his behaviour may make it appear so. Otherwise we should say that the harsh existence
of jungle tribesmen, the rejection of worldly pleasures by the chronically sick, or the lack
of regard for personal safety of a robber are also forms of renunciation, rather than just
traits which bear an accidental resemblance to those evinced by the jiani.

2. The universal 2.1b is to be understood with feprer and eriipsmed, that is to say, they are
equivalent to flerpraud and euipsrad, giving the sense of whatever, i.e. o1 Hava&Ca
Mermreyd — Whatever condition he dwells in, etc.
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What good does it do to give up the life of the householder, which all
religions praise? Whatever they give up, what is the good of it?! If
they attain true understanding, so that worthless discriminating
knowledge® is removed, and become free of attachment even to Sivam
itself, only then will there be an end to birth.

GTGUGUITF FLDWBIE (OhBEHIFHG Lhlevevnadev
Bleveurio eof TG geor 60f $FTOIVET — LjGVEVIEDRIS

S5 Ozallpg HAeigsBzr®id LDDDDTT
9B D IpLiimiss eorib.

er60r — What |good does it do if|, BSSTT — they have renounced, @)ov mIHHev
HeV6eVITLo6y — not remaining in the domestic life of the householder, 6TGVGVIT & LDWIBIGHGIBLD
SIS EGLD — which all religions praise? ereor — What | good does it do| [whatever), b S&mev
— [they| have renounced? Qpeflpbg — (Onby| if having attained clear understanding, 1j6v
Mlevar &g — so that the worthless [world)y| knowledge is removed, LDMI YOI T
yflev — rhey have become ones who are without attachment, lougBHm (Wb — even to
Sivam, 19Uy DyuSFEe) DD — will there be the cutting off of birth.

1.  Bssne eran —literally if [they] have renounced, what? As in the previous verse the universal
2.1b is to be understood with S&srer = Fssraub. TCS glosses: (@8 spalé&@s 5@0wan)
wHPwrg SPHsTeIbd eraranar? (@sgpaleamd \Wpliunsss & HCwr?) — Whatever else
they renounce (deeming it to be consonant with this renunciation), what of it? (Will it be possible
to cut off birth through this renunciation?)

2. yeedees — worthless [worldly] knowledge. The expression commonly means simply
ignorance, but here it is used in the sense of all discriminating knowledge which pertains to
the mind and ego. It therefore means the opposite of jiiana, which is ajiana. Sri Ramana
Maharshi says in v. 13 of Ulladu Narpadu: @prembd <y,1b srGen Quoul, Brenm p1d (@5 remid
Si@h@srand o 1b — The Self which is knowledge (jfiana) is real. Knowledge of a multifarious
nature is ignorance (ajfiana).
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It is not renunciation simply to give up the life of the householder,’
when the mind [that is attached to it] has not changed. [Nor is it
renunciation to control the mind, since the ego consciousness|? that
controlled it [still remains]. Evenif the ego consciousness is eliminated’,
the experience of bliss upon uniting with Sivam still remains, and even
if that goes, the [thought, ‘I am] the all-embracing fullness [of Sivam]’
will persist. Who are those who can know the state in which even that
thought does not arise?

wemeoruilipssd) BevTioesTdl OTDITS OTUISS
Fe06oTuilipshdl BeuTFerenedtdF FmTbgpn — HeILINHNF
Gunasr 5BUTdD L6esoTiDTID LYy 60T BST60T

BT FH(BLILIOGITS BITLD.

et @psEBevm — (1t is not renunciation) if [one] gives up the [life of| the house[holder],
LOGSTSHI DTG — [since] the mind is not altered (i.e. controlled); Hemest @)psFSevr
— [I# is not renunciation) if |one| loses oneself (i.e. the ego conscionsness), LOTUISE — which
destroyed the mind, 2jeiL169)56%B — [since] the experience [of bliss|, Floiewaeor Fmmai
<OBI — upon nniting with Sivam, Qi) — does not leave. 2181 Buirdlov — If that
leaves, LygesvTiD DD — [the feeling that one is| the fullness [of Sivam) will persist.
GTeUTSH@ DYtb — For whom will arise, LYJevoTID HT6OT YHTH @QUBLILIGI — the
state of remaining without being (.. feeling that one is) the fullness [of S’z'mm] ?

1. Since the subject of the preceding verses is the true nature of renunciation, renunciation
is to be taken to be the subject of this verse, although the actual word gipey does not
appear. Therefore the phrase wenenr Q&8 CGeor — if one gives up the life of the householder
has been translated as being equivalent to wenenr Qu&fed gipey eGor — if one gives
up the life of the householder, that is not renunciation, and the phrase genern Q&8 Geor — if
one eliminates the ego as being equivalent to sener Quaf e gipey 1eCor — if one eliminates
the ego, that is not renunciation.

2. The words in square brackets are implied by the text. It is first stated that it is not
renunciation to give up the life of the householder, because the underlying mind remains.
Itis then stated that it is not renunciation if the ego, which controls the mind, is destroyed,
because the feeling of bliss arises. It therefore completes the logic to introduce an
intermediate term, to the effect that it is not renunciation to control the mind, because
the ego remains.
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Only they have truly renounced who, even though they live like kings
amongst worldly pleasures, are quite untouched by them, like a ruby
[which imparts its colour to other objects but is not affected by them].!
Should they become contaminated by those things, they will return to
the body the moment they are freed from it, just as [a new shoot grows
up where] a seed falls to the ground.* This is &arma, the one root of all
births.?

wrwTGUT SHSSFFTUI QUTLPBHST Y] LT 106551 SLIT6V
Carwr 5018y gppBsriser — Gxruier@Gyev
B flewsBurevs & Thsaill g Bsd(pLbLb
GouGlymeor maBGor ailemsor.

QamwngaiSy — Only those who remain unaffected, |y & QU1 UTPHST GYID —
even though they dwell as kings, .omur BLimesgg1 — amidst the pleasures of mayd, LOT LOGwoH)
Qumev — like a ruby, ZIDHEBHTTHOT — [are| those who have [truly| renonnced.
Garuieur@yev — If they are affected [by those things), Sa@midb alews Grimev — like
a seed which reaches [the ground), & 15 @B — at the very time they are freed [from
the body), HmoLyo — they will return. Gour  spesrmy  451Beu — The one root [of
births|, @lewesr — is karma.

1. Like a ruby, which does not take on the colours of the things which are close to it, but
rather imparts its own lustre to them, the jiiani, whilst remaining unaffected by the sense
objects with which he comes into contact, ‘stands casting the lustre of his jiiana over
those things’ — geng @rens Urarssms saupdearGuoe aidl Hn(Aprer). The verb Gsmi
means to dip, immerse, soak, drench, steep, dye, tinge, stain, imbue. It is a defining trait of
normal discriminating consciousness that it is strongly affected by the mental and sensory
phenomena with which it comes into contact, rather as a white piece of cloth is
impregnated with, and coloured by a dye. Conversely the consciousness of the jiiani is
not only not affected by them, but transforms them through its own radiance, a point
that is further emphasised in v. 236.

2. Gemwb eleng Gune — like a seed which falls [to the ground]. It is our karma, our actions
committed under the influence of the ego and their fruits, which determine future births.
Just as a plant produces seeds, which guarantee its existence after it dies, our actions and
their fruits are the seeds from which spring those future births.

3. Another way of looking at karma is that it is like the roots of a tree, which, whilst hidden
underground, grow into a tree which ramifies into numerous branches, just as our store
of unexhausted karma ramifies into innumerable births.
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For those who dwell in the wortld under the authority' of a single king,
will there be any village in that kingdom that seeks to do them harm?
Similarly, if the consciousness of the juani becomes involved with the
mind and senses, what harm can that do?* [Will his consciousness be
usurped by them)] as dust is absorbed by mud? Not at all. It will pass
over and leave them, justas the shadow of a kite passes over the ground.

PHGEDL_53 1D UT(LP(Lpevss BHTTaHGMIDL), (HevorBLT
<((Heoil LD 1p umpeur gMley — SHaIlsertlev
GumresrrGlevest BaFpmisgimer GumGevr  LimbsIH Lpev
Gumeorrp@ummp Gomuwimiopy @uimip.

2 evasgBgmim — For those living in the world, eym @ewi_ & 1p euruptd — who dwell
under the single umbrella (i.e. anthority) [of a king|, @muibry oeni o ecoorGrLm — will
there be harm [cansed by| a hostile village? ey — If the conscionsness, e  blpev
E1p umpeuni — of those who dwell in the shade of grace, Hmpesaflev GLiTedrmev
— goes into [the paths of | the mental and physical faculties, ereor — what [of it]? CFmmy
agrer BunrQeur — [Will that conscionsness be absorbed by them) as dust by mud? [No!].
QGarwimwev Guimid — It will pass over [those things| without being affected, LihBHSI
By Gumesrmev Guimev — as the shadow of a kite passes [over the ground).

1.  @m L &y literally under the shade of one umbrella; the word @enL — umbrella, parasol,
being one of the twenty-one symbols of royalty, is often used as a symbol for the rule
and authority of kings.

2. In the previous verse the consciousness of the jiiani was compared to a ruby, which
affects the things around it rather than being affected by them. In this verse the Self, the
transcendent reality, is compared to a king, whose power and authority protect all his
subjects, whoever and wherever they are, and the various people and places in his
kingdom are compared to the mind and senses. Once the jfiani has become the ‘subject’
of the Self, the world, mind and senses will be seen to be of the nature of the Self, and
thus be powerless to harm him.
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In his life as a householder the juani can be compared to a dog which
has eaten ghee, [and vomits it up, unable to digest it]'; he is like the
reflection of trees, seen in water, [giving the appearance of being upside-
down]?; he is like eyes decorated with eye-paint, [looking beautiful to
others, but knowing themselves to be blackened] *. [The juani is not
masked by the householder life, but shines more brightly because of
it], just as darkness makes a precious, pute ruby appear brighter?, unlike
all other things [which fade into obscurity].

@puyesor prowesreor 5 f] eoflpblevesreor
GOLDUJGTOTL FH6OOTSLITGOT  LOGDGOTGUTLPRUTT —— Uil
@Qmermev aflemavGBuimy messtlass GloevevTLs

@ummarGumev euevevrLs OWLIT(HET.

oeedt eUmipeumi — They live the house[holder existence], G)pUI ©_65TL_ (BTUI 6T6OTGOT
— like a dog which has eaten ghee [and vomits it up, unable to digest it); 6 flev Blipev eT60T60T
— like the shadow [of a tree| in water, [appearing to be upside-down]; @D ® 6vorL_  FH6vOT
QGuimev  — [or] like eyes painted with black, [looking beantiful to others, but repugnant to
themselves). @QmeTTev alewev o MILD GUILI LOT6OONSBBLD — [Just as| a pure, precions
ruby (which shines| in the dark, ojeveom QWIT@HET — is a thing that is not [obscured),

ereveor  Qumgmar QBuimev — like all [other| things, [the jfiani is not obscured by the
householder life, but shines more brightly because of if].

