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FOREWORD

The Srivacanabhasana of Sri Pillai Lokacarya is a unique
sacred scripiurs of Srivaishanavism, containing his thoughts
connected with God, Soul and Matter and their mutual relation and
means to salvation, Srivaishpavacaryss who came immediately
after Ramanuja, centralised their thoughts on theological ideas on
the basis of Sri Ramaouja's metaphysical thoughts. Pillai
Lokacarya, on the basis of such eariier sayings, brought out this
book. As he has strung a gariand out of the gems of his predeces-
sors’ sayiags it is aptly called the ‘Srivacanabh usapam'.

To understand the post-Ramanuja period of Srivaishnavism,
this bock is immensely helpful. Ia all it comprises 463 sayings.
Tradition divided itinto four ‘prakarapas’, and six topics viz,
(i) Purusakaravaibhava (greataness of intersessor), (ii) Sadhanasya
Gaurava (Greatness of ‘means’), (iii) Adhikari Kritya (Duties
of Prapanna), (iv) Satgurupascvana (Dependence on the eminent
Guru), (v) Ahetuki Haridaya (spontameous grace of the Supreme
Lord) (vi) and Guror upayata (the role of Preceptor). The
importance of this book is enhanced on account of a great
commentary on the scripture by Mapavila Mamuni, who through
eight disciples propagated Srivaisnavism.

The quintessencs of the scripture is that God moves Himself ia
tescuing souls fron the bondags of samsara and helps them to reach
Him; hzace it is not neessary to follow any meaas to get salvation.

The unique feature of the writings of Srivaishnava dcaryas of
the post - R4 nanuja period is the adoption of a peculiar language,
namely the ‘Manpipraviala’. It is a blend of Tamil and Sanskrit
with the iaterchange of termiaologies of both. After
Raminuja, particularly, books coanected with secret doctrines of
Sriva:ishnavism. the Rahasyagranthas, were written in Mapnipravala.

The emergence of the importance of *‘Rahasyatraya mantras,
(Astiksara, DOvaya and Caramagloka) is another noteworthy feature
in the p st - Rd ni wja period. [a fact, Astiksara and Dvaya could
bs trased from ths Vedas (dtharva Sirar and Kuthavalli). The
Caramajloka is takea from the Bhagavad Gita (Chapter 18). Thewn
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mantras are taken as the essence of the Vedic teachings about
Tattvairaya (God, Soul and Matter). As the meanings of these
mantras are based ob esoteric principles, there arose the necessity
to write detailed commentaries, quoting profusely from grutis, smrtis,
Ttihdsas, Purdnas, eic. to demonstrate that like ideas have sciiptural
support. In the case of Caramadloha, acaryas of post - Famiruja
period mever hesitated to deviate from Sri Ramanuja’s commentary
on the Caramagloka. In fact the Caramagloka gamned so much of
importance that it was given an independent status. Fanicaramam is
a work written by Pillai Lokacarya for specially treating the
Caramagloka. As the later dcaryas’ teachings became moksa -
ori:ntzd, they gave more importance to the Rahasya maatras than
to the Vedic mantras.

.In the Srivaconabhusana great religious principles are
summarised in a nutshell for example, “By the two qualitics, namely
tranquility and self-restraint, the zcarya comes within one's reach ;
from having reached the holy mantra, the Lord comes within one’s
reach ; from having reached the Lord the land of attainment comes
within one’s reach™ (Srivacarabhisana, 97). A great luxurious Vedic
religion with enormous complicated rituals and upgsanar is now
reduced 1o a small field. The special feature of Sri vacanabhisana is the
importance of acarya-§isyabhava, based on getting secret mantras,
To institutionalise religion, Lokicirya codified the conduct of §isya
and acirya, and accepted that the acagrya-abhimana (favour of
acarya) itse.f would lead to moksa, without the help of Bhakii or
Prapatti (461 1o 463). This is an important contribution by
Lokzcarya to Srivaishnavism.

Acaryas of post-Ramanuja period accept God himself as
Upaya but an accomplished one, Siddha Upaya. Acarya is in one
respect, a Siddhopaya. In this 1espect Pillai Lokacarya quotes the
idea of Vaduga Nambi that Upgya bhiva of Acarya is not fully
reaised even by Kurthalvan and Mudaliapdan, disciples of
Raminuja. They are called *Irukarayar’ (doubte-1aced) (411)

As the God is omnipotent and omniscient, there is no necessity
for cither Bhakti or Prapatii. By extreme thinking the @ciryas
rejected the theory of both Brakti and Prapatii as becoming means
1o salvation. They are taken as a pretext only, (V) &ja matram) no
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real means., The qusstion raised by Lokacarya is, why the
$istras prescribe Updsands?. On this matter he says : **As the god gets
connected in Upaya D4éi and Upeya Daga, He only stands as a
real Upaya™ (12/-128). Bhukti is mixed with ahankdra and
therefore it is rejected. Prapatti is also interpreted as accepting
God as an Upgya. No human effort is iacluded. But it is
interesting to note that the Bhaksi of Kaminuja is not an ordinary
one (popular Bhakitiy; but it is in the form of Upasanas of the
Upanigsads. It is also possible for the three claises only
(Traivarpikadhikara) (See Sribhasya I-3-33). S$i7 Ramanuja also
stre~ses Varpairamadharma as a helping hand in the development of
Bhak1i, which is accepted as a8 Moksa Sadhana (Sribhasyu IV. 4 22.)
Ramanujs, as is evident in Srivacmabhusana (234) objected to
Periyanambi’s actions which violated the tradition of Varpagra-
madharma. But 3ciryas of post-Ramianuja period felt thag
Moksa should bs within the reach of every one. Some of the
episodes connected with Ramianuja clearly demonstrate this poiat.

Ramanuja identified the Brahman of the Upanisads with
Narayapa of Subalopanisad (vir) (esha sarvabhutantard'ma apahata-
papma-divyo deva cko Narayapih). So in the Godhood of $it
Rama uj1, personal and impersonal characters get fused. The post-
Ra:manuja Acaryas give importance to the personal aspects on the
analogy of huwaa life, but without its defects. Though Prapatti is
acsspted by aci-yas as a meaas to Muksa, it differs in definition and
prescription. As GJd Hinvelf moves aad takes the initiative, he fuldls
His ambition by pgetting the soul to Him. Acceptance of God’s
movem:nt or aoa-rejection is itself taken as  Praparti. In the
post-Rimanuja period, Sriviishaavism divided on account of
Prapatii's nature and functions. '

"To understand Pillai Lokacarya's doctrines, a study a Srivacana-
bhiiyana be:omes absolutely necessary. Dr. Robert Lester, University
of Colorado, afier fully studyiog ths works of Sri Ramanuja and of
dciryas in post-Ramanuja period has translated - Srivacanabhisana
into Baglish, which' will certainly bs of help to students of
Vigistadvita philosophy, Indian and Fereiga.

2nd July 1979 . - Agnihotram Ramanuja Tatacharya
Madras.
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Pillai Lokacarya has the credit of being the first teacher to write
*Rabasya’ texts, that is, books dealing with the meanings of the three
esoleric mantras and allied secret instiuctions of the great teachers
before himgelf. Of the eighteen Rahasya texts written by him, the
Srivacanabhisana is easily the grandest, Its name implies that it is
intended to be an Ornament strung of the gem-like sayiogs of the
great teachers of yore. This self-luminous “*Ornament of sayings™
written in a mixed language of Sanskrit and Tamil is made more
resplendent by the magnificent commentary on it by another great
teacher, Mapavala Mamuni.

It is no wonder that the Srivacanabhisana with its gloss by
Mapavila Mamuni attracted the attention of Dr. Robert C. Lester,
who is teaching major Philosophy and Religions of India at the
University of Colorado. He bad been to Madras twice to study the
Vijistadvaita Philosophy and the Tamil psalms of the Vaisnava
Alvars. On Ramanuja, Srivaispavism and the doctrine of Praparti
Dr. Lester has contributed a paper in theHistary of Religions,
Uaniversity of Chicago, (V. ii. 1966 pp. 266-82) U. S. A more recent
and solid contribution io the same field is Dr. Lester's Yoga in
Ramanuja (Adyar Library, 1975).

During his visits to Madras Dr. Lester was closely associated
with Dr. V. Raghavan and the Kuppuswami Sastri Research Institute
in his studies on Vigistadvaits. The Institute is therefore happy to
publish Dr. Lester’s edition of Srivicanabhisana in Roman Script
with English translation and annotation,

Dr. V. Ragbavan, Honarary Director/Editor, Kuppuswami
Sastri Research Institute, was mainly responsible for this publication,
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and was also going through its proofs. He suddenly pasted away
on 5th April, when a major part of the work was printed. The
Institute regrets that he is not alive to see the completion of the work®

Thanks are due to Sri Agnihotram Ramanuja Tatachariar for
contributing the Foreword, and 10 Prof. A. Tiruvengadathan for
assistance in reading the proofs; Dr. Lester was associated with
both of them at Madras. | also thank the Chimata Trust for the
donation of Rs, 500 towards the publication, and the Srinivasa
Gandhi Nilayam Press for undertakiog to priat the work.

L3
K.S.R. Institute
Macdras-4 S. S. JANAKI
July 1, 1979 Curator
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SRIVACANA-BHUSANA
OF
PILLAI LOKACARYA

INTRODUCTION

Salutations to the teacher, Lokacarya, son of the respectable Krypa,
giver of life to the jiva bitten by the serpent of samsara I*

Pillai Lokacarya (c. 1213 - 1323 A.D.) is akey figure in the
definition of what comes to be known as Tenkalai (Southern school)
Stivaigspavism. According to traditional accounts, he stands seventh
in the line of teachers from the Bhagyakara, Ramanuja :

Riminuja (tl:. 1017-1137)

]

Kurattalvan Embar
l !
Bhattar
Naﬁ’ji yar
Na.lln pillai
Vadakku Tiruvithipillai

Pillai Lokicarya  Alagiya Mapavala Perumal Nayanar
What can be said of his life is embodied in the Yatindra Pravana
Pral havam, which, as the title indicates®, was written to laud the

'  Anonymous faniyan or laudatory verse to Lokacarya.

*  “The Greatness of the One Devoted to Yatindra (Ramanuja).
the one devoted to Ramanuja is Mapavala Mamuni
The work is composed by Fi]lai Lokam Jiyar.
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greatness of Mapavala Mamuni, chief commentator of Lokacarya’s
works. Lokacarya’s father, Vadakku Tiruvithipi]lsi, a briania,
wrole the  Muppaittarayirappadi or 36,000 commentary on
Nammalvar's Tiruvaimoli, at the di:tation of his teacher, Nampillaj
(also known as ‘Lokacarya’). Pillai Lokacarya was barn out of
extraordinary circumstances. Vadakku Tiruviihipillsi, although
married, lived the lifeolf a brahmacarin, His mother compliiaed
to his tzach2r Nuimpillsi that her son wouald have nothing to do
with his wife. As a consequence, Nampi]lai had the girl sent 1o
him an1 stroking hzr sto nach, he blesszd her. At the sam: tim2, h2
informed Vadakku Tiruvi.hipi]] 1i not to give up his renunciation but
to keep company with his wite lest people should speak unkindly
of him. In Jue course, Vadikku Tiruvithipillai's wifz bore a son
who was called Lokacarya Pillai, Son of Lokicarya”.' A second
son, Alagiya Mapavala Peruma] Nayanar, was born to this womaa
at the specific request of Nam Perumal, the Lord of the $rianam
temple. This son died at an early age but not bzfore producing aa
important treatise on the teachings of Nammalvar, the Acdrys-

hrdayam.

Neither Lokacarya nor his brother married, both living life-long
as brahmacirins (and, indeed, the Srivcanabhasana strongly favours
such a life). Teaching at Stiragzam, Loka:arya gathered numerous
disciples, both male and female. Late in life, due to a Muslim
invasion, he was forced to flee Srirangam, bearing the utsava-marti
(procassional image) of Sriranzanatha. A short time later, exhausted
from travel, he died at tae village of Jyotiskudi.

Lokaciarya produced eighteen treatises, collectively known as
the Asrilisa-rahasya or “Eighteen Esoteric (or Secret) Teachings™.®
Of these, three are considered most important : (1) the Tarsrvatrayam

' * The name is later transposed.