1. Qpu 2w mm erener — like a dog which has eaten ghee. Just as a dog will vomit up food
which is too rich for it, the householder jiiani will not become attached to, and will
automatically reject, all worldly pleasures.

2. pfié B erenan — like the shadows [of trees seen] in water. Just as trees seen across the
expanse of water in a lake or tank will appear to be upside-down, the householder jiiani

will appear to be fully immersed in worldly activities, whilst in reality he is united with
the Self.
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anw 2 awrL seir Gumed — like eyes decorated with black paint. Just as eyes decorated with
black paint would, if they had awareness of their own, feel dirtied by the black paint that
renders them beautiful to others, the householder jiiani will be admired by others for the
exemplary manner in which he appears to be engaging in family life, whereas, from his
own point of view, he will long for the time when he is free of it, and can devote himself
uniquely to the Self.

Qmemred alenad b Fuiwl wrerf&asid — a precious, pure ruby [shining] by virtue of the
darkness. Most objects will remain dull and be hard to see in the darkness, but a pure
gemstone like a ruby will gather in any ambient light and reflect it, even in near-darkness,
making it appear even more brilliant than it does in daylight. In the same way, the
householder jiiani will appear more illustrious when standing against the dark
background of worldly life than he would as a renunciant living in solitude.
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The single expedient of patting the thighs is equally useful both for
putting a child to sleep and for waking it up.! Will darkness affect a
ruby as it affects a crystal [filling it with darkness]?* Since the jnani is
merely playing the role of the householder without any attachment to
it, like a thief who joins in with the chase, following his own footprints,’
why should there be for him any birth henceforth?

Ozremr gL 1 GevresrGp gulp@id ailflasa@io
LG &5 F(H6voT 10601 HBH6OT LIDMILD — LG LITTSHI%
Fal_LIBLmm HeTeTewedt LISLITH Fanl THh GHHIDLIGING

&m1q5Bseor BopLilpLiLjeser L mib.

Oarevr_ s 1 6v spast@Bm — The one [expedient of| patting the thighs, FUIDGLD —
[serves] for [belping a child to) steep, @NPla@Hd — and for [helping a child to] awake. ereor —
How, 11195381 @Q\weir — will darkness, [which affects) a crystal,|making it dark), 1oeooflo@
uD@ID — [be able 10 affect a ruby? GOUDLI FagSTLY5@ — For the one who acts the
householder role, Fo.1_im — without being united with it, derenemesr BLimev — like the thief,
gar QGuimid — who goes along [with the chase|, Q. LITTSH — following [his own)
Soot|prints|, Boev LIDLIL) 6760 o u0TL_TID — why should there be births henceforth?

1. Just as patting the thighs can be used to put a baby to sleep or to wake it up, depending
on the situation, the presence of a wife, family, children and relations will cause the jiiani
householder to turn inward, in rejection of those things, but it will have the effect on the
ajfiani householder of drawing him ever deeper into the world of the sensual pleasures
they represent.

2. Seev.237 note 4, where the same point is being made. Here the ruby is contrasted with
the clear crystal, which is incapable of rejecting the darkness which surrounds it, unlike
the ruby, which, in picking up what ambient light there is, appears to shine with its own
inner brightness.

3. Justas the best way for a thief to allay suspicion might be to join in the chase for himself,
the householder jiiani, in his desire to avoid drawing attention to himself, will be like an
actor, outwardly mimicking the joys and sorrows experienced by his household, but
inwardly detached from them.
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As it grasps the objects of sense and then lets go of them, the
consciousness of the jnani operates like a whirlwind, which draws up
dust and later lets go of it. However, also like that whirlwind, which
plays about [and finally subsides] without leaving the space of the sky,
the consciousness of the one-pointed jnani, [having discarded the objects
of sense| subsides [into the expanse of the Self without ever having
left it]. What does it matter whether he is a householder or an ascetic?

OaT(PwBuT FipevsTDmIs HTerwSurn pr (h
N HBrirgy wmmSeor AL (h) — [BL_[BST GYILD
QBTW B BISHTID GuTLg g GLITevL mIGLD

gHTHHE OasmdHpsT Gleveor.

BL_BHT eVILD — Although [bis conscionsness| operates, Q\m (Db BLim () — when it takes
hold of [the objects of sense], Fipev sTDMI FZmerd Bumev QHTL (B — taking hold
of [them| as a whirling wind [takes hold of| dust, @3> Brimgy — [and) when (i) lets go
lof them|, DymimiCeor &N (B — letting go [of them) in the same way, FHTHHHS — to
the one-pointed one (jiiani), DyL_mi@LD — who subsides [into the Self], &1 GLirev — as
that [wind) subsides, 41q — having danced abont, QBTWILD b BIHTLOGY — without [ever)

leaving the ether, 6THBIG @YBBSTGV 6T60I — what [does it matter| where be is (i.e. whether
he lives as a householder or as an ascetic)?

1. The point is that, just as the whirling wind, even though it is carrying along particles of
dust, never leaves the ether, the pure space of the sky, the jiiani, though in contact with
the objects of sense, never leaves the space of grace, the space of the Self, and is therefore
not contaminated by those things.
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Many are those who have achieved the state of desirelessness through
knowledge: there is Sundaramurti Nayanar, there is the Ceran king,
Ceraman Peruman Nayanar; there are the Chola kings, Cenkan Chola
Nayanar and Pukal Chola Nayanar; there are petty chieftains like
Meyporul Nayanar and Kazhal Cinga Nayanar; there are those who
have wounded their own body, like Kannappar Nayanar, and those who
have afflicted that of their own son, like Ciru Tondar Nayanar; there is
the eternally illustrious Adipatta Nayanar. Yet for all, [whether
householders or ascetics] the achievement is the same, the elimination
of discriminating awareness.'

apggertir GFyrGsreor GFmpr @miLesreot T
GOUDBGH(HL DID(LPL_GW6V GUTL L] GOTTHGT — DYBSHLOGVTLI
LgsO)FT(h GhTeT Guuilymss BT LIGVTFHEGHLD
epazsiFTT Gurs Glouriey.

@breor euullyresAHwn  Lieid@d — For the many who have achieved desirelessness
through true knowledge, spggesrmm — [including] Cundaramarti Nayanar, Qe
Qs rresr — the king of the Cerans [Ceraman Perumal Nayanar), @omipir — the Cola kings
[Cerikat Cola Nayanar and Pukal Cola Nayanar], @miioeoreorii — petty chieftains [like
Mey-p-porul Nayanar and Kalarcinka Nayandar], 6 (0B (HL 60T HLD ® [ DGV
GUITL L GorTasaT  — those who have afflicted [their own] body [like Kannappa Nayanar,
along with [those, like Ciru-t-tonta Nayandr, who have afflicted that of | their child, <oypgtOleur
LGSy a (B — along with the deathless (i.e. eternally illustrious) Pattar (Atipatta Nayanar),

@g'gg] grr Guirs @55762/ — the elimination of discriminating awareness is the same
[regardless of whether they are householders or ascetics].

1. All those mentioned in this verse number among the 63 Tamil saints, nayanar, whose
stories are told in a work called the Periya Puranam, or Tiru-t-tontar Puranam (tontar means
servants, devotees), composed in the 12 century by Cekkilar, the chief minister of a Cola
king called Kulottunka Colan. His work is included as the 12 and final section of the
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Tirumurai. In each of the stories, the devotion of a Saivite devotee, often an ordinary
pious householder, is tested by Lord Siva in a variety of ways, some of them extreme
and even gruesome. Cundaramiirti Nayandr is one of the three major Tamil saints whose
works constitute the collection of Tamil hymns called the Tevaram. His hymns constitute
the seventh section of the Tirumurai. See v. 225, note 2. Ciru-f-tontar Nayanar, who is
referred to indirectly in line 2, had his own son butchered and cooked to satisfy the
appetite of a flesh-eating Saivite ascetic, who was in fact Lord Siva in disguise. Well
pleased with his devotee’s devotion, he restored the child to life and granted him and his
family a place in heaven. Kannanappar Nayanar, referred to in the same line, tore out his
own eye to staunch the flow of blood from the eye on a Siva lingam, and was about to
tear out the second, to staunch the flow of blood from the other eye, when Lord Siva
intervened and granted him a place by his side in the heavenly realm.
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Chapter 10

Hlemevuluievl |

The nature of being established [in the
state of reality]'

1. TCS gives the following preamble to this verse, ‘The title The nature of being established [in
the state of reality] has been given to this chapter, since it speaks of regaining the state of
the real, which is the subject of this [work], should one have fallen from it.
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People who do not know the way to a certain place will enquire of
others and find it out. But later, as they walk along, they will forget that
this knowledge originally came from someone else. [So it is with seekers
and divine grace]." They are like those who launch themselves into a
heavy rainstorm,” forgetting they are carrying an umbrella,” jumping
and leaping about [in a vain attempt to dodge the rain].

oplwrr anfGsl L MbsH BL 5
olour gHloeuesr pplwrT — eDDUITS
Gl hE5s5 FTGW SHSSHIBI FL_HFILD
9L mioemipsBs eumyeuTSLmev eumm

yOwir i el Br_ssas — As those who do not know the way walk along, S1_(5 B
— having asked [and) ascertained [the way from others|, ynlwimm — they do not know (i.e.
Jforget), ereormy  — that, ydleunri  yWley — [their knowledge about the path is| the
knowledge of those who know [about the way in the first place). [Just so is it with the seeker and
divine grace]. Guimeveuri — They are like, LT 1DGOPSHEG TUTT i — those
who set out [on a journey) in heavy rain, oe»DWT FeWL @\hhH — whilst there is an
umbrella [held) in a concealed manner [about their person), STD SHSBID BL_BGILD —
themselves jumping and leaping [to avoid the rain, instead of using the umbrellal.

1. The first sentence has been translated loosely to better convey the meaning. See above
for the literal translation. As discussed earlier, since the Self is our true nature, the quest
to realise it will arise naturally in all beings, sooner or later, whether we call it grace,
intuition or whatever. Here it is being pointed out that the danger for the seekers who
embark on this journey is that they will begin to feel at some point that their quest is
somehow under their conscious control, and that they can realise the Self through an
effort of mind or will, rather than surrendering that mind and will to the Self. The second
part of the verse illustrates the same point in an entirely different, but equally effective,
manner.

2. oL wapsE geurt et Guméd — like those who set out [on a journey] in heavy rain.
greun does not make sense here. It is a negative form of the verb eray, which has the
sense discharge, throw, shoot, cast (of arrows, spears etc.). ereunmit can be best regarded
therefore as itai-k-kurai — shortening of g@eumt from the verb er@ - fo go. itai-k-kurai is a
‘poetic licence consisting in the shortening of a word by elision of one or more letters in
the middle, syncope.” (Tam. Lex.)
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wepwr Gen @m&a — literally whilst there is an umbrella in a concealed manner, wenpuir
being taken as a contraction of wenpliLina — in a concealed manner. This has been taken to
mean that the person attempting to dodge the rain is, for whatever reason, not aware
that he has an umbrella on or about his person.
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You should dwell in the pure consciousness of grace, so that the states
of dark unconsciousness and discriminating consciousness' that occupy
your awareness are removed. Instead you wander about, dying and
being reborn, all the time outwardly secking, in your confused state, the
means of avoiding death and rebirth.?

OFazitt Lpeurwop Cwigs FiflemsullGev

Orsgis Lippg HflefGr — %33
QL Bs euevFsevd Bumxbleud) i

9ypLCurg grwgdflur wev.

Sflwirioev — Instead of moving about, %33 Dymeir SLITST DUt — as ones possessing
the pure consciousness of grace, @meT Bporev FHevid — so that the delusive states of
unconscionsness [and) conscionsness of multiplicity, THT @ L — which are presented before
[your conscionsness|, Buirss — go away, $faf @y — you wander about, OFgg1 19DHSI
— dying and being reborn, HiflewasullBev — in a whirling state, QFS& 1LImeuTiIOeL
Galq. — seeking [the means of| not dying and being reborn.

1. @Qmer Gaseua &sed — the states of dark unconsciousness and discriminating consciousness.
In normal consciousness, the jiva is either totally without self-awareness, as in deep sleep
or unconsciousness; this is the kevala avastha; or it is engaged in contact with the world
through the mind, senses and organs of action in the states of waking and dream; this is
the sakala avastha (in Sanskrit sakala means possessing parts, i.e. multifarious, divisible);
however, whether we are unconscious or totally wrapped up in discriminating
consciousness, there is a state of pure being which underlies these states; this is the
suddha avastha — the pure state. Those who, with the help of divine grace, have rejected
the first two impermanent and mutable states and realised their oneness with this
immutable underlying substratum of being are therefore callled oymar Gungit — those
possessing the consciousness of grace.

2.  Qe&sz Upene Csl — seeking [the means of] not dying and being reborn. The words in
square brackets are added to give the correct sense, the literal meaning without them
being seeking without dying or being reborn, which is nonsense or at least, quite the wrong
sense. TCS glosses: (@&l Ce) @mig Upauroe (@UCurg GpliGplienus sLbg Her
I®) Csig — (Now) seeking (the liberation which transcends both birth and death) without
(henceforth) dying and being reborn. ‘Birth and death’ are not just events which occur
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between bodily incarnations, and between deep sleep and returning to the waking state,
they are a process which continues through every moment of each incarnation, as the
hapless jiva is continually ‘born’ into the state of discriminating awareness, only to ‘die’
once more when that phase of consciousness ends; this is why the state is called one of
Sfiena — wandering. To attempt to put an end to this wandering by dint of one’s own
mental efforts is futile and self-defeating. TCS continues his gloss as follows: (Lreuaner
3w Qauig) 2 drGar) spaifL_sg stCar (Cacummausmzuia) Qnbaib (Fsaraugmguie)
Umbgies swealr — as you whirl about (inwardly engaging in mental conceptions and so on),
you yourself will whirl about, dying (in the kevala avastha) and being born in (the sakala avastha).
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243

‘Will the disciple himself be able to ward off the onslaught of the
states of unconsciousness and discriminating consciousness? It is we
who will bring you to a fit condition, dispense to you your deeds and
their fruits', and lull you to sleep, [so that your ego consciousness will
disappeat], like the flame of a lamp in full daylight, or like the colours
in a prism when the sun is at the zenith. You should abandon any
attempt at union with Ourself.” Thus did [Jnanasambandhar] graciously
decree.

Faev(Lpnl Bxeuevipn HTHBmILILITe DTS60rT
LgseelleaTsBHT (BFFLI LIGHD — SHHDUBHITLD
oar1' 19 wnHGIG BTSIOBLD (LPL FHEVLILY

BT L Oomfl Guwestpmaf] eormeot.

sTQevrm — ‘Wil [the disciple] himself, Faeuupid BHereuptd HTdG DYMILILITGOT
— |be able to] cut away the onslaught [of | the states of unconscionsness (kevala avastha) and
discrimininating consciousness (sakala avastha)?  wpmio— 1t is we who, BB AISH —
making [you] so that [you| are fit, oenyp oewi”1q  — [and) dispensing [your| karma [to you],
o mE@Geug — will Inll you to sleep (i.e. bring you to stillness), LiBv NeTHBHT(H —
[like] a lamp in daylight, &) 1nq.a®ib — [0 a erystal [at midday). BT 1 1D epyfl —
Abandon the attempt at, b1b ®_ @it HevLiLy — union with Ourself; T6oTmI y(HET)60T TGO
— he [Jiianasambandhar| graciously decreed.

1. oemp e’ — dispensing [your] karma [to you]. eerp has the basic meaning of antiquity,
oldness, and comes to have the meaning, as here, of destiny, karma, both in terms of the
deeds and their fruits of the actions performed by the jiva in former lives. For the verb
2ari” (i see v. 220, note 1. The point here is that the jiva is powerless to avoid the karma
which has been meted out to it by divine grace for its own salvation. Its only valid
option is to remain still in the grace of the Self and accept that karma without attachment.
Thus it will be able to evade the onslaught — sné@, of that karma, and avoid the creation of
any further karmic debt.
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244

Those who in the waking state transmute all the agitation of
discriminating consciousness, treating it as a dream, will come to possess
the pure consciousness of grace. They will become parai yogis, who
transcend [even that grace]; pure ones; ones who are experiencing the
bliss which is pure enjoyment; ones who have gone beyond even bliss
to dwell in the fourth state [of union with Sivam)].?

FrsH gD Curssr FevemerOwevevTEh
Gl iiLieor DB Limev

s& WL Burs graSeurt — B H@LD
LcovgBuITsT HSHT LIFLDSFBT  [HBST

sflusd) ulesrysp BHmi.

FISEFESH @ — [Those| who in the waking state transform, LTS Fevemeor
GTGVGVITLD — all the agitation of |discriminating| consciousness, @Fmiieord Guimev —
[treating if) as a dream, Dymerr Buinar DyFBeumrn — will become those who possess the
[prre] conscionsness of grace. LiewgBuimasa  — [They will become| parai yogis, (b HGLD —
who remove (i.e. transcend) |even that grace|, SFSBT — pure ones, LIFLDFHTBBHST — ones
who are experiencing the bliss [which is| the supreme enjoyment, @)ooty HL_ BT T~ [and)
ones who have transcended [even) bliss, @1flwr &) — [to dwell] in the fourth state.

1. The state of parai yokam was first mentioned in v. 41. The author views it as a state which
is experienced when the discriminating consciousness has been almost eliminated, but
before the final stages of bliss and union with Sivam. Seev. 119, note 2. In the commentary
tov. 111, which is the source for the entry in the Tamil Lexicon, TCS says: @uiLienyGuwiras8 6o
<, amoGurgd Waseyb Cauipbdmssdea ‘Wanssan eaeamid ... sgmfent — Also he says

‘hole in a teat’ because in this [state of] parai yokam, the [personallself-consciousness has become
extremely attenuated.

2. Here the stages of progress in the disciple’s spiritual development are reprised as stated
previously: grace manifests in the ripe devotee, by which he is able to realise the false
nature of his worldly consciousness; he then enters a stage in which the work of grace is
complete, and the hold of this consciousness has been almost entirely broken, the state
of parai yokam; this is followed by the state of bliss, which precedes the final state of
union with Sivam. It is only this final state that is regarded as liberation.
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Once the thirty-six za#tvas and the state of unconsciousness [in which
one remains unaware of them] have gone, the ego [which knows those
states] subsides. When the grace [which arises thereafter] falls away,
one remains in the pure state of readiness for Lord Siva’s grace (parai
yogam). Then when [the last vestige of] individual consciousness' has
gone, and the work of Lord Siva’s grace (para sak#:) has come to an end,
one is annihilated in the One, other than which nothing is, (the non-
dual reality).? This is the [supreme] state beyond bliss.

s SIS Lmuis Caseucuo@BLimuig smeorSLim

WI(HET SBLPGOT M)
FEHBLIGHJ WTUISFHET FHESTLOSUTUIF — FoHI)
pflailGev Cumrgw@um Guiresrprst Glaumeor peor
9PalBev ulledrLicus  Sib.

sagIaup @uimus — The [thirty-six| tattvas having gone, @ssevevip @Limds — the state
of unconscionsness having gone, Smesr SLimus — oneself [who knows those states| having gone,
Y(HGT SBLPESTMI — the grace [which arises then] having fallen away, H$g Lewy Dpu1 —
[then) [remaining) in the pure [state of| parai [yogam], Heor SHFpSyid LTl — one’s
independent awareness having gone, Suirgip Buimds — individual conscionsness having gone,
Fod)  pPleBev  — upon the cessation of the energy [of Lord Siva’s grace], @)edra
B BID — the state] beyond bliss, 2PN Bev — [consists] in one’s annibilation, speSTMI
BT 6pedTWledr — in the One that is not one.

1.  ser a&gpsynd Curl — one’s independent awareness having gone. It was stated earlier in the
verse that the ego, the personal consciousness, subsides along with the world of the
tattvas, (which is perceived in the waking states, and masked in the state of
unconsciousness), upon the arising of grace. Therefore gen &gHsrwD (from Skt. svatantra
— self-dependence, independence, self-will), presumably refers to the last vestige of
consciousness which we call the witness, which is the state in which the world is simply
witnessed without any form of discrimination, other than that there is something being
witnessed (the world), and something witnessing it (the Self). TCS glosses: gmeir
sramureb &l fujwnl Hfbsans s0&s68T ey —the independent awareness in which
one perceives oneself as the seer and the thing seen.
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QaeTm o, &1 gty — the One other than which nothing is. This might also be translated as
the One that is not, or does not become, One. The Self is neither one nor many; it contains
and transcends both. ‘One’ and ‘many’ are merely mental concepts, which arise within
the Self, therefore neither can describe it. When we examine elements of the apparent
external reality, each, on analysis, resolves ad infinitum into ever smaller component
parts, as we seek the final ‘irreducible’ sub-atomic particles, which, in the course of time,
will inevitably be found to divide yet further. The external world is seen therefore to
consist entirely of names and forms at each level of analysis, without any actual substance,
other than the consciousness within which they manifest. The only ‘substance’, if we can
callit that, is this consciousness which enables the mind, along with its object, the world,
to manifest. Itis this idea which is conveyed by the term ‘non-dual’.
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As it rides in state through the avenues of the five senses, mounted
upon the steed of the ego, consciousness is like a whitling rocket!, [as it
engages with the objects of sense]. Butif the steed is consciousness
and its rider grace?, supreme bliss will arise, in which nothing is gained
or lost. Know this, my disciple!