* Tanitirumantiram, Tanidvayam, Tanicaramaglrkam, Tattva-
trayam, Tattvasekharam, Parandapadi, Sn'ya{rpa!ipac_ﬁ,
Yadrcchikapadi, Mumuksuppadi, Sarasangrakam, Saracatus -
taya, Prameyasekharam, Prapanna-paritranam, Arciradi,
Arthapanchaka,  Sri vacanabhiisana,  Navavidhasamban -
dham and Navaratnamala.
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a summary of the nature of the three realities, sentient beings (cit),
non-sentient matter (acir) and the Lord (/¢ vara), from the perspective
of the Vigistadvaita Vedanta; (2) the Mumu’ suppadi, *“‘manual for
those desirous of moksa’’, elaborating three fundamemal truths of the
Srivaisnava-sampradaya ; the Tirumantram or Astaksara, om namo
naraycmaya, the mantra embodying the essence of the teaching
of the Veda ; the Dvayamantram, Sriman-Naravana caranau $aranam
prapadve, srimate Narayana)a namah, the mantra of praparii ; and
the Caramaglokam or *“Last Word" of Krsna, Bhagavadgita 18.66,
clarifying that the Lord alone is the moksopaya: ' and (3) the
Srivacanabhisanam or “Ornament of Sayings”. These three works
together with the Acaryahrdiyam and the commentaries on all
four by Mapavala Mamuni comprise the authoritative corpus of
Tengalai Sifvaispavism.

Lokacarya is today referred to as an Ubhaya-Vedantin, one who
teaches the essence of both (ubhaya) the Sanskrit and the Tamil
traditions. Actually, he synthesizes elements of three traditions :
the Vedanta of Ramanuja, the mystical, devotional outpourings of
the Alaars and the teachings of the Pajicaratra Agamas. The style
and the content of his writings show him to be especially concerned
to communicate Vaispavism to the uninitiated masses of South India,
He writes in what is called the manipravala style, mixed Sanskrit
and Tamil—essentially Tamil in which the Sanskrit words are
committed to Tamil grammatical forms. Some of the teachings
expounded by Lokacirya were also held by the elders of his time,
such as Nampill i, Periyavacchanpillai and Vadikku Tiruvithipillai,
but they gave expression to these ideas only in commentaries,
Lokacarya was the first to write independent treatises, presenting
the Vedinta in the vernacular language. Given this fact and his
views on caste (discussed bzlow), he can be considered something
of a social revolutionary.

' Tattvatrapam and Mumuksuppadi have been translated into
English by M. B. Narasimha Iyengar and published by the
Educational Review Book Depot, Madras, 1966 and 1962.
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There are two incidents which strongly suggest that he was
significantly innovative. The first of these is recorded by Manavila
Mamuni in his Introduction to the Srivacanabhasana, 2 he relates
bow Lokdcarya came to write this work. Mapavala specaks of a
certain man of Manparbakkam, near Kanchipuram (no personal
pame is given), who had a dream in which he was instructed in
certain secret teachings by Varadaraja, the god of Kanchipuram, and
then told to go to Sriranzam. At Sriragiam the man happened to
overhear Pillai Lokacarya, who to his surprise was teaching
his disciples the vcry truths that Varadarija had revealed in the
dream. A short time later the man had another dream in which
Varadaraja instructed him to request that Lokicirya commit these
teachings to writing since they had not been given before. The
second incident is recorded in the Yatindrapravanaprabhavam.
Here we are told that after the appearance of the Srivacanabhisma,
some prominent members of the Siivaispava community publicly
objected to Lokaciarya’s teachings concerning the Bhagavatas
(those who stand in right relationship to the Lord). Lokacarya
argues that the Bhggavata transcends caste and even though he or she
may be of the lowest caste, such a one is to be given the highest honor
and service.The story goes that the complaint was taken up by Alagiya
Mapavala Peruma]l Niyagiar, in the presence of the Lord of
Srirapgam temple and tne Lord Himself, through the priest,
vindicated Lokacarya before the Vaignava community.

The central teaching of the Srivacanabhasana is that the Lord,
Himself and only, through ths mediation of the zcarya, is the means
to the ultimate well-being of the soul ; that, to this end, nothing is
required of the soul except recognition of its essential nature and
non-refusal of grace, and even these are the result of grace.

The authoritative texts for this teaching are the Ramayane and
the Mahabharata—these itihasas clarify the meaning of the Vedinta.
Lokicarya also quotes liberally from the songs of Alvars, especially
those of Nammalvar's Tiruvaimoli. Alavandar’s Stotraratna and
the Jitante Stotra are referred to at several points, but there
are no specific references or allusions to the teachings of Ramanuja.

According to Lokacarya, the principal function of the
Ramayana and the Mahabharata is to reveal the Lord as Himself
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the upava (the means) as well as upeya (the goal) for the souf and to
reveal the Goddess as purusakara (mediatrix) between the soul and
the Lord. In numerous instances, the Lord as Rima and as Krsna
shows Himself as wpaya. Sita reveals in herself the qualities
necessary to purasakara-hood, namely mercy, dependence upon the
Lord and not being subservient to any one other than the Lord.

The problem of human life is set by the fact that the jivitman
(embodied soul), on the one hand, has accumulated numerous
defects from which it cannot get free, and the Lord, on the other
hand, is committed by His own will to reward and punish karma.
The Lord desires communion with the soul, but cannot
acconiplish it. His concern for the welfare of the soul knows
no bounds. Though surrounded with splendor in Vaikugtha, the
Lord is without pleasure as His mind is always with those in bondage.
Unable to bear the divorce between Himself and souls, He gives them
bodies and organs of understanding and communication ; He goes
and dwells within them, embracing them like a mother embracing
her sleeping child. To the soul, He may seem indifferent. but is
actuality, He is trying every means of rescue, scarching for one dzfect
that can be exaggerated into a virtue, taking any opportunity to even
imagine some small goodness which may be an excuse for His grace
(381) Forgetting His perfection and independence. He comes tangibly
into the midst of souls through His arcavatara (His presence in the
icon) (38). In His para, vyaha and untaryami forms He is inaccessible
like distant waters, beyond or bencath the earth ; His avararas as
Rama and Krsna have come and gone; only as arcavatgra in the
temples is He easily accessible like water in deep pools (39). Even
so, He cannot penetrate the ahamkara surrounding the soul.

The soul desires communion with the Lord, but cannot rise above
its karma. Without realising it, even the efforts which it makes
toward reaching the Lord, those which scripture says are the means
(upa@ya), stand against this attainm:nt. By essential nature, the soul
is sesa to the Lord, slave (dasa) or servant (adiyan) existing only
for the Lord’s enjoyment :

Knowledge and bliss are also (qualities) of the self, but
its distinguishing quality is dasyam. (73)

When the bonds caused by ahamkara are broken, the
eternal name of the soul is adiyan. (77)
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The Lord is sesi, master, One to serve whose purposes everything
eise exists. Thus, the soul’s supreme well-being lies in surrendering
everything to the Lord ; but this essential relationship is disallowed
by karma. - As long as the soul acts as if its well-being depends upon
its own efforts, the Lord can do nothing but respond as a judge to
its karma. And, no karia is great enough to warrant attainment
of the Lord. In fact, it is not a matter of greatness —the attainment
of the Lord depends simply on the soul's recognition of its own
nature and this nature is denied by every self-assertion.

The situation requires mediation, an agent or go-between
(p:uruyak&ra). Thus the Goddess steps between the judging father
and the errant child toexpose the karma-relationship for what it
truly is, to assist the soul to relax, to surrender pride and self-effort
and to call forth the Lord’s tenderness. Scripture offers examples of
the Goddess’ mediating power, for instance, S7'3, although she had
the power to destroy them, mediated on benalf of the demonesses
who held hzar captive at thz request of Ravap, telling Hanuman, not
to harm them ; again, she mediates for Vibkizina by suggesting
that he surrender himself to Rama, requesting protection. Her
power to mediate is passive, by her mercy she attracts ths Lord.

The Goddess is the great model of mediation. In practical
application, it is the acarya or teacher who mediates on behalf of the
soul and the Lord. The Lord Himself took this role as Krsna,
mediating between the Papdavas and the Kauravas, ‘and medihn'ng
between ‘Himself and Arjuna to whom as acarya, He gave the great
teaching, . the “Last Word” (caramaslokam), to the effect that He
alone is the means.

“—there is no way except the affection of the &carya
(acaryabhimana) for him whose self-conceit blocks the affection of
the Lord.” (443)

The acarya is not himself the means ; he is only the instrument or
channel of the Lord's grace.

“_the soul's essential attributes arise not from ourselves nor
from others but by the grace of the Lord which comes by mecans of
the grace of the true acarya.” (243)
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The acirya holds ths key to ssif-kadwledzs (armijaana) as he
transmits the holy mantra (tirumantiram), th: Astiksara, om namo
Narayanaya :

“ The direct meaning of “acirya’is *‘one who teaches
the great holy mantra, which removes sams ira.” (315)

" *...from having reached the acarya, the holy mantra
comes within one's reach ; from having reached the
holy mantra, the Lord comes within one’s reach

and from having reached the Lord, the land of
attainment (Vaikuptha) comes within reach...” (97)

A mediator or gcarya is not absolutely necessary, as is evidenced by
the fact that among the . Alvars only Madhurakavi had an acarya
(namsly, Nammalvar). However, the A|virs were exceptional
individuals ; most embodied souls are incapable of surrendering
themselves without assistance. Even seeking out an acirya can te a
source of prids and s:If-effort ; it is batter that the acirya himself
takes the initiative, showeriog his affection (abhimana) on the soul.

Surrender, throwing oopeself down at the feet of the Lord
(prapatii), is the natural disposition of the soul. It is essentially
self-knowledgs (atmajiina) and submission to being protected
(raksyatva-anumati) and these are natural to the soul rather than
added thereto by effort.  Prapatti is thus not a means, and ia as far
as the embodied soul takes it as a means, the act is one of the defects
which the Lord accepts or overlooks in taking the soul to l-l_imsclf.
Thzre is no passibility of meriting grace ; on the contrary, it is’ the
very demerit of the soul which commends it to grace. The problem
of other means than the Lord, such as bhakti or upgsana facili;atcd
by karmz and ji 71a, is that they encourage reliance on.some kind of
merit and are thus oppassd to esseatial nature. Scripture (the
Vedanta-texts) prescribss such m@ans only in ordsr to gst the
attzntion of wayward souls—like offzring sugar-coated pills to the
diseased.

That prapatti “is the appropriate posture of the embodied soul
anlis elecuve for all persoas irrespestive of their ignorance,
kn>wledge, devotion or station in life, is shown by numerous
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examples in scripture ; Dravpadi, Vibkisana, the gopi Chintayanii;
the bird Jatayus, the elephant Gajendra, Laksmana, etc. Prapatti is
casy :

Being as it is, the cffect of the soul’s nature and
suitable to the essen'izl nature, it is easy, since it is
accomplished by renurciation alone...(135)

Prapatti is easy because there are no limitations upon it as to time
place or circumstances under which it is performed. Anvone is
qualified. and, in fact, those who have the least to commend them,
those humbled by the circumstances of their birth and their lack of
learning, are far more likely 10 attain the Lord than those of high
birth and great learniog. Prapatti is easy, because the same Lord
who is the goal of the soul, is also the means.

The Lord Himself turns the soul around, away from worldly
pleasures and toward Himself. He accomplishes this at a particular
time and place for each soul because He waits for an excuse, an
opportunity to magnify some small, unintended goodness (yadrechika-
sukrta) as the basis of His rescue. Perchance a woman going to
market happens to pass the temple, or a farmer chasing his cow,
accidentally goes around His shrine, a gardener watering flowe:s
unintentionally drops water on a tulasi plant. The proceeds of graoe
begin to show like sprouts in a field where no one planted seeds.
The embodied soul becomes restless in samsara, begins to ask
questions about its origin and destiny and turns however slightly
toward the Lord. Seeing the Lord (which is easy in His arcavatdra)
the soul begins to reflect on its ignorance and imperfection and the
qualities of tranquillity (sama) and self-restraint (dama) begin to
develop. From all this, the soul is attracted to the icarya, the
facilitator of prapatti.

The essential posture of the prapanna toward the icirya, as
toward the Lord and the Lord's people (the Bhigavatas), is unflagging.
affectionate seivice (kainkarya). The true 3#carya is full of
compassion and empty of pride as he looks to his own teacher ana
the Lord rather than himself as the source of goodness. The
prapanna. responding to his favour sees him as mother, father, wife.
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sons, wealth, the mantra, the god, the fruit and the means. All of
the duties, disciplines and rituals which others perform as necessary
to moksa, the prapanna undertakes, not as a means. but as service
in grateful response to the favour of the acarya and the Lord. The
nature of this service is dictated by varsasrama-dharma and the
instructions of the acarya. It is natural and uplifting rather than
demeaning as the prapanna is gradually released from striving after
reward and fearing punishment or failure.

Service of the dcarya grows into service of the Lord and service
of the Lord blossoms into service of the Bhigavatas. The Bhagavata
is any person who lives and serves in the grace of Lord. His status
is determined not by name, caste, family or village, but solely by
his relationship to the Lord. There are many who go about wearing
the outward markings of the Bhagavata, but like burnt-cloth they will
be blown apart by the first winds of aversion of the Lord. A true
Bhagavata should be honored and served as equal to the dzcarya and
even superior to the Lord, in as much as his influence upon others is
liberating. The greatest obstacles to surrender are pride and
sensuality, casteism and offence to Bhigavatas. The latter two
derive from the former and are often closely related. Caste has
nothing to do with one’s status in the eyes of the Lord. Those of
high birth who cast aspersions on Bhagavatas who happen to be of
low birth commit an intolerable offence. Scripture is full of
examples of persons of low caste or even non-humans being graced
by the Lord - witness Vidura, Dharma-vyadha, Sabari, Cintayanti
and Jatayus. The Lord Himself has more than once manifested
Himself in a low-caste form (Lokacarya does not explicitly say so,
but as his brother Alagiya Mapavala Perumal Nayapar points out
obvious examples are Krsna, a cowherd and Namma]var, a Sudra),
Living in grace does not promote frivolity or immorality. On the
contrary, the Bhagavata not only refrains from what scripture
prohibits but refrains as well from the pleasures scripture permits ;
for instance, the:Bhagavata refrains not only from illicit sexual
relations but also from those which dharma permits. The grace of
the Lord, mediated thmugh the acarya inculcates in the disciple, non-
violence, non-stealing, non-lying and the non-grasping of others’
wives. A true disciple renounces all worldliness and association with
‘those who are oriented toward the world,

"2
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The S'rivacanabhiisana is not a systematic trcatise ; it is more a
collection of discussions on various topics. Sometimes the logic of
the relationship between one topic and another is set forth and
sometimes it is not; for instance, the transition from the Goddess
as purusakara to the acirya as purusakdgra is never explicitly stated.
Nonetheless, there is a basic consistency in Lokacirya's theological
position.

It may appear problematic that certain things are required of
embodied souls, such as self-knowledge, surrender and the taking of
an icirya, and yet that no human effort conditions the Lord's grace.
This kind of question is raised in a number of different contexts.
The answer consistently is that all that which appears to require self-
effort, self-assertion, is in actuality the action of the Lord—the entire
drama of bondage and liberation is the Lord’s own doing and
enjoyment. The R!vars pose a problem in this regard as they appear
to strive toward attaining the Lord. Lokicarya argues that this is
only the Lord moving them to greater heights of devotion and service.
A more difficult issue arises when one asks, *“ If salvation is by grace
alone, why is it only for certain souls at certain times ? Why not for
all souls at one instant?” Ope answer to this query is simply that
the salvation of the soul is the Lord’s enjoyment and the Lord enjoys
as He wills. The response that Lokicarya seems to prefer that
the Lord waits for an excuse—He moves on the basis of unintended
good deeds (yadrcchika sukrta). This may amount to saying that the
matter is beyond our understanding. Indeed, Lokacarya argues, one
should look to what is before him (water in the hand), namely
the arcavatara and the icarya, rather than that which is far removed
(water in the clouds or rivers), namely the Lord Himself.

The Alvars pose other problems for Lokacarya. First, they, on
numerous occasions, bless the Lord or seek to protect Him with
mangalasasana (protective benediction), an action which would seem
inappropriate for a segsa. But bhe points out that there are numerous
examples of such protectiveness, such as Guha and Laksmapa
attempting to protect Rima, and, it is no more than the natural
spontaneous outpouring of one who seeks the continued welfare of
the Lord upon whom his life so crucially depends. Another
difficulty posed by the experiences of the Alvars is the fact
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that these prapannas speak of moments of mutual love between the
soul and the Lord-equality in embrace, even loss of essential identity
as Sesas, in the ecstasy of divine experience. Lokacarya’s conclusion
is that, indeed, at a certain stage, even sesatva becomes restrictive,
like the orpaments of a lady when her lover would embrace her.
Sesa-sesi is transformed into fully mutual enjoyment and this is not
to be considered as perverse or detrimental to the well-being of the
soul. Once the way is opened by the surrender of the soul, the Lord
takes the soul, body and all—lovers embracing do not mind
sweat and dirt on the body.

It may be useful in estimating the extent of Pillai Lokacarya’s
contribution to Vaisnava thought, to briefly compare the main
feature of his theology with the theology of Raminuja, one
hundred and fifty years earlier. Ramanuja’s chief aim is to establish
that the Vedanta teaches the highest Brahman as saguna, Supreme
Person (paramapurusa), and the individual soul and the non-sentient
universe as the body of the Supreme (sarirg-sariri-bhava), distinct yet
not separate, the soul existing as sesa to the Lord who is sesi.
Following the Upanisad-s and the Bhgavadgira, he teaches that
the goal of the soul is enjoyment of the Lord (bhagavadanubhava)
and the means (upgya) to this enjoyment is knowledge which has
reached the form of bhakti (bhaktiripapannamji.anam). This bhakti
has the form of meditation (upasana or dhygna) and is assisted and
supported by the performance of certain karmas :

And the only means to obtain Brahman has been stated
to be intense devotion which has the form of continuous
meditation which has reached the state of vivid per-
ception immeasurably and overwhelmingly dear,
accomplished by firm adherence to bhakti supported
by one’s own karma, based on knowledge of the real
obtained from scripture.’

This bhakti is not the direct means to the attainment of Brahman,
The soul must be chosen by the Lord (Karha Upanisad 2. 23) ;. but
the Lord chooses only those who are extremely dear to Him by the
tact of their devotion. Ramianuja expounds a doctrine of
co-operative grace. The Lord is ultimately in control, but He

' Rﬁ_m-i_n-h__i_a._V?dﬁrrhamisgmha
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controls as the One who permits or consents (anumantr). He permits
those who are well disposed toward Him to increase in bhakti and
He permits those who are ill disposed to fall away even further.
We may say that Ramanuja holds human effort and divine grace in
tension with each other. As bhakti requires a knowledge of the
Vedas and the performance of Karmas peculiar to the twice-born
castes, the Sudra and others are excluded from the possibility of
attaining to Brahman.

Lokacarya builds on Ramanuja’s doctrines of the Supreme
Person and sesa-sesi-bhava, but immensely enhances the status of
the Lord. Sesa is now defined as dasya (slave), primacy is given
to the Lord’s enjoyment of the soul rather than the soul's enjoyment
of the Lord, and the Lord Himself is the sole and entire means by
which He is to be obtained. Lhe goul of the soul is service of the
Lord (bhagavatkainkarya) rather than enjoyment of the Lord
(bhagavadanubhava), The posture of the soul toward the Lord is
surrender rather than energetic effort in the performance of karma
and meditation. Vivid mental perception of the Lord in yoga gives
way to the actual and full presence of the Lord in the arcavatara.
Ramanuja envisages the role of the acarya as that of one who gives
instruction in the Vedas and the modes of meditation therein
prescribed. For Lokicarya, the aciarya is a much more powerful
figure, a mediator (purusakara) between the soul and the Lord,
one whose primary task is to instruct in the secrets (rahasya) carried
by the Holy mantra (tirumantram). Ramanuja speaks of neither the
Goddess nor the acarya as purusakara and his prescriptions for the
well-being of the soul do not include mantric rahasyas. Lokacarya
opens the way to salvation for all persons, whereas Ramanuja’s
upaya was intended only for the twice-born.

This summary comparison of Ramanuja and Lokacarya is
brief and no doubt leaves loose ends, but may serve to point out
that Lokacarya’s theology represents a significant development
beyond that of Riminuja. The key differences appear to derive
from the scriptural sources upon which each of them relies.
Riaminuja is a Vedintin, in the strict sense of the term, and a
Bhaktiyogin-he relies almost exclusively upon the Upanisads and
the Bhagavadgita. Lokacarya is a Bhigavata and a prapanna-his
primary sources are the Ramayana, the Mahabharata, the hymns of
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the Klvirs, and, standing in the background, -the Pagncaritra
Agamas. Even his use of the Ramayana and the Mahabharata is
inspired by the hymns and the Agamas.

Lokicarya does not subdivide the Srivacanabhusana by topics
or chapters. The reader may find the following topical outline of

use in overviewing the work. I have given only the major sub-topics
under each primary heading.

1-14 : The Importance of the. Ramayana and the Maha-

bharata.
6-13: Purusakara
14 : Upaya.

15-22; The Defects of the Embodied Soul and Their
Acceptance Through purusakara-and wpaya.

23-33: No Special Conditions for Prapatti. ’
24 : Except One, the Ultimate Object.
34-40 : Arcavatara, the Appropriate Object.

41-54: The Three Persons Fit to Perform Prapatti.
47-54 : The Bhakti of the Alvars.

§35-150: Praparti is Not a Means

60-69 : Only atmajngna and non-denial are
necessary. \

73-79 : These are of the essential nature of
the soul.

80-19 : No self-exertion is mecessary.

115-133: The Danger of Other Means.

134-150 : Prapat1i is easy.
151-159 : The Need for Mediation.
160-176 : The Love-Relationship Between Soul and Lord.
177-191 ; There is no Goodness Except the Lord’s.
192-243 : The Bhigavata.

192-204 : Offence against Bhagavatas.

205-223 : No caste-requirement for receipt of grace.
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221-226 : Bhagavatas to be treated with great
respect.
226-242: Bhagavata-status transcends caste.
243 : Adyvice to those who would be Bhagavatas.

244-258 : Mangalasasanam-Appropriate to and Compatible
with Essential Nature,

249-256 :  Alvars are prominent examples.

259-274 : Developing the Atmaguna-s.
259-262 : Association with Bhagavatas is beneficial.
263-274 : The orientation and fate of those who are

ill disposed. ~
273-287 : Kainkarya to the Lord and the Acarya.

288-294 : The Stages Leading up to Kainkarya.
295-367 : The Acirya, the Sisya and their Relationship.
293-307: The attributes of a prapanna.

308-320 : The attributes of the scarya.
321-367: The acarya-gisya relationship.



SRIVACANA-BHUSANA
THE ORNAMENT OF SAYINGS

1. Vedartta magutiyituvatu smruti-itihasa-purapankalalé.

The meaning of the Veda-s is brought to completion by
means of the Smrti-s, Itihasa-s and Puripa-s.

2. Smrutiyalée purvapikattilarttam arutiyitakkatavatu;
marrai yiraptalum uttara pakattilarttam arutiyitakka-;
tavatu.

The meaning of the earlier portion (of the Veda-s) is
established by Smrti; the meaning of the later portion
is established by the other two (Itihasa-s and Puripa-s).

The earlisr portion is the Karma-Kapda or that
dealing with rituals; the latter portion is the
Jiaana-kanda or Vedanta, dealing with knowledge.
Lokacarya addresses himself to the meaning of
the latter.

3. Ivaiyiragtilum vaittukkondu itihasam prabalam.

Of these two ([tihiasa-s and Purinpa-s), Itihisa-s are more
important.

4. Attzlé atu murpag;atﬁ.
Oan accouat of this, they are placed first (in the compound).

S. Itihasagresthamana sriramayapattal ciraiyiruntavalgy-
rai collukiratu; mahabharattatil tutupsnavagérran
collukiratu.

In the most excellent Itihisa, the Ramayana, is stated the
greatness of the one-who was imprisoned; in the Mahd-

bhdrata is stated the greatness of the one who went as
messenger.

-~
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The central focus of the Ramayana is the Goddess
Sita who was imprisoned by Raiavapa. The
central focus of the Mahabharata is Krishna who
went &8s messenger to Duryodhana on behalf of
the Pandavas,

6. Ivaiyirandilum purusakaravaibhavamum upiyavai-
bhavamum collirrayirru.

6. These two (Itihasa-s) establish the greatness of the

7.

purusakara and the greatness of wupaya.

Purusakgra, ‘the maker of the purusa’, signifies
the mediator between the soul and the Lord;
upaya, ‘the means’ to moksa.

7. Purusakiramampotu krupaiyum paratantryamum
ananyarhatvamum vepum.

(The qualities) essential to the purusakira are mercy,
dependence (upon the Lord) and not being subservient to
another (other than the Lord).

8. Piratti murpatappirintatu  tapputaiya krupaiyai
veliyitukaikkaka. Natuvir pirintatu paratantryattai
veliyitukaikkaka. Anantaram pirintatu ananyarhatvat-
* tai veliyitukaikkaka,

The Goddess’ first separation revealed her mercy. Her
dependence (on the Lord) is revealed in the middle

separation. The final separation revealed her not being
subservient to another.

Sita is separated from Rama three times ;
* (1) when abducted by Ravana and taken to Sri
Lanka; (2) when Rama sent her to the forest to
undergo the fire-ordeal ; and (3) when she left
the earth at the end of the avatgra. She shows

_ mercy by not excercising her power over the

demons who have imprisoned her. .She shows
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derendence on her Lord by being obedient to Him
without question when He sugge:ts that she might
be impure by reason of her imprisonment. Finally,
she shews herself as not being subservient to
anyone other than her Lord when she desires to
Jeave the earth and Rama at the time the
avaigra is finished.