Gursls ygel kL eoTrdemncvbd
of S Leuest] aflFr@g — GursL
yyeilww Cerpleormn Gums@euy eupm

LIJID &S DT HBIBTGOOTL] LIMT.

Quirg(1b) — Conscionsness, LjmLeor Ljgall Hev — [mounted) upon the horse of the
ego, Lieviedt) — riding in state, @B oF F — [through) the five avenues [of the senses),
il & @b — is a [whirling) rocket. meT eFmleormev — [Bud| if grace monnts,
QGurg Lygell — the horse of conscionsness, LIFLDFaBld QYLD — supreme bliss will arise,
Quras@ eugey mm — in which there is no going or coming. Hressr LT — Know
[#his|, my son.

1. eifi& oy @w —will be [like] a [whirling] rocket. The activity of the mind was compared to
arocket in an earlier verse; see v. 105 and note. A rocket, once ignited, will be impossible
to control, flying off in random directions, shooting out fire and sparks. Similarly the
mind, once ignited by the desire for the objects of sense, will rush off towards them
along the paths of five senses.

2. Any attempt on the part of consciousness to control the ego, and use it as its vehicle, is
doomed to failure, as it will only be carried further and further into involvement with
the mind and senses. However, if consciousness abandons itself to divine grace as its
vehicle, the ego will not arise, and the bliss of the Self will be gained.
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247

Disciple, [know that] true renunciation is the ending of all conflict upon
the elimination of the activity of the discriminating consciousness, [in
which you are deluded]’,
examining them inwardly and outwardly [through the mind and senses],

as you investigate [the objects of sense]?,

knowing them, [grasping’ and] becoming immersed in them before
forgetting them again, and mistaking them for yourself, so that you are
wracked by pleasure and pain, as [by turns] you [gain and]* lose them.

ADBSUPDS wirgmiip FHLDoTUS Bolq
LODBSRIGTTUIS HTGOITUI LOWmIEILT — L0 B
FHBgIhH WTULILSDF FL(HF Osriflev@LmuiL

LIewH0IBL. L FIHIDGILI LIT.

DL — Disciple, [fenow that), Simey Liewes O\BL LI — renunciation is the ending of
conflict, F1_(h) @amipflev Guimis — the activity of discriminating conscionsness having gone,
QYT TUIBS — [in which you were deluded) enquiring into [the objects of sense|, BHLY. <jabLD
YL Ut — seeking [them) inwardly and ontwardly [through the mind and senses|, <ymlbai
— knowing [thent|, ypmBF — becoming immersed in [them), LDDBSeIGST U1 — being one
who forgets them, STGOT QUi OWHIE — mistaking [them) for oneself, FBSBIGBHLD Sy
LgW) — agitated by pleasure and suffering, 190 Ba1 — having |gained or| lost them).

1. To complete the logic of the verse, TCS inserts, after the word ugfl — being agitated and
before the words &" (g Qamfe —the activity of the discriminating consciousness, the words
@umernd wwiddery — in which you are thus deluded. Thus the structure of the verse is:
Renunciation is the end of conflict, upon the elimination of the activity of discriminating
consciousness, [in which one is thus deluded], through enquiring, seeking, becoming immersed
in etc.

2. Since the subject of the verse is gipa) — renunciation, the series of participles, <, yruiBg,
Gs\q etc., must have as their object eilL_widiser — the objects of sense, which are the things
being renounced.

3. ofiBa [ubd] oiwbd — knowing [them], [grasping them] and becoming immersed in [them].
TCS notes that between knowing the objects of senses through the senses and being immersed
in them through the mental faculties, the intermediate stage of grasping them through the
organs of action is also implied.
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Ydbg sagsawoni us — being agitated with pleasure and sorrow on being separated. Since
&b — happiness is mentioned along with gi&&w — sorrow, which is caused 19fBg — on
separation, a participle 9 flwing) — on not being separated, signifying the cause of happiness,
must be assumed, i.e. 9fpg gsswrl ush, IHwrg sswmni wsh — being agitated with
sorrow on being separated, and being agitated by pleasure on not being separated. Lgm means
to be flurried, confused, impatient, eager, over-anxious. The agitation caused by happiness
and that caused by sorrow are equally undesirable in the search for the Self.
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248

All that occurs [and is known through the physical, sensory and mental
faculties] is yourself (your own consciousness) only. But if you think,
therefore, that to remain in the state where all those faculties are
eliminated is Sivam, [you should know that] when [those faculties]
subside, the [defilement of anava| malam will delude and overwhelm
you. The state of union with Sivam will only occur through grace, in
which the maya [of the faculties] and the forgetfulness [of anavam] do
not arise.!

wL_B30FevevT b Bw B il Hlesrp
Q@QL_epFloury Questpss Glauesoressilev — 9L midleor
OWISHH  LDGULD(LPSSI LOTEDWIUNG] U T

QUUITLILIHETT 6T EHFleUSWIT LD

BL_bSSEI 6TeVeuTLDd b Bur — All that occurs [and is known through the physical, sensory
and mental faculties) is yourself only. 15 erevorevoflev — [Bud] if you think [therefore|, (et
@)_tD — the state in which you dwell, 11y DqPlur — such that [all] that occurs is
eliminated, Pond eT65Tm) @)YHHH — to be Sivam, Dy_wBesT — [you should know that)
if [those faculties| subside, tooib — [the defilement of [anava) malam, 1owishE  S(LPSHGILD
— deluding [you|will overwhelm [yon). PosQuimssid oyud — The state of union with Sivam
will [only) occur, DYmOTTEL — through grace, LDTEOW HWITLIL] @Q)&I GUTFT — in
which the maya [of the faculties| and the forgetfulness [of anavam] do not occur.

1. In this verse it is stated that the mere ending of cakalam — the waking state, in which the
jiva is immersed in mayai — the world appearance, will not result in liberation. It will only
be replaced by the state of total forgetfulness kevalam, as in deep sleep, here equated
with anavam, the impurity which obscures the jiva. It is further stated that only the
intervention of divine grace can bring about the ending of these alternating states.
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The state of grace and the actionless state beyond grace are like the sun
and moon." The place in which the day of the former and the night of
the latter are no more, is the state of supreme bliss. The pure state
which arises on the elimination of the experience of that bliss, which is
of the nature of being-consciousness-bliss, is the state in which you
are not.”

O(B@BHLD LIGHFU| LO(hHH6oTLOS BLiTestp
@Queayus owpp ol g58s — Lyiwhlevev
FoHls BPpPPOUIGev FFFABT BHSLOW
FESHON B WDD G-

usv @Quey owm @G85 — In the place which is withont the day and the night,
OB@BLD LIGHFUJLD — of grace and the actionless state beyond grace, <(hdhHeoT LDF)
Quimesrp — which are like the sun and the moon, Lo [Hlewev — is the state of supreme
bliss. :85 Blewev — The pure state, FFFIST BB 10U — which is of the nature of being-
consciousness-bliss, 758 wpmmIuIBev — [which arises| through the elimination of the power

[which confers that bliss), 15 <DD&I — [is| that in which you are not (i.e. the state in which
Your personal conscionsness is no more).

1. The active state, in which the j7uva becomes aware of the power of grace and surrenders to
it, is compared to daylight and the fiery sun, and the passive state, in which the jiva,
having become established in grace, transcends it and awaits the final union with Sivam
is compared to night and the cool moon.

2. B ibma — that (i.e. the state) in which you are not. Again in this verse it is made clear that
the states which precede this &g flene — state of purity, however subtle they may be, all
contain some trace of the personal consciousness, some sense of separation from Sivam.
It is only in the final state, which is beyond even bliss, that the final trace of egoity is
finally expunged.
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Know this, O disciple! One should offer oneself up to be consumed
by Sivam, just as food is consumed to support the body; then having
transmuted one’s experience of the wotld through the medium of grace',
one should become established in the state of parai?, [in which grace is
eclipsed]; then as one’s own self is annihilated, the aggregation of the
five defilements’ will be destroyed. [If this is not possible, this state
may be gained] if one pays homage to the devotees of Lord Siva,
worshipping through the agency of the five holy syllables®.

STI(HBSV BLITevS FeWDFFRIGDIFH Fn600T THED
STIHATT 6Yjevor(HLIewy STIOTHES — Sriolu
96HOF(PSHFT VTFHFG HlQuiTis HqemnioblFullesr

LIGhFLo6vs O\BTSHFMIOLT LIT.

Smid flur — Upon oneself being destroyed, sewio Flovgpish@ oomesor ks —
baving made oneself a prey to (i.e. offered oneself as food to) Lord Siva, STLD  (HHIHEV
QGuimev — just as one eats (offering the food to the body), &mTiD DyHMTTEV 2 680T(H —
[2hen) having consumed (i.e. transformed) [one’s experience of the world| through [the medium of|
grace, LIGDT STLD bl — [and then) oneself having become [established in the state of| parai
(witnessing the pure power of Sivam), Ligh& 1ev QBTHSHI DID — the collection of the
Jive defilements will be destroyed. yIQuiTis@ qemiwo OFulleor — [If this is not
possible, then this goal may be achieved) if one pays homage to the devotees [of Lord Sival,
DIGhF GT(PSBTV TFFSZHI — worshipping through [the agency of| the five [hoh)
syllables. oy iam — [Know this)) O disciple!

1. smbd Smemmed o awr® — having consumed (i.e. transformed) [one’s experience of the world]
through [the medium] of grace. This is the process of seeing all experience as the workings
of grace, so that all that one experiences becomes a part of the divine process, the will of
the divine, which leads to union with itself.

2. ueny gmb y,& — oneself having become [established in the state of] parai. The state of parai
represents the culmination of the process, referred to in the previous note, in which the
entire experience of one’s being in, and experiencing the world is subsumed in divine
grace so that one becomes established entirely in the field of grace. In this state the
individual consciousness, which experiences that grace, is entirely eclipsed, as the light
of the stars is eclipsed in the light of day.
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UEpa o Qarsg smib — the collection of the five defilements. TCS lists these as anavam,
mayai, kamiyam, tirotai, and mamayai. tirotai is the particular energy of Sivam that binds
the first three malams to the jiva, and mamayai is the pure maya of Siva, in which the five
divine operations take place.

25QFWSsTD TEASF — worshipping through [the agency of] the five [holy] syllables.
Meditating on and repeating the five holy syllables $i-vi-ya-na-ma whilst submitting
oneself to the authority of a guru is recommended as an alternative for those unable to
immediately grasp the higher truths. In the five syllable mantra si-va-ya-na-ma, $i
represents Sivam; va represents his energy of grace — arul akti; ya represents the jiva; na
represents maya or tirotam, the energetic whirl of impurity in itself, and ma represents
anavam, that impurity as operating within the jiva. The symbolism of the mantra is
described in the Siddhanta text Tiru Arul Payan — The Fruit of Divine Grace by Umapati
Sivacariyar, a guru in the lineage of Meykantatevar:

26T [BLGTLD HLIMED e (HLITET
@marpLd srar®Geu Br@.