9. Samglesa viglesenkslirantilum purusakaratvam torrum.

9. Purusakara-hood is manifested in both union and
separation.

10. Samglegy tacaiyil ]gvarepaittiruttum ; viglesatacaiyil
cetan: g it tiruttum,

10. In the state of union (of the Goddess and the Lord), there
is rectification of the Lord ; in the siate of separation, there
is rectification of sentient beings.

While in union with Her Lord, the Goddess influences
the Lord on behalf of the soul ; while separate from
the Lord She influences the soul to move toward the
Loid.

11, Iruvariyum tiruttuvatum upadegattale.

11. The rectification of both (the Lord and the soul)is by
means of counsel.

The Goddess influences only by counsel, not by
command.

12, Upadegattale iruvarutaiyavam karmaparatantryas
kulaiyum.

12. By counsel, the dependence on karma of both (the Lord
and the scul) is removed.

Apart from the mediation of the Goddess, the embo-
died soul (jivatman) believes its welfare to depend
upon good and bad deeds (karma-s) and the Lord
stands committed to reward and punish such karma.
The good counsel of the Goddess assists the soul and
the Lord in laying aside this karma-relationskip.
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13. Upadegattale milatapotu cetanagii arulale tiruttum,
igvaragai alakale tiruttum,

If not rectified by counsel, the soul is rectified by grace;
the Lord is rectified by (the Goddess’) beguiling
charms.

14. Ariyata vartten‘aliiyataiya arivittu acarya krutyat-
taiyum purusakira krutyattaiyum upaya krutyattaiyum
tap> yérittuk kcllakaiyale mahabharatattil upaya
vaibhavamum collirrayirru.

The greatness of wpaya is demonstrated in the Maha-
bharata by Krsna’s taking upon Himself the duty of
acarya, making known completely the meanings which
were unknown and (showing Himself) as purusakara and
upgya.

As acarya, Krspa is teacher, mediatpr and means
for Arjuna, instructiog him, mediating between Himself
and Arjuna and showing Himself to be the only means
to ultimate well-being.

15 Purusakarattukkum upayattukkum vaibhavamavatu
dosattaiyum kupahaniyaiyum parttu upeksiyatavala-
vanrikke ankicarattukku avai tappaiye paccaiyak-
kukai.

The greatness of purusakara and upaya lies in not merely
disregarding (the soul's) defects and lack of merit, but
also in making these the very basis for the acceptance (of
the soul).

16. Iraptu mirantua kulaiyavepumegrirukkil iraptuk-
kumirantum uptayipratam.

If it be said that it is necessary to remove both of these
(the defects and lack of merit), then both become (the
Lord’s).

If the Lord refuses to accept the soul with its defects
and lack of merit, then the Lord Himself suffers defect
and lack of merit,
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17. Iraptrn kulaintateprirukkil ittalaikkiraptum uptdyig-
ratam.

17. If the soul thinks that the two (defects and lack of merit)

19.

are removed (before acceptance) then these (defects and
lack of merit) are the soul’s, indeed !

It is a positive defect for the soul to think that its
acceptance by the Lord is through the removal of its
defects ; it is a lack of merit for the soul to fail to
consider its own lowliness and the greatness of the
Lerd.

18. Raksasika] dosam prasittam.

The defects of the demonesses are well-known.
Sita, imprisoned in the Adoka garden by Ravapa was
cruelly treated by the Riksasi-s. Yet, she pleaded
with Hanuman not to harm them, thus mediating for
them on the very basis of their defects.

19. Jitendriyaril talaivepiy astikakresarapnay “kedavas-
yatma'" epru krusnapukku tarakapayirukkira
arjrp pukku dosaméupnil bandhukka]l pakkal
snehamum kirunyamum vatapitiyum.

The defects of Arjuna, the sustainer of Krsna, the “intimate
friend of Kegava”, foremost of believers, Lord of
conquerers of the senses, were, for example, compassion
for and attachment to relatives and fear of killing them.
Even 'Arjuna bad his defects, and these very defects
became the basis for Krsna's acceptance of him.,

20. Draupatiparipavznkantiruntatu krusnapiprayattile
pratina dosam.

In the opinion of Krsna, the main defect of Arjuna was

the fact that he was indifferent to the irsult of Draupadi.
Arjuna and his brothers stood by while Draupadi was
insulted by Duggasana, who tried to pull her clothes
off in front of all assembled.

2]. Papdavarkalaiyum nirasikka praptamayirukka, vait
tatu, draupadiyutaiya mangalasutratiukkaka.
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21. Even though the Pandva-s d:served to bs destroyed, they
were permitted to live bxciuse of the sacred cord around
the e k of Draupadi.

The sacred cord (tali) sanctifies Draupadi’s marriage
to the Papdivas. Krspa refrains from Killing the
Pindavas as He does not want to see Draupadi
becumne a widow.

2). A'jun-pikku tutyasiratyankal pannirruia prapatty-
upadegum pannirrum ivajukkaka,

22, It was oaly for th: sake of h:cthat (Krsnt) ated as
m:3ss:ngsr, drova the chiriot for Arjuna and gave instruc-
tion on prapatti.

23. Prapattikku desaniyamamum kilaniyamamum
prakiraniyamamum  atikariniyamamum  palaniya-
mumiltlai

.

23. Thereis no condition of place, time, manner, fitness op
fruit for prapatti.

24. Visaya niyamame yulltu.

24. Theee is only the condition as to ultimate object.
The Lord vnly 1s to be the object of prapatti.

25. Karmattukkup punyaksstram vasantitikalam gastrok-
tu'cal *p atattat prakaran'ca) traivarpikar cg rivaiyellam
vyavasinienaliyirukkum.

25. For the rituals a place which is holy,a time like spring,
modes prescribed in the different scriptures, persons of the three

varpa-s (Brahmapas, Kshatriyas and Vaigyas), these would have
been prescribed.

1 26. *‘Saegadedah kilah™ ep'aiyile itukku dedikala niyama-
millai.
26. There is no condition of time and place for this (prapatti),
as it is said, “This is the place”, *This is the time.”

The quotation it from the Ramayana with
reference to Vibbizapa's prapatti to Rama. The
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import is that the place and time for prapatti are
whenever and wherever one is moved to undertake
it

27. Ivvarttam mantraratnattil prathamapadattile suspastam

27. The meaning of this is clear in the first word of the jewel of
mani(ra-s.

The reference is to the NDvaya Mantra, the mantra
of prapatii : “§riman narayapicarapau, garapam
prapadve; §rimate naravanaya namsh®. The first
word, “grimat”, tears reference to both the Lord
(the upayva) and the Goddess (the purusakara), in
eternal relationship. and thus there is no condition
as to the time :nd place appropriate for prapattl.

28. Prakira niyatiyillaiyeg 31mid \m ea'tua-kipalgm.

28. It could ssen everywh:re that there is no condition regarding
the mode of performing (praputti).

29, Traupadi snitaiyay mre prapatiipanpirru; arjup g
nizar natuv@yire ivvarten kettaiu,

29. It was in an impure state that Draupadi performed prapatti,
Arjuna listened to the meanwng of this (prupatii) while in
the midst of vile persons.

Draupadi took refuge in Krspa as Dugasana
insulted her by tryin: to remove her clothes at
the court of Duryodhana. At this time, Draupadi
was impure by reason of menstruation. Krspa
gave Arjuna the instruction on prapatti, ie.
Bhagavadgita 18.66, on the battle-field, surrounded
by impure persons.

30, Akaiyal futtyaguttikaliraptum tejaventd, iruntapatiye
adhikariyamitia ) 2i.

30. Therefore, it is not necessary to look to either purity or
impurity : whatever the state, in that state there is
fitness.
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31. Ivvitattile  vélvettippillaikkup  piMai arulicceyts
varttaiyai smarippatu,

31. Oneis reminded of the word of (Nam) Pillai to Velvetti-
pillai in this matter.

Nampillai is the teacher of Pillai Lokacarya’s
father. He is reported to have said, “For a pure
person, impurity is not necessary ; for an impure
person purity is not necessary.”

32 Atikariniymam’grikke yolintapati yran°nnil,
tarmaputritikalum traupadiyum kikamum kaliyan-
um grikajentralvaigum grivipisanalvipim peruma-
lum ilaiyaperumalum totakkamzpavarks] gdarapam
pukurukaiyile atikariniyamamillai. ;

32. That the condition of fitness is not required has these
examples : '

Dharmaputra and his brothers (the Pandavas); Draupadi, the
crow (kakasura), kaliyan (the serpent), Gajendra Alvip.(the

elephant), the Lord (Rama). the younger Lord (Laksmana),

and others; as these had :entered upon refuge, there is no

prerequisite fitness for it.

All of the above-mentioned undertook prapatti.

33. Palaniyamamiprikke yolintapati ycppzgpil; tarma-
putratikalukkup palam  rajyam; raupatikkup
palam vastram; kakattukkum Kkaliys gukkum palam
prapam; grigajendralvagukkup palam ka nkaryam;
Srivipisapalvapukkup palam ramaprapti; peruma-
lukku palam samudratarapam j ilaiya perumz]ukkup
palam ramanuvrtti,

83. The absence of condition pertaining to fruit is illustrated
by the following : kingdom as the fruit for Dharmaputra
and his brothers; clothing as the fruit for Draupad; ;
life-breath as the fruit for the crow and Kaliyan ; service
as the fruit for Gajendra ; the obtainment of Rgma as the
fruit for Vipisapa ; the crossing of the ocean as the
fruit for the Lord and constant attendance on Rama as
the fruit for the younger Lord.

Ld
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Each of the above sought different fruits as the result of
their prapatti. The Pandavas sought the aid of Krspa
in retrieving their kingdom. The asura, who desiring
to make love to Sita took the form of a crow, although
he pecked at Sita and caused bleeding, was spared by
Rama when he took refuge with Him. Rama Himself
performed prapatti to Varupa, king of the oceanl
seeking assistance in crossing the ocean to Sii Lanka.

34. Vigayaniyamamavatu kunapurttiyu]lavitame visaya-
makai ; purttiyu]latum arccavatarattile.

As there is the condition regarding ultimate object, the
object should be one having fullness of qualities ; there is
such fullness in the arcavatara (the presence of the Lord
in icons).

35. Alvarkal palavitapkalilum prapatti  pappirrum
arccivatarattile,

The Alvars, in many places, performed prapatti to the
arcavatara,

36. “Purpam” ep'kaiyale yellakunankalum pugkalankal.

(As the Upanigads speak of) “parnam™ (perfection), this
means all qualities in a copious measure,
The Upanisads say that the ultimate object should
be parnam.

37. Prapattikkapeksitrnkalzpa saulapyatika] irugtaraiyie
vilakkuppole prakacippadinke.

(The qualities of) accessibility (saulabhya) and others
(such as excellence of disposition and tenderness), require-
ments for prapatti, shine here (in the arcavatara) like a
light shining in a dark room.

38. Purttiyaiyum svitantryattaiyum kulaittukkoptu toggai
anatarikkiravarkalait tapitarittu nipkiravitam.

Unmindful of both (His) fullness and (His) independence,
He (the Lord) appears here (in arcavatara), Himself
caring even for those who are indifferent to Him.
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39. Puykatajalam pel& antaryamitvam; dvarapajalam pol@
paraitvam; pirkatalpolé vyukam; perukkiru pold
vipavi akal; aule wnkipamegukks)] pole arccavalaram.

39. The antaryamitva (the Lord dwclling within the heart) is
Yike walers deep in the earth (not easily accessible); the
paratva (the tran cend=nt Loid) is inaccessible like the
oceans surrounding the earth; v)#ha (fourfold manifesta-
tion as Vasudeva, Samkargana, Pradyumna and Aniruddha)
is (inaccessible) like the milk-ocean; the vibrava (avatara)
is like rivers only peiiodically in flood (but now dry),
arcgvatgra i8 like the deep pools in such rivers, easily
available for use at all times.

These five forms of the supreme reality are set
fcrth and elaborated in the Pancaratra Agamas,

40. IJtwip gastrenkalal tiruttavoppate, vigayantarzpkalile
manti vimukaiaypporum c&tavarkku vaimukyattaj
mayriruciyai vijaikkakkatavatay, ruci piranial upaya-
may, upayaparigraham papnipil pokyamumay
irukkum, )

40, To the soul uncorrected by the scriptures, distracted by
other objects, and continuii g in aversion, this (arcavatara)
indeed, Pproduces a taste which converts his aversion;
having produced a taste it becomes a means (upzya) and
t1ter the means has been giasped, it stands as an enjoy-
meut.