See on one side, the dance of defilement, on the other the dance of true
knowledge, and oneself (the sonl) in the middle.

Aflw wp Cuelweimer Werelr A5z
Quiiwelenar SHim Qumd.

As ‘ma’ and ‘na’ unfold, uniting with the consciousness (of the jiva) they
do not permit it to return (to the Lord). 1If its powerful deeds are cancelled
ont, it will succeed in returning.

Tiru Arul Payan vy 83-84.

Thus the j7va comes into its limited being and suffers when it is associated with impurity,
but merges with Sivam when it frees itself and realises its true identity.
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251

When your faculties were in operation, we revealed to you the nature
of the states of cakalam (waking consciousness) and kevalam
(unconsciousness).! Then when grace arose [as a consequence of that],
we placed you in the states [of grace and parai yogam|, in the same way
[that we had previously shown you the states of cakalam and kevalan).?
And now it is our responsibility to establish you in the condition of
purity, which is untouched by the day and night [of those aforementioned
states, [just as it is your duty| not to bring into play [your personal
consciousness].’

sy Fr LpFsev Bsaicvdensdd HBTL LG
Oym@bSLIL) 10BEHBLT wTHS — @)TerLiFsev
BTHETSH FSdDH HVSSHIBTLD GD6ISBBD

94 HBT QOBLOHEGHLI LIFLD.

Fav BHercvgens BTL LY — Having shown you the states of cakalam (waking conscionsness)
and kevalam (unconsciousness), med o LT — on the appearance of the faculties (i.e.
when they were functioning), DT o FLILjID Dymi — [then| upon the arising of grace,
DYBE — having created (i.e. revealed to you) [the states of grace and parai yogam), g
QGuimev — in that [same| way [that I showed you the state of cakalam and kevalam), 6T10%H@
LIFLD — it is fitting for us, BITLD GOGMBE Fbd HeVSdI — to establish [you| in the condition
of purity, LIB6V Qe SHTHHBTH — which is untonched by the day and night [of those
aforementioned states|, b <SUBHBTGHI — without you bringing into being (i.e. into use) [your

personal conscionsness|, (not to do which is fitting for you).

1. gao Gaauwgamg any — Having shown you the states of cakalam and kevalam. The jiova is
endowed with the powers of the mind and senses and immersed in the world of the
tattvas, in order that it can, through experience, come to realise the illusory nature of the
existence which plays out in the states of waking, dream and sleep.
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SmeT 2 Al kG g Cured <y &8 —literally, upon the arising of grace, creating in
the same manner. <y,&48 appears to be a shorthand was of saying creating for you, involving
you in the experience. TCS glosses, 2 and@ aueunnis sAf958 — causing you to
behold as your experience. When the jiva, through its experience of the states of cakalam
and kevalam, reaches a certain point of ripeness in its spiritual growth, the veiling power
of Sivam, turns to one of bestowing e — grace. Then, as mentioned previously (see
v. 250, note 2), when the jiva becomes entirely immersed in grace, the individual
consciousness which experiences that grace is entirely eclipsed, and this state is called
parai, or parai yokam. With the words g Guned — like that, in the same way as that, the
author creates a comparison between the pairing of cakalam and kevalam and whatever
the object of the participle 4, &8 is. We therefore know that what he is referring to is the
pairing of grace and parai, although the latter is not explicitly mentioned in the text. Just
as the cakalam world of the tattvas is entirely blotted out in the state of kevalam, grace, in
entirely overwhelming the discriminating consciousness, is entirely eclipsed in the state
of parai.

<, &ang) — literally, without creating, is again a shorthand way of saying something like

without arousing, bringing into play. TCS glosses, 2 e smCUTSSMS (el B 2 m_r&sng)
— without calling upon your personal consciousness and bringing into being.
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252

[Grace] will establish [the ripe devotee in the state of liberation], like
sugar appearing fortuitously in the mouths of those who go about biting’
the bare ground of a sugarcane field [in the hope of finding sweetness].”
If, like those of low intelligence [who think they can achieve anything
they want without help], you claim that [the gaining of liberation] is
due to your own excellence, you will be in the state where the greatness
of your true Self is lost.

HBLILI [Hlovgendds Bmesot (B ] eumms@s
FhBHegBuw curuilp Feotlgsrn — HpesHal(Hi
erpgevevenio Quieoriyym aSeorieoumrs GlseorerBeu

BBFHEOGUEHLD LDTGEOTL . HGVLD.

FhEseyBuw eurulev Feoflsg oumiE — Like sugar [fortuitonsly] appearing in the
mouths, Hflounnss@ — of those who wander about, H@LILI HevFens Hmevor(h —
biting [the earth of| a sugarcane field, @SS NBD — [grace] will establish (the ripe
devotee| [in the state of liberation). 6TeoTLY Frev — If you say, FeOTT GUTHE 6T6oTeOT 61
— like the words of those who are deficient in understanding, 6T1b FHewevewLD — [the gaining
of liberation is due to] our own excellence, HLD HEWGUEWLD LDTGOOTL_ FH6VLD — that is the
state in which the excellence of one’s [true| Self is lost.

1. apar® — biting. The dictionaries do not list a root &per which would give an adverbial
participle of the form apeir®. However, TCS glosses as: g up@ar® spar® GQsmamr @
—digging, biting, chewing (?), using their teeth. Those who practice the lower paths, cariyai
and so on, are fancifully compared to those who bite the earth of a sugarcane field in the
hope of finding sweetness. When they attain a degree of spiritual maturity, they will
give up their futile quest and abandon themselves to divine grace, which will come to
them fortuitously, like sugar appearing fortuitously in the mouths of those who bite the
earth of the sugarcane field looking for sweetness.

2. @msd &A@ — means simply will cause to be, place, establish. The author leaves us to
infer from the content and tenor of the preceding verses that what is doing the establishing
is grace, the persons being established in it are the mature devotees mentioned in the
previous note, and what they are being established in is the state of liberation.
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253

As I pay homage to him', my unspoken words offer praises® to the one
who suddenly turned his gaze upon me, like a painted picture which
had come to life’ revealing to me the truth, “You are reality itself, [which
is merged with you] just as the radiance of the heavens is merged with
the pupil of the eye!™

60T DGO U] GOTTBTW [ 1pey HEVBHSTDBLITGV

2 _cootemioeowlh  UwjesorG)L_cor O)DEwESTU 6T TSH S —
F165010)ev0160T S621

urrgHmps AsHywGurn LTTEHSTEw6T BTOLITHIS

Caradyerolrw wriiipeurs GlFmey.

prd gl — As I pay homage to [him, 19peur QFmev — [my| unspoken word,
165510616080 LiTTgHTemest Bsradgid QFuiwim — offers praises to him who
gazed [upon me| suddenty, LT Sg Qbng Asdlyio BLimev — like a portrait that was
looking at me, GTGOGOT o _GooTA &S — making me know, 5 2 _cooTeOLOEDUI 2 6507 (h)
6reorm) — You are the reality, seoor 06w UV DYTHTW B 1pev BevBSHTeV BLITeV
— [which is merged with you, just as the radiance of the heavens is merged with the pupil of the
eye!’

1. pmb ugel —as I paid homage to [him]. ®mb —we is here taken as singular pmb — I, since it
is the author who is speaking. The person addressed is of course Jfianasambandhar, as
in a number of earlier verses.

2. This translation takes peur Q&néd — unborn, (i.e. unspoken) word as the subject of the
single sentence that composes the verse, and el as another instance of ecca-t-tirippu —
participle substitution standing for the infinitive uiyeu. In addition, since there is no main
verb in this sentence, the adverbial participle ceyya (which is here equivalent in meaning
to ceytu — having made, done) is taken as standing for the main verb, i.e. equivalent to
ceyyum — makes, does, performs.

3. urmisg QmbHs A5Hmb Cumed means literally like a picture that was looking [at me]. Since
the realised guru is free of any trace of a personal consciousness, and is permanently
merged with the Self, he simply becomes a part of that ephemeral, dream-like image that
is projected, as it were, upon the screen of that Self. The sound of his voice, therefore,
would seem to emanate mysteriously from the image of the guru, which would be as if
painted on that screen like a painted portrait.
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samweaile oy arw Bpd sebsrd Gurd — just as the radiance of the heavens is merged
with the pupil of the eye. Just as the eye can only function using the light that emanates
from the sun, and is otherwise inert, the jva can only function using the consciousness
that emanates from the Self. Also, just as the eye can only function in the reflected light
of the sun, and is incapable of seeing anything if it looks directly at the sun’s disc, the jiva
is only able to function in the reflected consciousness of the world of the tattvas. If it
turns to look at the Self, it will be entirely effaced, merging and becoming one with that
Self.
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[The following is as synopsis of the subject matter dealt with in the first chapter of
Ozhivil Odukkam, entitled ‘General Teachings of the Vedas and Agamas.” Itincludes
verses on most of the topics dealt with in detail in the following 9 chapters, in which

respect it acts as a summary, albeit in random order, of the work as a whole.]

2-10
11

12

13
14-16
17
18-21
22

23
24-26
27

28

29

30
31-33
3435
36-40
41

42

43
44,45
46-47
48

49

50

51

52
53.
54-56, 60
57

58

59

61

62

63

Praise to the guru, Jnanasambandhar.

Attributes of the true and the false guru.

Author acknowledges the inspiration of Jnanasambandhar.
Introduction of the subject matter.

Title of the work.

Nature of those who can profit from this work.

Smeu BiL&sb — homage paid before the assembly.

The utility of this work is not to be sought at the level of the mind.
The signs of spiritual maturity.

Necessity for a single Creator.

Nature of Sivam.

Jiva is fundamentally one with Sivam.

Factors which obscure the jiva.

Sivam merely the elimination of personal consciousness.
The ego obscures Sivam.

Nature of the jiva.

How the jiva should act in relation to maya.

The only way to know Sivam is to be Sivam.

How to attain the final goal of both Vedanta and Siddhanta.
Nature of liberation as stated by Jnanasambandhar.

Glory of Jnanasambandhar.

Declarations of Jnanasambandhar.

Dwelling as consciousness.

Vedanta and Siddhanta one and the same.

The indescribable nature of Sivam.

The state beyond bliss.

Methods of false gurus useless.

Both Siddhanta and Vedanta transcended in the state of final liberation.
Qualities that do not befit a Siva yogi.

Actions of the Siva yogi inscrutable.

Ways of describing Jnanasambandhar who gave forth the four paths.
Nature of the jnani.

True enjoyment is only for the jivan mukia.

Nature of grace.

Nature of the jivan mukta.

A warning against false gurus who deceive by their dress and
demeanour.
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[What follows is a translation of the first chapter of Ozhivil Odukkam, made by
Swami Ramanananda Saraswati, preceded by a brief Preface by Sadhu Arunachala.
The work was clearly originally intended for publication. However the text as we
have it would appear to reflect an early version which has not gone through the processes of
editing, correction and proof-reading one would expect a published manuscript to
undergo. Since no other version appears to exist, one would surmise that the project
never progressed beyond the early stage of what appears to be a fairly rough draft.
Other than the correction of a number of obvious ‘typos’, a few changes to the

punctuation, and the addition of several footnotes, the text is given ‘as is’.]

“To Withdraw As Repose”
English Translation
By
Munagala Venkataramaiah

(Swami Ramanananda Saraswathi)
K %

Preface
By
Sadhu Arunachala (Major A.W.Chadwick)
Preface
“To Withdraw As Repose”

This is the English translation of an enlightening work in Tamil by name
“Ozhivil Odukkam” by Kannudaiya Vallalar who had the blessings of Thiru
Jnanasambandhar Swamigal and through whose Grace he had the Knowledge
of the Absolute - Parabrahma - Tattvam. Tradition has it that the mere thought
of Sti Jnanasambandha Guru transported him into ecstasies and made him
Self-Realised spontaneously.

Bhagavan Sri Ramana Maharshi used often to refer to “Ozhivil Odukkam”
and speak highly of Kannudaiya Vallalar’s Absolute State. He would often
quote from the work in illustration of Jnananubhava. Naturally Sri
Ramanashramam publishes this work in the series of such works as “Tripura
Rahasyam” and “Advaita Bodha Deepika” translated from the original sources
by the late Sri Ramanananda Saraswathi whose production is also this work.

The one aspect of Kannudaiya Vallalar about which Bhagavan Sri Ramana
Mabharshi used to refer was the former’s Guru Bhakthi. In referring to the
greatness of his Guru Kannudaiya Vallalar speaks thus:-
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Tannizhappai Ennagatruch chadippan sarguruvam Mannuperun chiya
Madayanai - Tannadai mel Sopanatte tondrit todippatruk kevalamai
Nirpadupor para nenin.

If the Eternal Master, Sadguru, the great lion does not appear in the dreamy
walk of life of the disciple, the madness ridden elephant, and if He does not
hold motionless the fluctuations of the mind and life to abide in the Heart,
the Repose of stillness, through what learning or sadhana will the disciple
erase the ego?

The same idea Bhagavan expresses in his Ekatma Panchakam thus: “The
One Self, the sole Reality, alone exists eternally. When even the ancient teacher
Sri Dakshinamurthy revealed it through speechless eloquence, who else could
convey by speech?!

The grace of the Guru is expressed by Bhagavan in Arunachala Dasakam
thus:-

Parthanan pudumai uyirvalikanta paruvata morutara midanai Orthidu
muirinchettaiyai yodukki yorudana thabhimuka maha Virththathai tanpol
achalamach cheidav vinnuyir balikolu mihden Northuimi nuirka lulamathi
lolitiv vuyirkkoli yarunama giriye.?

Meaning:- Wonderful, a new thing discovered! The Hill - Magnet of all lives
- draws a man irresistibly to It for having thought of It but once, and makes
him yearn for It, giving him its peace and consuming his soul in sweetness.
Think of it, Oh man, and receive eternal life! Such a remoulder of lives is this
magnificent Arunachala Hill, which shines eternally in the interior of the
heart.

Thus we find the affinity between Bhagavan’s anubhuti and works and those
of Kannudaiya Vallalar, the blessed of Thiru Jnanasambandhar Guru.
Bhagavan Sri Ramana and Kannudaiya Vallalar both were very hospitable
and doled out knowledge irrespective of the deserts of the secker. Be it
noted here that Vallalar is a term applied to great philanthropists. Jnanandan
was the gift of these Vallalars.

1. This is a translation of v. 5 of Sri Ramana’s Ekanma Paficakam — Five Verses on the Self,
published in The Collected Works of Sri Ramana Maharshi.

2. This is v.10 of Sri Arundcala Patikam — Eleven verses to Sri Arunachala, also published in
Collected Works and elsewhere.
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Kannudaiya Vallalat’s “Ozhivil Odukkam” has the unique feature of having
a commentary by Sri Chidambara Swamigal of Thirupporur fame. Lustre is
added to the same by a 25 page appreciation of the work by Sti Chidambaram
Ramalinga Swamigal, who never commented on others’ works.

The late Sti Anavarada Vinayakam Pillai, M.A.; L.T., Professor of Tamil,
Christian College, Madras, had done some researches into the life of
Kannudaiya Vallalar and concludes that this great soul should have existed in
the eatlier decades of the 17th century, some time before Sivaprakasar and
some time after Umapathi sivam of Chidambaram. Santhalinga Swamigal and
Sivaprakasa Swamigal, are contemporaries. Santhalinga Swamy was the Guru’s
Guru of Tiruporur Chidambara Swamigal and it was at the behest of Santha
Linga Swamigal that Tiruporur Chidambara Swamigal wrote his commentary
on “Ozhivil Odukkam”.

One version has it that Kannudaiya Vallalar was the son of Meykanda
Sivachariar, the achatya of Saiva Siddhanta School. The son through divine
grace getting illumined, produced his “Ozhivil Odukkam” which saw no use
for charya, kriya, and yoga padas and affirmed in his work direct realization,
aparokshanubhuti at every step. This was, of course, a rude shock to the
father, but it could not be helped. Perhaps the enlightened father was very
happy that his own son was able to destroy the feeble foundations of the
house he built apparently for others. Another version is that Vallalar is said to
have been born in a rich family in Sirkazhi in Tanjavur District, the birthplace
of Thiru Jnana Sambandhar Swamigal. The mere hearing of the glowing
light of Sri Thiru Jnana Sambandhar Swamigal and the thought that he was
blessed to be born in that sacred place made Kannudaiya Vallalar love Sri
Thiru Jnanasambandhar as his Guru identical with God. This love of the
Lord in the form of Guru led him to Bhava Samadhi illumined him and later
gave him Bhava Abhava Samadhi - Self Knowledge.

Every day Vallalar went into the temple for quiet abidance and returned home
and sang one verse setting forth the Sahaja Bhava. He used to be escorted
home by his torchbearer Kandan. On the day that the 253rd Venba (Poem)
was completed, Kandan had stayed at home due to thunder and rain. When
Vallalar had finished his meditation and called “Kanda”, Lord Subrahmania
(Jnana Sambanda Gurudeva) himself took the form of the servant Kanda
and escorted him home, torch in hand. When at home, the real servant stepped
forward to beg the master’s pardon. Then Kannudaiya Vallalar knew that it
was the gracious play of Skanda. That night he completed the work and
presented it to the ripe and discerning souls nearby. The next morning he
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threw away all the riches and became an Avadhuta. There are also other
versions about him, but we shall not go into the details thereof in this small
preface.

It is the considered opinion of great scholars that without the commentary
of Chidambara Swamigal, it would be very difficult to follow the trend of
thought in Ozhivil Odukkam. Thus this rare gem-crest-jewel of wisdom gifted
by Kannudaiya Vallalar, the one that hath the eyes to see and the grace to
give, sees the light of the day for the first time in English. It behoves all
seekers of truth to profit by it.

The title, “To Withdraw As Repose” - Ozhivil Odukkam - is better understood
by Bhagavan’s Verses:

Idyaman guhaiyi nappa nekamam brahma matram Madhuvaha
mahama nere yavuirnthidu manma vaha Vidayame saravai tannai
yenniya zhaladuvuyau Vadanuda nazhma natal anma vinitta navai'

(Sanskrit Version)

Hrdya kuhara madhye kevalam brahmamatram Hyahamahamiti
sakshat atmarupena bhati Hridivisamanasa svam chinvata majjata va
Pavanachalana rodhat atmanishto bhava tvam

Meaning:- In the heart cave’s centre Brahman ever shines, There all
alone as “I - I” self aware. Realise this firm inherence in the Self,
Entering the heart by deep diving within Through Self-enquiry; or
breath control Causing the mind to sink within the Self.

In closing we pay our tributes to the untiring labours of Swami Ramanananda
Saraswathi for bringing out this and other works, which the Ashram will

publish, bye and bye.

Sadhu Arunachala (Major A.W. Chadwick)

1. Sri Ramana originally composed this verse in Sanskrit and later translated it into Tamil.
It eventually became verse 8 of the supplement to Ulladu Narpadu, Ulladu Narpadu
Anubandham.

341



Ozhivil Odukkam - epiflailev sp(RssLD

TO WITHDRAW AS REPOSE

Lovingly raising on his head the holy lotus-feet of his gracious Lord
Master - Sti Jnana Sambandha, the vanquisher of foes (external and
internal) the author, immersed in the Bliss welling up from the loss
of the ego, wrote this work for all who are fit to experience the same
Bliss.

GENERAL INSTRUCTIONS

The hand formetly raised to point to Siva in the sky' is the cane to call off
the intricate dance of the Vedas and Agamas,” in order to reveal Him
among all other gods; the jewel on the crown of the Chief Lord, like the
crown ovet the Sushumna (Meru) threading the six centres;’ or Suntise in
the dark night of ignorance;’ or a cloud to rain the Grace of Bliss over
the loss of my ego.

By what means can a man lose himself in bliss unless by the look of the
gracious Mastet® in right time to bring him to stillness as an elephant in
rut running wild is killed by the sight of a huge lion even in dream.

A child of three years Jnana Sambandha was hungry and cried. From the skies Siva and
Parvati came down on a bull. Parvati gave him a gold cup of milk drawn from Her
breasts. Then they disappeared. After a time the parents found the child happy with
streaks of milk in the corners of the mouth and questioned him about it. He then pointed
to the sky with his finger and said: “He whose ears had ear-rings, who was mounted on
abull, wore the white crescent and was Himself white with the ashes from the cremation-
ground smeared on the body - He stole my heart.” The hand that pointed to the sky in
childhood, is referred to in this stanza.

In a dance held in honour of a chief, the people gather before time and enjoy themselves.
On the arrival of the man of the occasion, the master waves the cane in his hand to call
off the hilarious dance and draws the attention of the dancers to the person.

Here the Vedas speak of so many gods and other celestial beings. The Lord of all is Siva.
The finger is said to signal to the Vedas to stop all other activities and fix their attention
on Siva, the non-dual Reality.

The fact that the Reality, though manifest as the knowledge of particulars, yet truly
remains unmanifest as pure, unqualified Knowledge, is made clear by the finger which
is the jewel whose lustre shows forth in the crown (Sushumna) of unqualified Knowledge,
over the six centres, meaning all the seats of particular knowledge.

Just as the Sun removes the darkness hiding the world from view and reveals it by its
light, so also the finger removes the illusory multiplicity and ignorance to reveal True
Being.

Even the best of Truth-seekers cannot realize the Self unless the master shows grace.
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Do not be led away by the tricks of wage-earners and barterers parading
as gurus; the true Guru not only remains as witness untainted like Time,
by the seasons of the year, but also keeps his disciple so; his worth is
beyond speech and thought.