Prapatti is well served by the Lord’s presence in
an eaily accessible tangible object and
arcgvatrara provides such am object.

41. Itil prapattipsppum atikarika] myvar.

4], Three (kinds of) persons are fit to perform prapatti to the
Arca.
42, Ajnarum, jpindtikarum, paktiparavagarum.

42, The ignorant, the one having superior knowledge and
the one who loses himself in devotion.

43, Ajﬁinalla'le prafnnnar' asmatatika];  jhaanatikyattale

prapannar purvacdryarkal; paktiparavagyattale prapan-
nar #lvarkal.
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People like us are prapannas on account of ignorance; the
former acaryas are prapannas on account of superior
knowledge; the Alvars are prapannas by the ccstasy
of devotion.

There are those who surrender to the Lord because
they lack understanding of any means to moksa.
There are those such as Nathamuni, Yamuna-
carya and Ramanuja who surrender either because
they understand and what they understand is that
the Lord is the only means or because they realize
that there is no salvation through mere knowledge.
And there are those whose extreme devotion moves
them to surrender.

Ippatic collukiratum urrattaipparra.

It is said thus by reference to the primary characteristic
(of each).

All the three characteristics are present in pra-,
pannas, but one is primary for each individual.

Immunrum munru tatvattaiyum parrivarum,

45, These three (kinds of prapannas) are related to three

tattva-s (realities).

The three tattva-s are acit (non-sentient matter),
eit (sentient beings) and igvara (the Lord). Igno-
rance is the quality of acir; knowledge is the
quality of c¢it and devotion is related 1o
i$vara.

“Ennin ceyken” enkiravitattil immunrumuntu.

46. All these are included in, “Whatean I do ? "

The reference is to Nammalvar's Tiruvaimeli
5. 8. 3: “What can I do ? Who is going to protect
me ? What are you doing to me ? I don't have
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any desire for anyone except you, O Lord recli-
ning. in Kumbhakonam surrounded by a com-
pound-wall full of artistry ! Whatever days there
are in my life-time, let them be spent at (your)
feet. Please see that these days are spent gras-
ping at your feet I’

Here the Alvar at first expresses igonorance ; he
recognises that the Lord has given him the
knowledge that He only is the means ; and finally
he indieates his consuming devotion toward
the Lord.

47. Anku onraipparri yirukkum.

There (in that passage) it concerns one (characteristic) in
particular (i.e. devotion).

Mukkyam atuve.

That is primary.

49. ‘“Avidyatah” cnkira glokattile immunrnm collirru.

49. These three are mentioned in the verse beginning, By

50,

ignorance......"”"

From a casual composition of Bhattar :

“The blessed sage Saunaka explained the inner
meaning of the mantra called Jitanta as: ‘Either
by ignorance of the god, by complete knowledge
of the god, or by the abundance of one’s own
devotion in the case of those who do not know
any other means, for them Hari is both the
means and the end.” '

“Idam garapamajpanam”.

““This is the refuge of the ignorant ™

There is also this verse in the Laksmi Tantra
(17, 100): “This is the refuge for the ignoraat,
for the wise, for those who desire to cross (the
ocean of samsara) and for those who desire
immortality."”
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51. Bhaktitappile avastapedam pirantavire itutin
kulaiyak katavatayirukkum.

51. When devotion reaches a certain stage, it (prapatti) may
indeed collapse.

52. Tappaip pépavum papyum tarikkavum pappum.

32, And it may also induce one to attempt to nourith and
sustain himself.

Out of extreme devotion, one may, like the
Alvars, do things which are not compatible with
prapatti ; such as straining to get the Lord or
turning away from Him when He delays his
appearance. Examples of this .are Periyvalvaer
Tirumoli 3.1.8 and Tiruvaiymoli 6.2.2. In the
former, Periyalvar portrays a young woman who
has lavishly beautified herself in the hope of attrac-
ting the Lord. In the latter, Namma|var speaks as a
lady hurt by her lover’s delay in coming. When
the lover (the Lord) does arrive she tells Him to
go away, to go to his other ladies, so charming
and enjoyable.

53. Inta svapava visesanka] kalyapa gunankalilum
tiruccarankalilum tirunamankalilum tirukkujalocaiyi-
lun kanalam.

53. These natural dispositions may be seen with regard to the
impact of the auspicious attributes, the divine weapons,
the divine names and the sound of the divine flute.

It is only natural that such reactions should occur
among devotees enraptured by the divine attri-
butes, etc., however.

54, ltutagpaipparttal pitavukkup putrageluttuvankuma-
polé yiruppatcnru.

54, When one looks at this, it appears to be like a son asking
his father for a written undertaking of protection.
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The basic relationshlp of soul and Lord guarantees
the Lord’s protection to the soul ; thus, seeking
assurances of protection, is like a son asking his
father for an insurance policy. Such a reaction i$
inappropriate but understandable in the light of
the Ajvars’ devotion.

55. Itu tanakku svarapam tannaip poratolikai.

The essence of this (prapatti) is in not tolerating itself.
Prapatti is not to be taken as a means.

56. Ankam tannaiyolintavarraip pogatolikai.

Its ancillary is not tolerating anytbing other than itself.

Prapatti, unlike a means, such as bhaktivoga, does
not have any assisting factors (a/iga).

57. Upayam tannaip porukkum.

The upaya tolerates itseif.
The Lord as upaya needs no assistance.

58. Upayantaram iraptaiyum porukkum.

The other upaya-s tolerate both (a means and an end).
59. Itu irantaiyum poratu.

This one tolerates neither (a means or an end).

The lord being the means, the means and the’
end are the same.

60. Palattukku atmajiianamum apratisetamume véntuvatu.

Only knowledge of self and non-denial are needful to the
fruit,

These are the only requirements for prapatti.
61. Allatapstu pantattukkum parttikkum kpttaiyam.

If this is not so, it will be a defect to the relationship (of
the soul and the Lord) and (the Lord's) perfection.
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Koowledge of the seif is knowledge of one’s being
sesa to the Lord. A desa is one who exists solely
to serve the purposes of another. The Lord,
Sesi, is one to serve whose purposes all else
exists. Thus, the only requirement for salvation
is that the soul assumes its natural disposition
toward the Lord; any other requirement would be
a fault.

62. Apattaip  pokkikkollukiromepru pramitta  attai
vilaittukkolla tolikaiyé véntuvatu.

Under the erroncous impression of warding ofl one’s
calamity (through self-effort), one should not cause
calamity by trying to avoid it.

63. Raksapatiukkapeksitam raksyatvinumatiye.

What is needful for protection is just submission to being
protected.

64. El3 vupiyattukkum potuvikaiyilum, caitanyakarya-
makaiyalum, prapti tacaiyilum anuvarttikkaiyalum,
svarypatirékiyallamaiyilum acitvyavrutta vesattai
sitanamakkavennatu.

This activity (submission to protection), which is an act
of that which is different from the non-sentient, cannot
be considered a means since 1) it is common to all upayas;
2) only sentient beings can undertake it; 3) it is preseat
even in attainment; and 4) it is not against the essential
pature (of the soul).

65. Acitvyavruttikku prayojanam, upayattilupakirasmru-
tiyum upeyattilukappum.

The reason why sentient being is different from the none
sentient is that (in the sentient) there may be constant
remembrance of the assistance given by the upaya (the
Lord), and enjoyment of the attainment (of the Lord).
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66. “Upmapattal egpinaintiruntay” enkirapatiyé prap-
tikku upayam avan nipaivu.

66. In the text, *“What are you thinking im your mind?...... et
His (the Lord’s) thinking is the means of attainment.

The reference is to Tirumangai Alvar’s Periya Tirumoli
2.7.1, wherein the Alvar, playing the role of a mother,
is pondering the helpless condition of her daughter,
who is enraptured by the Lord:

“A girl whose face is like the shining, brilliant
moon, she who was born of the nectar of the
lilies, a charming girl of the Kolli hills, even
though she knew that this Geoddess is seated on
your chest, she was still having an attachment
(for you); tell me, O Lord, what have you been
thinking in your mind, about this girl who has
made supplication at Your feet 7

67. Atutapeppctumuniu,
67. That, indeed, is at all times.

The Lord is thinking of the soul at all times and
it is this thought that is the Lord’s grace to.
salvation.

68. Atu palippatu ivapnipaivu marinal.

68. When one’s thought is changed, it (the Lord’s thought)
has fruition.

When the sentient being gives up the thought that
itis able to protect itself, then the Lord's grace
floods in upon it.

69. “Antima kalattukut tajicam-ippotu tajcamepen kira
nigivu kulaikai” enru jiyararulicceyvar,

69. Najjiyar has said, “The refuge at the time of death 'is
to give up the thought, ‘What is our refuge?”,

One of Ngnjiyar's disciples, about to die, asked
him, “What is our refuge?”’ Toward the Lord,
sentient beings should be passively dependent like
the non-sentient.
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70. Praptavum prapakagum praptikkulukappinumavage.

70. He (the Lord) is the one who attains, the one who effects
the attainment and the one who gets joy upon attainment.

71. svayatna nivrotti piratantrya palam; Ssvaprayojamsa
nivrutti gesatva palam.

71. The fruit of dependence (on the Lord) is the cessation of
self-exertion ; the fruit of gesa-hood is the cessation of
self-aim.

72. Paraprayojana pravrutti prayatnapalam; talvisayapriti
caitanya palam.

72. The fruit of (the soul’s) continued exertion is the werking

of the Supreme one's purpose ; the fruit of sentience is
That One’s enjoyment,

It may be asked, “ Is it not impossible for embodied
souls to give up all action"'?— the reply is that the
action of the soul is the Lord’s own purposing, the
enjoyment of attaining the Lord is the Lord’s own
enjoyment.

73. Ahamarttattukku jiananandankal tatastamegnumpati
dasyamire antaranka nirgpakam.

73. Knowledge and bliss are also (qualities) of the self, but
its distingui-hing quality is dasyam (servanthood, slavery).

Knowledge and bliss are qualities common to the
soul and’the Lord ; servanthood distinguishes the
soul as Lordship distinguishes the Lord.

74. Ttutap vantériyanru.

74. This, indeed, is not imposed (upon the soul) from the
outside.

That is, it is natural to the soul.
75. Svatantryamum anyagésatvamum vanteri.

75. Indepeadence and all allegiance (sesafva) to another (other
than the Lord) are foreign (to the soul).
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76. Sesatvavirodhi svatantryam; taccesatvavirodhi tatitara-
gesatvam.

Independence obstructs allegiance (to the Lord) ; allegiance
to another obstructs allegiance to That One (the Lord).

77. Ahankiramakira arppaittutaittal ztmavokkaliyataper
atiyapeprire.

When the bonds caused by pride (ahaikara) are broken,
the eternal name of the soul is ‘servant’ (ariyan).

78. Gramakulatikalal varum per anarttahetu.

Reference to the name of village, family and the like is
cause for calamity.

Naming oneself with reference to village, family
or caste i3 a mark of ahajikara and veils that
which is essential, e.g. servanthood.

.

79. *“Bkanti vyapadestavyah”.

*Ekanti (He who is one-minded) should be defined”.

From the Paiicaratra Agamd-s : *“Ekanti is not to
be defined with reference to village and family ; it
is rather that every thing belonging to this one
is to be defined with reference to Vispu.*

80. Upayattukku, pirattiyaiyum traupatiyaiyum tiruk-
kappnamankaiyaptaniiyam  pgleé  yirukkavepum ;
upeyattukku, ilaiyaperumalaiyum periyavutaiyaraiyum
pillaitirunagaiyur-araiaraiyum cintayantiyaiyum pole
yirukkavenum,

As to upaya, one should be like the Goddess (Sita)
Draupadi, and Tirukkanpamangai Andan ; asto upeya
(attainment), one should be like the younger Lord
(Laksmana), Periyavudaiyar (Jaiayus), Pi]lai Tirunaraiyyr
Araiyar and Cintayantj.
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81. Pirattikkum trauvpatikkum vaci, saktiyum agaktiyum,

81. The difference between the Goddess and Draupadi (was
that) one had power and the other was powerless.
Sita, imprisoned, had the power to be free, but
did not use it ; Draupadsi, insulted by Dusézsana,
was powerless to protect herself.

82. Piratti svasaktiyai vittal ; traupati lajjaiyai vitial ;
tirukkapnamankaiyantap svavyaparattai vittan.

82. The Goddess renounced her power, Draupadi renounced
her shame; Tirukkanpamangai Apdap renounced his
sclf-exertion,

Andiap one day observed two dogs fighting, One
dog became hurt and its owner killed the other
dog. Andap concluded that if an owner of a dog
will go to that extent to protect his dog, there is
no limit to what the Lord will do to protect the
soul. Thus, Andan renounced all effort toward
salvation.

83. Paciyarayiruppar attacsru munpavénum atukiracoru
mupnpavénu mepnumappslé, kattukkup pokirapstu
ilajyaperumal piriyil tariyamaiyai munpittu. Atimai
ceyyavénum ellavatimaiyum ceyyavénum évikkollavum
vénum eprar; pataivittil pukuntapippu, kattil tapiyi-
tattil svayampakattile vayirraipperukkinapatiyale,
oppununna mattate, oru tirukkaiyale tiruvenkorrak-
kutaiyaiyum, oru tirukkaiyale tiruvepcamarattaiyum
tarittu atimai ceytar.

83. Just as a hungry person would eat up all food, both that
which is ready and that which is being prepared, so the
Younger Lord (Laksmana), being unable to bear separatiou
as Rama was preparing to leave for the forest, wanted to
do service, every service (for Rama), employing himself
without independence. After reaching the capital (upon
return from the forest), since he had swollen his stomach
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by self-cooking in the seclusion of the forest and was in-
capable of eating with others (i.e. since he had given all of
his time and effort to service of Rama, he was now unable
to do otherwise), he did service by taking up the divine
white umbrella in one blest hand and the divine white fly-
whisk in the other.

Laksmapa’s service to the Lord was total service,
an example to be emulated.

84. Periyavutaiyarum -pillaitirunaraiyyr-araiyarum utam-
pai yupeksittarkal ; cintayantikku uiampu tagnataiye
poyirru.

Periyavudaiyar and Pillai Tirunaraiyur Araiyar disregar-
ded their bodies; the body of Cintayanti perished of
itself.

Periyavudaiyar (the great bird, Jatayus) gave up its
life trying to stop Riavapa from abducting Sita;
Pillai lost his life trying to save the image of the
Lord from being consumed by fire; Cintayantj,
a Gopi, simply expired upon hearing Krsna’s
flute and being unable to go to him.
85. Upayattukku gaktiyom lajjaiyum yatnamum kulaiya
vépum; upéyattukku premamum tappaip pénamaiyum
tariyamaiyum vépum.

As to upgya, shame and effort must be renounced ; as to
upeya, love, not nourishing oneself and restlessness (in the
event of separation) are necessary.
Sita renounced her power ; Draupadi, her shame,
Tirukkannamangai Antan, his effort; Jatayus shows
love: Pillai Tirunaraiyur Araiyar, the lack of
concern to mourish himself ; and Cintayanti
reveals restlessness.

86. Ivagukku vaitamay varumatire t)lajlkkalavatu,
rakapraptamay varumatu tyajikkavonpatire.

If something is enjoined upon the soul (by scripture), it
can be left aside ; if something results from love (of the
Lord), it is impossible to leave it aside.
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87. Upayatvanusaniznam  nivarttakam ; upégyatvinu-
santinam pravarttakam.

87. (So, it may be concluded that) considering (renunciation
of the body) as a means, there should be action; conside-
ring (renunciation of the body) as the goal, there should
be action.

One should not renounce the body as means to

salvation. Renouncing the body in loving service
of the Lord is quite appropriate.

88. Aprapta visayankalilé saktapapavanatu lapikkavépum
enrira nipral, praptavisayapravapapukkuc collavén-
1avire.

88. If a man who clings to improper objects wants to reach
them, what is to be said of him who is devoted to worthy
objects ?

89. Anustainamum ananustinamum  upaya kotiyil
anvayiyatu.

89. Doing (renouncing the body) or not doing (not renouncing
the body), there is no connection with upaya.

90. Anpanyspayatvamum ananyspéyatvamum. ananyatai-
vatvamum kulaiyumpatiyana pravrutti kapanipro-
miré.

90. Is it not seen that exertion (motivated by love of the Lord)
goes on to the extent of disregarding the stipulations as to
no other means, no other goal and no other god ?

The Ajvars made efforts to attain the Lord,
apparently in contradiction to the spirit of
prapatti ; however, these efforts are not im
contradiction since they are motivated by extreme
love of the Lord.
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91. Jnanavipaka karyamina ajiapattilé varumavaiyellam
atikkalaficu perum.

Everything which comes from the (blissful) ignorance
which is caused by the maturing of knowledge (of the
Lord) is to be highly valued.

92. Upaya palamay upéyantarpputamay irukkumatu upaya
pratipantakamzkatu,

That which exists as the consequence of upaya and is
within the upzya cannot be an obstacle to upaya.

93. Satya samanam vilampasahamenriré satanattuk-
kérram; satyapravanya matiyakavire satanattili-
likiratu.

The superiority of (the Lord as) means consists in the
means being identical to the end and being impatient of
delay; one gets involved with the means on account of
deep attachment to the end (the Lord).

94. Ivagukkup pirakkum atmakupankalellavarrukkum
pratanahgtu inta pravanyam.

This deep attachment is the most important root of all
the soul-qualities which are natural to this one (the soul).

95. “Marpal mapa culippa,” “paramatmani yo raktah,”
“kantu kétjurrumantu.

“Centering your thoughts oa the Lord...... L
“Whoever is impassioned toward the Supreme Soul......
¢Seeing, hearing, touching, smelling......""

1) Tiru Antadi 3. 14:

“Centering your th>ughts on -the Lord. leaving off
all contact with women, directing the mind roward
the sacred text after humbling (yourself) at the feet
touched by the heads of the celestials, those of the
Lord of the hills, who is the Lord of the four Veda-s,
it is indeed easy.”
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2) Source unknown:
“Whoever is impassioned toward the Supreme Soul and
detached from things other than the Supreme soul”

3) Thiruvaimoli 4. 9. 10:

“] avoid desiring pleasure through the five
sense-organs which wander about seeing, hearing,
touching, smelling and eating; and [ avoid the
pleasure of that rare knowledge, difficult to measure
(the negligible pleasure of kaivalya) ; seeing
You standing in the happy company of Your
consort who has charming bangles, I have now
obtained Your sacred feet.”

96. Atmakupankalil pratanam samamum tamamum.

Among the soul-quallities, tranquility aad self-restraint are
the most important.

97. Ivai yiraptumuptanal acaryan kaipukurum ; icaryan
kaipukuntaviré tirumantram kaipukurum : tiru-
mantram kaipukuntavaré idvarap kaipukurum ;
isvarap kaipukuntavare, ‘‘Vaikuntamanakar marra-
tukaiyatuvé” enkira patiye prapya pumi kaipukurum.

By these two (qualities) the 3carya comes within one’s

reach ; from having reached the icarya, the holy mantra

comes within one's reach; from having reached the holy
mantra , the Lord comes within one’s reach; from having
reachad the Lord, the land of attainment comes within
one’s reach as stated in “...... have in their hand the other
Great City, Vaikuptha,”

The holy mantra is the Astaksara (eight-syllabled)
“Om Namo Nirayapaya”. The quotation is from
Tiruvaimoli 4.10.11 :

“Those capable of reciting this ten of the one
thousand songs spoken of desire by Maran
Sathakopan, who is dependent upon the Lord of
the discus, whose village is the fertile Kuruhuf
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and who is wearing on his chest a garland of
Vakula emitting fresh fragrance, (those ones) have
in their band the other Great City, Vaikuntha,
without return.”

98. Prapyalapam  prapakattale; prapakalapam tiru-
mantrattalé; tirumantralapam 3acaryapalé; acarya-
lapam atmakunattalg.

98. From the means is obtained the end;. from the holy mantra
is obtained the means; from thc aciarya is obtained the
holy mantra; from the soul-qualities is obtained the
acarya.

99. Itutan aisvaryakamarkkum upasakarkkum prapan-
narkkum vépum.

99. This, indeed, is necessary for those who scek worldly

prosperity (aisvarya), those who are worshippers
(upasaka) and those who are prapannas.

100. Muyvarilum vaittukkontu mikavum véntuvatu prapan-
nanpukku.

100. That which is enjoined for the three, is very much necessary
for the prapanna.

101. Marraiyiruvarkkum nisittavisaya nivruttiye yamai-

yum ; prapannarukku vihitavisaya nivrutti
tannérram.

101. For these others it is appropriate to abstain from that
which is prohibited{(by seripture) ; for the prapanna, his
superiority lies in abstaining from even that which is
prescribed.

The prapanna abstains from even the pleasures
which scripture permits,
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102. Itutap cilarkk-alakale pirakkum ; cilarkkarulale
pirakkum ; cilarkku 3cirattalé pirakkum.

102. This (abstaining) is, for some, born of beauty (the beauty
of the Lord) ; for some it is born of established practice
(practising what was adopted by the early acarya-s).

*103. Pirakkum kramamep epnil; alaku . ajjanattai
vilaikkum ; aru] aruciyai vilaikkum ; dcaram accattai
vilaikkum.

103. As to the mode of this birth it is as follows: beauty
produces ignorance ; grace produces aversion : established
practice produces fear.

Those caught up in the beauty of the Lord are
ignorant as to anything else ; those who receive
grace become disgusted with everything other than
the Lord; and those who attempt to follow
established practice become fearful that there may
be a flaw in their practice.

104. Ivaiyum iprrattaipparrac collukiratu.

104. This is said with reference to the respective attachments
of these (three).

105. Aruci pirakkumpstaikku tgsatarganam apéeksitamayi-

rukkum.
105. When aversion arises, awareness of defects is to be
expected.

Becoming aware of the beauty and grace of Lord

or their inability to perform according to

prescription, there is also awareness of their own
defects.

106. Atu pratana hétuvanru.
106, (But) that (the awareness of defects) is not the chief cause
(of aversion).
107. Apraptataiyé pratanahétu.

107. The chief eause (of aversion) is incompalibility (with the
essential nature of the soul).
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108. Bhagavat visayattililikiratum kupankantanru; svarapa
prapta menru.

108. It is not by seeing (His) qualitics that one becomes
involved with the Lord: it is due to the essential nature (of
the soul).

109. Ippati kollatapstu, kugahinamegru nipaitta tacaiyil
pagavatvisaya pravruttiyum, tosanusantinatacaiyil
sansirattil pravruttiyum kutatu.

109. If you dont take it this way, then striving toward the
Lord even when (the Lord) is considered to be imperfect
and striving toward worldliness when there is knowledge
of defects are incongruous.

If we were attracted to the Lord solely by His
qualities, or to the world solely by its qualities,
then the fact that we are attracted toward them
in spite of their apparent defects would be
unexplainable. Our attraction toward the Lord
is due to our essential nature, i.c. it is natural
rather than being occasioned by the attributes of
the Lord.

110. “Kotiyavennetiica mavanenré kitakkum'’, “atiyén
ni pinnumun cévati yanri nayavén’ epnaninrar-
kaliré.

110. There are these passages ; “My cruel heart would dwell on
Him alone...”
“I, your servant, will long for nothing but (your) lotus-red
feet” !
The first quotation is from the Tiruvaiymoli 5.3.5:
*“0O maid-servant !, having a slender waist -and
being ignorant, what can a mother do? He who is
the cruellest of the cruel, the Great Lord who has
measured the world by His foot, that One of
illusive form which cannot be easily compre-
hended; in spite of this, my cruel heart would
dwell on Him alone. Wonderful !"* The Alvar,
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speaking to a friend, laments the fact that
aithough the Lord is sometimes cruel and always
difficult to comprehend, his heart bas been taken
away by that Lord.

The second quotation is from Periya Tirumoji
11.8.7: “The worm in the Margosa tree will not
eat anything other than the neem fruit (even
though itis bitter). Likewise, 1, Your servaat,
will long for nothing but (Your) lotus-red feet.
O Divine Light, sleeping on the five-mouthed
couch, release from bondage this weary, young
moon!"

Kupakruta dasyattilunkattil svarupa prayuktamana
dasyamire pratanam.

Service motivated by (one’s) essential nature is better
than service arising from (seeing) the qualities (of the

Anasuyaikkup pirattiyarulicceyta varttaiyai smarip-
patu.

112. Let us remember the words which the Goddess spoke to

113.

Anasiya.

From the Ramayana: Laksmana says he is enslaved
by the Lord’s qualities; Sita tells Anasiyi that
her relationship to Rama is a natural one, with-
out respect tothe good or bad qualities of her
Lord.

113. Bhagavad\rigayi pravrutti pigpaic cérums vegpil,
atukkati pravapyam; atukkati sampantam; atutap
aupatikamapyru; sattiprayuktam,

If it be said, “Is striving toward the Lord appropriate ? *,
we answer that such striving springs from over-powering
love; that (love) arises from the relationship (of the soul
to the Lord); that (relationship), indeed, is not condi-
tional; it is appropriate to the very existence (of the soul).



4

SRIVACANA BAUSANA

114. Anta sattai pravanyakaryamana agupavamillatapstu
kulaiyum; atu kulaiyaimaikkaka varumavaiyellam
avarjaniyankalumay praptankaJumayirukkuin; akai-
yilé bhagavadvisaya pravrutti cérum.