Incoherent ravings as of delirium or hysteria by way of seeming good
advice from gurus themselves steeped in impurities will land the ignorant
in disaster like that of the shepherd who jumped into a spate bearing
away a brood of bears - mother and young ones - caught hold of them
and perished with them.!

Can the name Kubera® suit a poor blind man who ekes out his living by
panning dirt heaps? Or, can the sheep disclose (to its kids) the sweetness
of cane?’ Can others incapable of keeping the disciple still, beyond the
thirty-six tattvas’, presume to be gracious masters?

Can the deluded gurus wash off the sin of imparting instructions on
Liberation? A stranger travelling on the instructions of an ignorant man
will certainly come to gtief.”

He only is Jnana Guru who, finding the secker fit, can by a look bring
him to stillness, as he melts away in the waves of Bliss rising from the
Sole Reality left over as the Self after ignorance has been gradually lost.

The shepherd mistakes the bears for sheep and the bears the shepherd for a boat to tide
over the flood. So also the guru holds to the disciple with greed and the disciple to the
guru as the infallible guide to Liberation.

Kubera is the God of wealth.

The sheep cannot bite the hard sugar-cane and taste the sweetness whereas the elephant
will crush the hard cane and eat it. The sheep will bite the tender leaves of the cane
which are only saltish.

“tattvas” meaning “principles” are the entities into which Siva, as the universe,
differentiates himself in srshti (creation). They are:

Five principles which are limitations of the subjects: i. Kala = time; ii. Niyati = restriction;
iii. Raga = inclination; iv. Vidya = limited knowledge; v. Kala = limited efficacy. Maya =
the universally limiting principle. Five principles of the all-comprehending unlimited
subject - object: Suddha Vidya = pure knowledge; ii. Isvara = Lord; iii. Sada Siva = Ever-
benevolent; iv. Sakti; v. Siva. Five Pranas = life principles; Five sensory organs - smell,
taste, touch, sight and hearing; Five Karmendriyas - grasping; walking; speech; excretion;
procreation. Five elements - earth, air, fire, water, ether; Four antahkaranas - i. ego; ii.
will; iii. intellect; iv. mind and Prakrti. — 25. Total = 36)

Even in the worldly plane where words can clearly express facts, an ignorant guide
leads to ruin. How much worse will it be in the higher plane where words are not of
much use, but only experience counts.
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A bee collects honey from flowers and when full, discharges it into the
comb; so also, in due course the Supreme Bliss of the master will surely
manifest Itself as alook of Grace, a thought of Love, words of instruction
ot the touch of any limb. The devotee should patiently wait for it, in service
to the master as the seasons of the year silently bide their time to manifest
themselves in due course.

As alighted lamp or the Sun or the moon is to darkness, so is to ignorance
the holy word of the master who is Bliss Supreme, even past Intuition; like
a rain' of nectar, a voice from the sky? or a good omen?®, impetsonal and
disinterested.

The kind, ego-free word is the enemy of maya, which has formed itself in
the formless natural Bliss, as a man’s shadow might in the empty sky.* It is
to be compared with the utterance of a man in trance®, or in the thick of
a fight,’ or of an emperot’ or a love-sick man®, or a suicidal maniac.’

After instructing me in the eternal naked Truth and fixing me untainted,
Sambandha of Shiyali - the knower of the Vedas, the pure Being and the
Scholar in Tamil - showed me the way as contained in
this work.

Many are the means found by those who are eager to get rid of the misery
of limitation obstructing the knowledge of the sameness of the Self as
untainted Perfection. Without any reservations, we will tell you how to
remain immortal as Pure Being,

Rains are magnanimous because, without expecting any reward they fall to help the
world. How much more so is the rain of nectar which pours out Life Eternal!

The voice from the sky can speak only the Truth.
A good omen indicates fulfilment of one’s wish. Here the wish is for Liberation.

The practice known as the ‘Shadow-person’ consists in intensely watching one’s own
shadow on the ground, in the ghee etc, and then looking up to find a huge shadow cast
in empty space. By continuous practice, this shadow always stays with the person,
answers his questions truly and helps him in other ways as well.

With men in trance, their individuality is totally in abeyance and their words are
emanations of Grace.

A great hero resolves and says that he will overcome all that oppose him in fight.

An emperor’s word truly fulfils itself in this world, but the master’s word in the other
world also.

Alove-sick person always speaks of his beloved; so also the master does of his Supreme
Bliss.

A suicidal maniac always wants to get rid of his body; so also the master of Ignorance.
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“To withdraw as Pure Being” is the work which truly reveals the
Knowledge agreeable to all the three, namely the Scripture, the master’s
word and one’s own experience. This contains the root-matter of all other
works.

Other methods like chanting or rituals, create new attachments.! For those
who, by previous merit, are already unattached, this teaches how to get
rid of limitations.

This is useful to the disciple who, in service to the master, like life to the
body?, the lids to the eyes® and thread to a needle?, will readily defy even
the tiger, fire or serpent. This cannot serve the purpose of others as fire
cannot burn a plantain tree nor the philosophers’ stone turn an earthen
pot into gold.

This is meant only for those who study it in the same way as a libertine
enjoys a licentious song, as a lotus blossoms at sunrise and as a music-
lover listens to divine music.

A pretentious work needs no benediction; though with prayer an evil
work is no good. In spite of an apologetic preface even a good work is
not considered good by all, nor an evil one evil.

One crying beside oneself with emotion does not keep harmony with
the drum, the trumpet and the dance in his proximity. Listen to the merit
of this work: its learners can only melt away in its meaning, losing their
ego and the fruits of their actions, past and present. What can be left of
them to analyse its composition?

Even the Vedas and Agamas cannot desctibe the state free from ego. Can
it be determined by the mind so that one may walk up to it and see it with
the eyes? Just as the tiny print shown to a child in a peepshow, appears
magnified as the sea, so also I shall say a few words about it (the ego-free
state). With a pure mind make out its significance as a lover would the
mere glance of his sweet heart.

The ego must be kept up for ritual, chanting etc., but must be eliminated for Knowledge.

Life identifies itself with the body, it dwells in, helps to removes its misery and looks to
its comforts.

Just as the lids protect the eyes from injury, the disciple never leaves the master and
always protects him in every way.

Just as the thread truly follows the needle in its way so the disciple should follow the
master.
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Can speech or mind reach the Silence of Bliss remaining unbroken and
non-dual like the elephant’s trunk (nose and hand in one)? From words
pointing like a crow to a particular house, or finger to the thin streak of
the moon, you will realise Siva.

The logicians are like the flea on a cow’s teat that sucks the blood and not
the milk, a buffalo in water that will not drink it clear, but first must soil
it, or a fool grinding sandal-paste without adding water; the same Truth
they break up like water in a sieve; do not be led away by their deceptive
words and come to grief!

Right qualification shows itself in the eager search for the right master,
like that of a blind man just out of a forest-fire for water, a young calf for
the cow, or an ardent lover for his beloved.

Unwittingly there appear, grow and perish countless beings and things,
sexual and asexual. There must be a Creator for this phenomenon. That
which points to Him is the Veda or the Scripture.

It knows not Itself nor anything apart, is free from thought, beginningless
and endless. The five universal phenomena take place in Its Presence
only. The outpourings of Bliss touch but a fringe of It.

Without beginning, ever-existent', beyond perfection, unchanging?,
exceedingly subtle’, not waxing or waning*, undistinguished from the
universe like ether from air, and always the same is that All-Perfection’.

The eight-fold manifestation, the five universal functions, the form taken
at will and its work, the particulars and the Perfection beyond, austerities,
the Bliss on the loss of the ego, the new non-duality and the erstwhile
duality - all these are only of that Grace!

Remaining Himself unmanifest, the Supreme Being projects the phenomenon of the
universe consisting of sentient Beings and insentient things and then reabsorbs it.
Therefore He is without beginning and ever-existent.

The phenomenal appears in His Presence, and He does not move or change. Therefore
He is unchanging.

He pervades all, yet remains unknown to the senses or mind. Therefore He is beyond
perception and exceedingly subtle.

What is manifest is nothing but He himself. Therefore He neither waxes nor wanes.

The state in which the sentient subject and the insentient object (i.e. the universe) do not
remain apart from each other but have united together and remain still, is said to be
perfection.
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The ties of bondage permitting, only in you you are made aware of
yourself and the Lord, as fire made manifest by rubbing it, cannot be
known apart from its heat, so also you are That.

In waking, dream and deep sleep recurring without interval, the conscious
self and the unconscious sheaths together undergo untold sufferings like
a poisoned being. If the (axle or) mould be removed, you will be in the
way to Intuition. Know that the objects of desire are your impurities.

Having said that for the self-realised ones there are no channels of
knowledge, no individual self, nor purpose, how can we say “Siva is
Knowledge”? Lord Consciousness, as gold is left over pure on removing
the dross, so also we remove your ego to leave you as pure Bliss (Siva).

This Ignorance veils the natural, ever-existent Light like an incantation
checking the heat of fire.

The wind of past actions raises waves of perceptions on the salt waters
of ignorant selves in the sea of Bliss, thus manifesting the sounds of the
alphabet beginning with ‘a’ which acting as the internal organs (mind,
intellect etc.) and external senses, unceasingly make you spin like a top.

Knowingly giving up earth etc; sound etc; speech, mind, etc; eyes etc; and
remaining beyond life itself, realize your Self as the Knowledge hitherto
aware of the illusion that made the Reality feel Itself a small individual
being.

The five universal functions of Siva are the five states which constantly
whirl you like a fire-brand and make a sport of deluding you as if always
twining a five-faceted prism round and round.

This is the illusion of maya working like drunkenness, also unending,
Can it be got over by you unless you do not identify yourself with the
part you play, like the player in the masquerade?

The fear of a rope mistaken for a snake having once left, can it reappear
on re-enacting the whole scene and its effects? So also to the Realiser of
Bliss, this maya does not reappear even if thought of and invited by him
at any time.

As the eye remains watching the hand rejecting one after another the
sheaths of a virgin plantain tree but does not see itself, so also the
Knowledge whatever be said of It, remains not knowing Itself. Though
spoken, the word “I” means the Self only and not an object like the word
“tongue” spoken by the tongue.
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On being told that all that is known is non-self, is it not obvious that the
Self is the stillness beyond? When the head is cut off, the mouth only
opens and remains quiet. So also the Self is awareness only.

Is itignorance or knowledge to know the never unaware Self as an object?
To be aware of awareness, awareness is necessary. The thirty-six tattvas
are not aware of themselves separate from consciousness. So also you
cannot know the Self as distinct from non-self.

For the individual self to know the Supreme Self lying unseen beyond
life itself and always at one with you, is like raising the earth with a lever.
In that case, finger can touch its own tip or the mouth eat the face and
laugh at its performance!

Just as a clear crystal assumes the colour of its background, so also you
assume the character of your adjuncts. To remove this error, of what use
is the attempt to seek to know yourself as a separate object? To attempt
to know separately the ever inseparable Bliss is Ignorance.