114. There would be cessation of the existence (of the soul)
if there were no experience as the result of over-powering
love; all efforts to maintain this existence are inevitable
and appropriate; therefore, striving toward the Lord is
appropriate.

115. Prapakantara parityakattukkum ajpanadaktikalagru,
svarypa virotamg pratiga hétu.

115. The primary reason for renouncing other means is not
ignorance or lack of power, but (their) opposition to the
essential nature (of the soul).

116. Prapakantaram ajharkku upayam.
116. Other means are means for the ignorant.
117. Jaanikalukku apayam.
117. (Other means) are a danger to the wise.
118. Apayamayttatu svarupa nacakamakaiyalé.

118. They are dangerous because they are destructive of
essential nature.

119. “Nerikatti nikkutiys’* eppaninratiré.

+H9. ftissaid, “Do you divert (me) from you by showing a

means? '

The ‘reference is to Nammalvar's Periya
Tiruvantadi, 6: “Do you divert (me) from you
by showing a means? Do you show me the bluish
black form of yours? O Krishna, what are you
thinking of doing with us who don’t know the
days ahead? Please tell me. By doing what, will
we be liberated?”
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120. *“Varttate me mashad bhayam"™ egkaiyilé bhaya-
janakam; “ma gucah” epkaiyilé éoka janakam.

120. That fear is produced is shown by the saying, *“In myself
there is a great fear......” ; that grief is produced is shown
by, “Do not grieve! ™.

The npumerous conditions given for success In
other upayas occasion fear for one who feel she
may not be able to accomplish the means and grief
for one who has failed. Thus, in his Jitanta Stotra.
1. 9, “In myself thereis a great fear, in all times
and in all places, O Acyuta, even in (my) body
and movements.” Likewise, Krishpa, after
having set forth all other upgyas-, concludes the
Gita with the teaching that the Lord Himself
is the onlv means: *“Having abandomed all
dharmas, take me alone as (your) refuge; I will
release you from all transgressions, do not
grieve! ” (18. 66).

121. lppati kollatapstu é&tatpravrottiyil prayadcittiviti
kutatu.

121. If it is taken otherwise, then the injunction to do expia-
tion for those strivings would be inappropriate.

The Pancaratragama-s prescribe ritual expiation
for those who have adopted wpaya-s other than
the Lord. This supports the fact that adopting
other; wpaya-s is dangerous to one’s essential
nature.

122. Tirukkurukeippirag pillan papikkumpati-matira-pintu
migramapa catakumbhamaya kumbhakata tirtha
salilampslé ahamkara migramana upayantaram.

122. There is this word from Tirukkurukaippirap Pillan:
*Other upaya-s are mixed with' pride (ahamkara) like
boly water in a gold pot mixed with a drop of toddy.”

This is an oral tradition from one of Ramanuja’s
disciples.
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123, Ratnattukkup palakaraipsleéyum rijyatiukku elu-
miccampalam psléyum palattukku satrucamapru.

123. Asacowryistoa gem, as alemon is to a kingdom, the
(means) can never be equal to the fruit.

Just as a cowry can never be equal to a gem ora
lemon to a kingdom, there is no upava which
warrants the attainment of the Lord.

124, Tag taritragakaiyalé tapakkuk kotukkalavatonrillai.

124, As, indeed, there is poverty (on the part of the soul), there
is nothing to give to Him.

125. Avan tantattaik kotukkumitattile, ataivile kotukkil
anupayamam ; ataivuketak kotukkil kalavu velip-
patum.

125. While giving that which is His and giving in the proper
manner, it does not serve as means ; while giving in the
improper manner, theft is exposed.

Since everything belongs to the Lord, one who
gives to the Lord as if the gift were his own, i.e.
seeing the gift as a means to attainment, is a
thief.

126. Partrubhsgattai vayiru valarkkaikku uruppikkuma-
polé, iruvarkkumavatyam.

126. If (a wife) makes use of the enjoyment of her husband as
a profession, there is defect to both (of them).

If a person asks payment from the Lord for
giving the Lord what is due to Him by the nature
of the soul-Lord relationship, it is like a wife
asking money from her husband, like a prostitute,

127. Vedantanka) upayamaka vitikkirapatiyeg eggil.

127. 1t may be asked, “Why do the Vedinta (texts) emjoin a
means 7’
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128. Ausadhasévai papnpatavarkalukku abhimata vastuk-
kalile attaikkalaciyituvaraippslé i¢varanaik kalantu
vitikkiravittagai.

128. This injunction is tantamount to mixing the Lord (with
upaya) like those who mix medicine with something
* desirable, serving it to those who don’t like medicine.

129. [Ittai pravarttippittatu parahimsaiyai nivarttippikkaik«
kaka.

129. The prescription of this (upaya) is so as to prevent injury
to others.

Scripture prescribes an wupagya so as to motivate
some people away from worldliness and the harm
they may do to others.

130. Itutin puarvavihitahimsaipglé ; vitinigétankaliran-
tukkum kugaiyillai.

130. This is like the killing enjoined in the earlier part (of
scripture, and prohibited in the later part); both
prescription and prohibition are appropriate.

There are four types of persons. characterized by
a predominance of ramas, rajas, sattva, or parama-
sattva : Scripture enjoins killing for those
dominated by tamas and rajas and non-killing for
those dominated by sartva and paramasattva. Just
80, scripture prescribes a means for some and no
means for others.

131. Attai gastra vidvasattukkaka vitittatu. ittai svarupa
vigvasattukkaka vitittatu.

[31. The prescription of that (the killing, or a meaas) was in
order to produce trust in the scriptures ; the prescription
of this (non-killing, or no means) was in order to promote
trust in (one's) essential nature.
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132. Atu telpuraiyé pom ; itu marmaspargi.

132. That (killing) will affect one, only as far as the skin ; this
(performing a means) affects the very core (the essential
nature).

133. Itutap karmasatyamakaiyilé duskaramumayirukkum,

133, This (the means prescribed by scripture), indeed, is
difficult as it must be accomplished by the aid of karma.

Scripture prescribes upasana as the means and
this must be prepared for by certain rituals.

134. Prapattyupayattukkuv ikkurrankaloprumillai.

134. As to the prapotti-upaya there’ are none of these
deficiencies

135. Atmayatatmyajhianakaryamakaiyale, svarypattukku
ucitamumay, ‘‘cirravéntd” epkirapatiyé nivrutt
satyamikaiyalé sukaramumiyirukkum.

135, Being as it (prapatti) is, the effect of the soul's nature
and suitable to the essential nature, it is easy, sinec it
is accomplished by renunciation alone; as in the saying,
*“There is no need to be perplexed.”

Tiruvaimoli 9. 1. 7: “There is no other thing.
We may speak briefly. All creatures on this
earth should not be perplexed-a mere thought
(of Him) will do. Oh, see that great herdsman
born at north Madurai, superior without a fault !
Itis not a flaw, but desirable, to live in this
world repeating (His) greatness.”

136. Purna visayamakaiyalé perumaikkitakap paccaiyita
vonpatu.

136. As the object is the Perfect One, it is not possible to
bring a tribute worthy of (His) greatness.

137. Apimukya sucakamitrattile santgsam vilaiyum.

137. From the slightest inclination (toward Him), pleasure is
produced (i. e. the Lord is delighted).
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138, Pgrtti kaivankate meélvilukaikku hétu vittagai.

138. The perfection (of the Lord) is for the purpose of (His)
descending upon (the soul); it is not to occasion the
withdrawal (of the soul).

One should not be frightened by the Lord's
perfection; it is this very perfection that works
on behalf of the soul’s ultimate well-being.

139. *“Patram puspam’’, “‘anyat purpat’, ‘‘purivatuvum
pukai puve.”

139. ‘‘Leaf, flower...”; *Other than (a pot) full (of water)..."”;
“Incense and flowers suffiice...”

Bhagavadgita 9. 26:

“Whoever offers to Me, with devotion, a leaf, a
flower, a fruit, water, I enjoy this (offering)
made with devotion by him who is pure-minded.”

Mahgbharata, Udyoga Parva, 86.16:

“Janirdana desires nothing other than a pot full
of water, the washing of (His) feet and an
inquiry about (His) welfare.”

Tiruvaimoli 1.6. 1:
““O people who have the resolve to realize (your
self-nature) in full measure by praising the Lord
who is free from all miseries, if you want to avoid
separation (from Him), sprinkling good water
and offering incense and fiowers will suffice.”

140. Pullaikkattiyalaittup  pullaiyituviraippsle  pala-
satanankalukku pedamillai.

140. Like showing grass (to a cow), having called (it), and when
it comes, giving it the (same) grass there is no difference
between the end and the means.

141. Akaiyalé sukarupamayirukkum.

141. Therefore, it (the means), itself, has the form of felicity.
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142. 1lvap avapgaippera nigaikkumpstu inta prapattiyum
upayamagru.

142. When this one (the soul ) thinks to obtain Him (the Lord),
this prapaiti is not a means.

143. Avagivanaippera nigaikkumpstu patakamum
vilakkagru.

143. When He (the Lord) thinks to get this one (the soul), the
defects (of the soul) do not stand in the way.

144, 1lvaiyiraptum driparatilvan pakkalilum srikubap-
perumal] pakkalilum kapalam.

144, These two (truths) are evident in the case of the biessed
Bharata and the Chief Guha.

Bharata implored Rima 10 return from exile in
the forest, but Rama did not accede to his request.
Guba made no effort to be accepted by Rama,

but Rama accepted him nonetheless.
r

145. Sriparatilvagukku  napmaitine (imaiyayttu,
grikubapperumajukkut (imaitapé napmaiyayttu.

145, As for the blessed Bharata, his very goodness was a faalt;
as for the Lord Guha, his very fault was goodness.

If a person attempts to attain the Lord by some
means, the means itself stands in the way. On
the other hand, -the faults of a person do not
hinder the movement of grace.

146. Sarvaparatankalukkum prayagcittamaga prapatti-
tagum aparatakstiyileyay ksamapam pappavéptu-
mpati nillanintratiré.

146. Prapatti, itself an expiation for all kinds of faults, is
itself a fault in need of pardon.

Prapatti, perfoimed as a means, although it is an
act of surrender to the Lord, betrays an element
of self-assertion, contrary to simple renunciation
of all effort-
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147. Netuna] anyaparaiyayp p3nta paryai lajjapayankalig-
rikké paitrusakidcatiile pipru cpp uysakikank-
kavépum: prapéksikkumapsle yiruppawpriré ywvag
pannuin prapatil.

147, This one's performance of prapatti (as a means) is like
a wife, who, after having gone in devotion to another
(man) for a long time, approaches her husband, without
shame or fear, and says, “Take me to your side.”

In this case, the husband may indeed take the
wife back, but it is far better if the wifeis taken
back at the husband's own initiative. Likewise,
it is better to attain the Lord on the Lord's
independent initiative,

148. Krupaiyalé varum paratantryattirkattil svatante-
yattalé varum paratantryam prapalim.

148 Dependence upon the other coming from independence is
beiter than dependence upon the other from mercy.

149. Ivvarttattai vedapurusag apéksittip.

149. This (truth), indeed, is refarred to ia the living Veda.

Katha Upanisad 2. 23: “*Whomsoever 1this (Self)
chooses, by him alone is He obtained.” The
passage is taken to emphasise the independent
initiative of the Lord.

150. Apsksanirapgksamikat tiruvatikkum érikuhappero-
milukkum itu uptayirru.

150. Undesired regard came to Tiruvadi (Hanumin) and to
the great Guha.

Hanumin is known as ciriya tiruvadi, "the

little one who serves at the feet of the Lord™;
Garuda is the Great Tiruvadi (periya tiruvadi).
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151, Ivag munpgitamavarkalhi avag mugnpitumennumi-
tam apayapcatanattilum kanalin.

151. That those whom He (the Lord) aczepts are used by him
as mediators when another s=eks Hin can bz ssen from
the (episode of) the giving assurance of safety.

Rama gpave Vibhisapa assurance of safety after
consulting Sugiiva. Sugiiva was acling on behalf
of the Goddass, Sita, as, having found her jewels,
he was living in her grace. In the cas of Vibhisapa
as she was staying in Lan%i, she blessed him so
that he may seek Rama’s protection.

152. Iruvar muggitukiratum tantdam kurrankalii camip-
pikkaikkaka.

152, The two (the soul and the Lord) invoke aid (i.e. seck a
mediator) to make up for their faults.