By Grace (Intuition) to know the true nature of the Self; to remain at one
with the Grace as the unbroken thought-free Self; then even beyond the
Bliss of union, to be the non-dual Self; this is the Silence of the Siddhanta,
also the end of the Vedanta.

“Resolve the world of the first, second and third persons into the ego;
then eliminate the ego; Bliss results; even beyond this lies the birthless
state; this is the conclusion of the Vedanta.” So said the One who, untaught,
knew the Vedas.

Just as for a mountain-climber the earth appears separate and distant and
later disappears from view, so also my Master lifted my intellect etc., showed
them to be different from me, made the world disappear as such and
freed me from vasanas, so that the world should not reappear. Should I
attempt to speak of His greatness, Silence overpowers me!

He said “What appeared as ‘this — this’ is all false”, so that all particulars
were lost to me leaving only Supreme Consciousness for my abode. Further
he said “Know It to be I”. Can it be the Sun who made the night of
Ignorance into the day of Knowledge, or the all-swallowing Sea of Bliss?

He said “Unless revealed, you cannot know.” To spot this Dispeller of
Ignorance is to make the ether a target. He remains Pure Consciousness
only and His words are the voice of the Skies.
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On the delusion of ignorance, the multiplicity of illusion and activity
wearing out, can the resulting state be other than Supreme Being? There
is no other than Consciousness. Remain untainted like ether.

In stillness, Consciousness is All-Perfection; with movement, It is
imperfection. It is like the eye remaining open or closed. When the air is
still, we call it ‘the open’; when it moves, ‘breeze’. So you remain as the
witness. Realise it.

This Siddhanta will look like Vedanta to those who have tisen above the
life - current. On giving up the non-self, the ego is lost. Then
Consciousness - Bliss reveals Itself to you.

Should you say that non-dual is Stillness remaining unmoved by the ego
being lost or the Supreme Consciousness showing Itself on the
disappearance of Ignorance which itself lies beyond the fundamentals
(tattvas), that implies some little residual ego. So nothing can be said of
It. Know this.

(After eliminating the non-self) the over-powering Bliss will be like a
blank or deep sleep. Those who go beyond this into the ether of unbroken

Consciousness, for the bright rays of the overshining moon of “Eternal
Life”.

Instead of removing the Ignorance by showing how the Self is different
from the waking, dream and deep sleep states and how Knowledge
destroys Ignorance, to teach the seeker to do this and that in order to get
rid of the ego, is nonsense, magic, waste or trickery, anyway another
obstacle to Knowledge.

On going beyond the non-self and being free from subjectivity and
objectivity, no difference will be seen between Vedanta and Siddhanta.
My son, Liberation is beyond speech or even Bliss. To define it is a mere
intellectual pastime.

The scriptures loudly proclaim that the Sivayogin is not concerned with
anxiety, fear, disgrace, austerities, disgust, ways of redemption, tradition
or conduct.

54. The ignorant are like the images of the moon in water. The activities of

the sages are like washing the ether with pure rain-water or purifying the
air by fire.
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To find it a sin for the Lord of Death to kill living beings, the wind to
blow over dirty places, the Sun to shine over vulgar scenes or the Sivayogin
to be derelict in duty, all is the work of ignorance ever whitling one in
illusion.

What does it matter either to ride on a dog or fall from it? What does the
sage care for the esteem or insult to him of a world which is itself false?
Honour, dishonour, past or future is not for him. Unmindful of
conventions, he will act as he would.

Our lord Sambanda who made all the four paths of identity, equality, love
and respect my own, may be called an ascetic, a king, a happy being, a
yogi, an enjoyet, a benefactor or a slayer.

Not the ego, nor of the ego, but master of the illusion of Ignorance, the
sage’s body is itself the fountain head of ever-rising Bliss. Like the dual-
functioning elephant-trunk, the bodily enjoyments of the sage form the
true worship of Siva and so the way to Liberation for others.

Perfumes like sandal-paste, finery like flowers, jewellery and fine clothes
- all these suit a woman living with her husband. They are not fit for a
widow. Enjoyments are for those who are liberated while alive, and not
for others engaged in austerities etc.

An elephant is glorious even in rut. Can it be so for a mad dog? So also a
sage though a law-breaker is a glory; but others should not break laws.

The scriptures cannot bestow the wonderful Grace necessary for the best
class of seeker. He requires the unbroken word. The same Truth is
differently said in the scriptures. He is different from all other innumerable
grades of seekers.

Leaving the alternating states of ignorance behind, becoming unbroken
moded Knowledge, later growing unaware of this Knowledge also, duality
is totally lost. Only thus are persons fit for the Eternal Peace after the ego
is lost. In this state they are liberated during life.

For the lookers-on the eyes of Indra are a grand sight but he himself
knows that they are marks of his disgrace. A dancing girl entering the
stage in lime-light gains applause from the audience; so also does even an
unworthy man in ascetic garb. But of what use is even a long life of this
kind to him?
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[In each of the poems of Jnanasambandhar, the tenth verse of the padikam always
contains a disparaging reference to the Jains, Buddhists or both, these being the
competing religions of the era. The following padikan is unusual however in that it
is entirely dedicated to disparaging the Jains and Buddhists. It is the only song of
his that is addressed to a human being. This song is sung to the queen of the
Pandyan king, as the saint vies with the Jain monks to cure the king of a fever and

reconvert him to the Saiva faith.]

3.39.1

Listen, doe-eyed lady,

Great queen of the Pandyan king,

do not feel anxious,

thinking: ‘Here is a boy, bately weaned!”
Because holy Alavay’s Lord is [within me],

I shall be more than a match

for those degenerate ones,

who dwell on Elephant and other hills,

and practise bodily mortification pointlessly!

3.39.2

For those filthy Jain monks,

who loudly declaim in the Prakrit tongue,
corrupting the pure Sanskrit

of the Agamas and Vedic mantras,’

who wander about like great angry elephants,
and eat standing up, embarrassing the populace,
I shall be more than a match

with holy Alavay’s Lord [within me]!

1. The phrase barely weaned may also mean one whose mouth smells of milk.

2. The Prakrit tongues are the vernacular languages that are derived from Sanskrit.
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3.39.3

Claiming that such and such a thing
both exists and does not exist,!

they utter absurdities fit to terrify
those who stand by and listen.

They will lose the debate

and be destroyed by

the sword of my verses.

Their nakedness shames the populace.
For those Jains with their fanciful notions,
I shall be more than a match

with holy Alavay’s Lord [within me]!

3.39.4

For those blind fools with names like
Chandusena, Indusena, Dharmasena,
dark Kandusena and Kanakasena,?
who roam about like apes,

not knowing the benefit of either pure Tamil

or the Aryan [Sanskrit] tongue,
I shall be more than a match
with holy Alavay’s Lord [within me]!

1. Thisis an attack on the Jain doctrine of syad asti nasti (is and is not). A thing may, or may

not, exist at the same time. It may exist by itself, but for others it may not exist. It may
exist in one sense, but not exist in another sense. The tree may exist. But for a person
who cannot identify the tree, it does not exist. Thus it exists but also does not exist at the
same time.

“The year 470 A.D. witnessed the establishment of the Dravida Sangha by Vajranandi.
About this time the Jains were organized in a hierarchy of Sanghas. The basic Sangha
was sub-divided into four units called Nandiganam, Senaganam, Simnaganam and
Devaganam. These are mentioned by Tirufianacampantar in his Tevaram. There were
several prominent devotees belonging to the Nandiganam, one of whom was Vajranandi,
mentioned above. Inscriptions of the Tamil country beginning from about the 6th century
A.D. speak of several Nandi devotees of Jainism. Tirunavukkaracar bore the name
‘Dharmacena’ when he was a Jain. It shows that he belonged to Senaganam.” (A Social
history of the Tamils - Part I- page, 523, by K K.Pillai University of Madras, 1969). The
names mentioned in this verse belonged to the Senaganam.
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3.39.5

Like a congregation of parrots,
they recite rounds of verse,
proclaiming that the truth lies

in the edifice of noise

they create with their words.
Presenting themselves as performers
of good deeds to the outside world,
they are cheats who steal everything
that comes their way.

For these whose freakish behaviour
lacks any shred of humanity,

I shall be more than a match

with holy Alavay’s Lord [within me]!

3.39.6

These names they take:
Kanakanandi, Pushpanandi
Bhavananandi,
Kumanamacunakanandi
Kunakanandi, Tivanandi.
Countless Nandis!

For those Jain monks

who, forswearing liquor,

essay to turn their debased plight
into austerities” might,

I shall be more than a match
with holy Alavay’s Lord [within me]!
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3.39.7

For those who wander around

proclaiming these Jain doctrines,

saying, ‘We have no attributes or relations,’
uttering many secret formulas,

not blameless in their conduct,

but observing unrighteous ways,

and for the Buddhists who go about
proclaiming: “This is the doctrine of our religion,
and for those who are adepts of these religions
I shall be more than a match

with holy Alavay’s Lord [within me].

3.39.8

They do not worship Him

whose body shines like fire,

destroyer of the arrogance of Ravana

who thought: “There is no one to oppose me
more powerful than myself’

Instead, they practise false austerities,

taking up the water pot and peacock fan',
wrapping themselves in mats, and quaking,
as they walk in single file,

taking these to be holy disciplines.

[For these Jains] I shall be more than a match
with holy Alavay’s Lord [within me]!

1. The peacock fan is for brushing the ground the Jains are about to walk on so they don’t
squash any insects. They are quaking because they are worried about treading on stray
insects by mistake, and they walk in single file to minimize the damage to insect life.
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3.39.9

The feet of the merit-bestowing Lord,
that lay beyond the understanding

of Vishnu and lotus-seated [Brahma] both,
they worship not at all.

They pluck out the hair from their heads,
suffering the pangs of the dying,

torturing their bodies through these false austerities.
For these Jains,

who pour dust over the bodies,'

and whose mouths are like dirty pools,

I shall be more than a match

with holy Alavay’s Lord [within me]!

3.39.10

For these Jains, as for the Buddhists,
the lotus-red feet of our Lord

are impossible to attain.
Forswearing to worship Him,

they practise false austerities

that are replete with suffering.
Abandoning the lofty path

of the Vedas and Agamas,

they revile the wise and learned.

For those wicked abusers

I shall be more than a match

with holy Alavay’s Lord [within me]!

1. Some extreme sects of Jains don’t wash or clean their teeth so they have dust on their
bodies and dirty mouths. They don’t ‘pour dust over’ themselves; they are simply dirty
from not bathing.
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3.39.11

There will be no suffering

for those who recite these ten verses,
harmoniously composed

by the Lord of the fair Tamil tongue,
Jnanasambandhar, Prince of Pukali,
before the Southern Pandyan King,

as he lay supine on his bed,

[in which he, Jnanasambandhar, proclaims:]
‘With the fair Lord of holy Alavay
dwelling within me,

I shall be more than a match

for those deceitful and arrogant Jains!’
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