The soul needs a mediator because it is fearful of
going before the Lord with all its faults; the
Lord needs a mediator, since He is committed to
punishing bad deeds and finds it difficult to accept
the sou! with all its faults,

153. Svarupasittiyumattalé.

153. From that (mzdiation) the essential natures (of the soul
and the Lord) come forward. .

154. Aupatikymumniy nityamumin 1 paratantryam
iruvarkkum untiré.

134. The dependence on each other of the two (the soul and
the Lord) is both conditional and eternal.

The dependence of the soul on the Lord is
conditional in as far as it is determined by Karma;
the dependence of the Lord on the soul is also
conditioned by Karma in as much as the Lord
cannot move except in accordance with the soul’s
Karma. On the other hand, the rclationship of
sesasesi is clernal.
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155. Anityamapaviruvar  paralantryamum  kuliivatum
auale.

155. By that (mediation) the dependence on each other which
is non-eternal (conditional) is destroyed.

Mediation does away with the dependence upon
karma.

156. Sasaksikamakaiyaleé ippantattai yiruvaralumillai-
ceyyappakatu.

156. As the Lord and soul have the (third factor) of a
Saksi, namely Purusakara,, the two alone cannot
bring to an end their mutual relationship of saviour
and the saved and the doer of Karma and the dispenser
of its Iruit.

157. “Fpnni nekilkkilum®™, “Kslamalarppavaik-
kanpakiya.”

157. “Even if (He) should forsake me..."” ; You who love the
lady of the beautilul lotus...”

Tiruvaimoli 1.7.8 :

“He who has the greatness of enjoying the bamboo

like shoulders of His consort, He who is the
prime and sole cause, b:fore the gods, even
if (He) should forsake me, He is not capable of
leaving my good mind."”

Tiruvaimoli 10.10.7 :
“0O my darling, You who love the lady of ths
beautitul lotus, just like a pair of blue mountains,
having cluiched two crescents and becoming
erect, becoming a beautiful boar and lifting the
carth between the two tusks, You churned the
blue ocean; having obtained You, will I allow
You to go?”’

Here, Nammj|var, giving prominence to the Goddess,

affirms that once the soul and the Lord have discovered

cach other, have broken through the karmg-relation-

ship, neither can forsake the other.
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158. Karmani vyutpattiyil svarupakupin'calil varukira
kartru-sankscarihityattai nig 1ippatu.

158. The abundance of (Hzr) dvership is to be understood from
the essential nature and qualities indicated by the passive
derivation,

One of the possible interpretations of the term,
*$r1’, in the Dvaya Mantra, is the passive construc-
tion (karmani vyutparti), i.e. §1iyate, *‘one who is
sought afier”. Thus is indicated her passive
power-she is sought out by the soul due to its
essential nature as fegsa and sought out by the
Lord as His affectionate wife. In this way, she
infiuences both soul and Lord in her role as
mediatrix,

159, Atikaritrayattukkum purusakiaramavarjaniyam.

159. For the three kinds (of persons) who are fit (for prapatti)
mediation is inevitable,

See 41-43 above.

160. Tagkkuttig téium nepmai (imaiyspati vilakkayi-
rukkum.

160. Goodness sought by this one (ths soul) is, indeed, to be
avoided just like evil.

There is now discussion of the love-relationship
hetween the soul and the Lord. *‘Goodness’ 1efers
to the sense of anxiousness of the allegiance
(sesatva) of the soul toward the Lord; ‘evil', refers
tothe sense of ind=pendence (svarantrya)of the
soul from the Lord. When love develops between
the soul and the Lord, the former becomes a
hindrance, as much as the latter.

161. Alakukkitta cattai apaikkaikku virgtiyamapslé.

161, As clothes worn as ornament are an obstacle to close
embrace.
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The soul’s sesatva is like ornamental clothing ; it
stands in the way of the Lord’s cmbrace of the
soul like the clothing standing in the way of the
lover's embrace.

162. “Hara’pi”
162. “Even a necklace...”
From the Ramavana in reference to Sita :
“By her who was afraid of an impediment to
contact, even a necklace was not put around
her neck.”

163. Punyam pglé paratantryamum paranupavattukka
vilakku.

16). Dependence upon the other, like good deeds, hinders
enjoy ment of the other,

164. Kupampslé dasanivrutti.

164. Like the attributes (sesasva and piratantrya), defests also
are removed.

In the love-relationship, the Lord sees no defect
in the soul, taking it even with its body.

165. Aparanam anapimatamay alukku apimatamayi-
ri nigratiré.

165. There is dislike of ornament but like of dirt.

Ornaments stand in the way of lovers’ embrace,
but they do not mind dirt on the body.

166. ‘Snanam rosajanakam’ egkira varttaiyai smarippatu.

166. Remember the words, “Taking a bath caused aoger”.

The reference isto an episode in the Ramayana.
At the end of the great war, Rima sends
Vibhisapa to bid Sita bathe and come to him.
Though Siti wants to go to Rima without
bathing, she nonetheless does his bidding. Even
o, when she comes Rama is angered thdt she
-has ' deldayed to take a bath,
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167. ‘‘Vapcakk:]vig™ “M:pkavojtu”

167 “The deceitful thief...”, *Destroying...”

Tiruvaimoli 107.1:

“O poets of sweet words ! protecting your life,
serve the great Vispu, the deceitful thief of

Tirumaliruficglai ! He comes as a poem to confuse

me, having mixed indiscriminately ‘with my sou}
and mind in a manner not understood by those
standing nearby; consuming my mind and soul
He Himself fills me completely.”

Tiruvaimoli 10. 7. 10

“Qur Lord living at Tirumaliruncslai! O, Yoo
who saved ms by Yourself becoming me,
Destroy this great maya completely —these surging
sensations, the five Know!ledge-senses, the five
organs of action, the prakrti associated with thig
soul in this world, the muhat, the ahamkarae
and this manas. '

168. Vercutumavarkal manparruk kelarratappslé jianiyai
vigrahaitate atarikkum,

As those who wear roots (for decoration, do not take off
the dirt attached to them, so in regard to the knowing
one (jnani), the Lord accepts him with all the impurities
of his mundane ‘body.

Certain roots, worn by women in their hair, have
a pleasant smell only as the mud around them is
not removed ; just so, the Lord prefers the soul
of onc of knowledge covered though by its body.

Paramarttagapa vivagutaiyas garirastitikku hétu
kgvala pagavalticcaiyigé. '

The reason for such a person hankering for the Lord
still remaining in this world is again the will of the Lord.
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170. “Tirumaliruiicslai malaiyg” cp¥irapatiydé ukanta-
ruligv niliakal:llavarrilum papgum  viruppattai
ive g itaiya §arfiaikategattilé papnum.

170. (The Lord's) love for a single man of knowledge is like
(His) love for *the mountain Tirumilirumgolai™,
while yet loving all his sacred shrines.

Tiruvaimoli 10.7.8 :

My head is the mountain Tirumilirusicslai and
the ocean of milk. My body is Visnu's
Vaikuptha and the c¢oul mountain of
Vinkategvara. My life, which is mixed with the
formless gieat maya, difficult to overcome, my
thought, wo:d and deed-He who was before even
this acon of time, such a one will never scparat®
Himself from ail these.”

171. Ankuttaivisam sitanam ; inkuttaivasam satyam,

171. Dwelling there (in temples) is a mzani; dwelling for the
Loid here (in the peison of knowlzdge) is an end.

172. “Kallum kapiikatalum' enkirapagiyé itu sittittdl
avarrilataram mattamayiiukkum.

172. When He has found a place in them (bodies.of men
of knowledge), His regard for those abodes of his (like the
milk ocean) is less than for these (bodies),as it is said,
“The sacred hills, the milk ocean”... W

Periya Tiruvantadi :
“The sacred hills, the milk-ocean and the divine
Vaikuntha, they have completely disappeared-
what a sin! That lofty person of black colour,
entering inside my mind, will never leave me.”

173. “Iankayil kaivitel” egru ivap prarttikka véptumpati-
“yayirukkum. ' e

173. It is such that there is necessity to request, “Do not
leave the temporary residence!"
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Second Tiruvantadi 54 :
*“The mountain (Tirumaliruiicslai), which is
also a park, the mouantain Vca'ata, these two
are regarded as resting places for you. In the
same graceful way, 1 concentrated on You
keeping You in the temple of my mind as Your
resting place and thinking, “Do not leave the
temporary residence!”
Here, the Ajvar, having captured the Lord in
his mind, is afraid that the Lord will forsake
His temporary abode in the milk ocean and the
mountain temples.

174, Prapyapritivisiyatvattadlum krutajjataiyalum pigpu
avai apimatankalayirukkum,

174. Because of the love of the devotee who is to be obtained
by the Lord and for those shrines because of gratitude
that it is these shrines that drew the souls to him, His
abodes like tbe Vaikuntbha, Milk <cean and temples are
dea: to Him.

The Lord will not forsake His abode in temples
for these are the places through which He first
makes contact with the soul and comes there-
through to reside in the heart of His devotees.

175. Akaiyalé tosa nivruttipslé antara kupamum viroti-
yayirukkum.

175. Therefore, just like getting rid of defects the native
attributes may be a hindrance.
The author returns to an earlier topic-the essentia)
attribute of the soul, Sesatva, as well as the
sitempt to get rid of defects like the body, may
be a hindrance 10 the love-relationship.

176. Tosanivruttitipé tosamamiré.

176. Indeed, getting rid of defects is itself a defect.
Attempting to pet rid of defects like the body is
a bindrance to the Lord's grace.
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177. *“Tagpal varum nagmai vilaippal polé, avapal varum
napmai mulaippalpslé” egru Pillag varttai.

177. There is Pillap's word, “Goodness which comes from

oneself is like purchased milk: goodness that comes from
Him is like breast-milk.”

178. Avapgaiyoliyat tag tapakku napmai tétukaiyavatu-
stanantaya prajaiyai matipitakkal kaiyil nigrum
vanki katukapags attuvaniyan kaiyilé kattik kotukku-
mapslé yiruppatogru.

178. Indeed, searching for goodness for onseself, without Him,
(the ‘Lord), is like pulling a suckling child from the hands
of the parents and betraying it into the hands of a
murdering butcherer.

179. Tappaittap&yire mutippap.
179. By that (the soul) is putting an end to itself.

180. Tappaittagé mutikkaiyavatu-ahamkarattaiyum visay-
ankalaiyum virumpukai.

80. (This) bringing death upon itself is coveling pride and
sensuality.

181. Ahamkaramagnispariam pslé.

i81. Pride is like touching fire.

182, “Na kamakalusam cittam™, “Na hi me jivitenarthah”
“Na deham”, “Emma vittut tiramum®

182, “Mind not confused by desire. .. ; “For me there is no
purpose in living. . ™" *“Neither body ... " ; “The great
abode of release ..’

Jitanta Stotra 1. 13 :
“My mind, which always takes rest in your feet
is not confused by desire. In all my births,
1 desire only being & Vaispava.”
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Ramayana 5.26.5: Sita is speaking:

“For me there is no purpose in living, there
is no purpose in wealth; living as [ am, io the
midst of these demonesses without Rima, the
great warrior.”

Yamunacirya's Stotra Ratna 57 :

#0 Lord, neither body, nor life, nor the happiness
coveted by all, nor (even) the self. nor anything
else that is foreign to the glory of allegiance
to You, can I, even for a moment, put up with.
Let them perish in a hundred ways. This is true,
o slayer of Madhu ! This is my entreaty."’

Tiruvaimoli 2. 9. 1:

“O my Lord, who put an end to the miseries of
the elephant, if You place Your great lotus-feet,
red in color, early on my head, | won't (even
talk about the great abode of release (Vaikuntha).
O my Lord, this servant of Yours desires only
this.”

Pratikizla visayaspargam psle, anukuyla visayasparsam
visamisra pocagam polé.

Touching perverse objects is like taking poison (directly),
touching permitted objects is like (taking) food mixed
with poison.

184. Agaijvalaiyai viluaki vitayketa nigaikkumzpsléyum
atukira pamp ignilalilé yotunka nigaikkumapslgyum,
visaya pravapagaiy sukikka nigaikkai.

Thinking (there is) happiness by being intent upon sensory
objects is like thinking to quench thirst by swallowing
flaming fire or thinking to find shelter under the shadow
of a dancing serpent.

185. Acupama mutiyumgpslé pakavatanupavaika
paragdy mrutuprakrutiya yirukkumavag visays
dardanattilé mutiyumpati.
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185. Just as thc Acupama (bird) perished (at a loud noise), so
perishes the one who is dead to the world by reason of
supreme experience of the Lord, after secing sensory
objects,

The Acupama, while listening to sweet music,
is unable to bear a loud noise and falls dead at
such a sound. By making a such a noise, the
hunter catches the bird.

186. “Kaiiippatuppayo’' ennak katavatirée.

186, Thus it is said, “Would You destory (me).. . "’
Tiruvaimoli 6. 9. 9:

*“Would you destroy (me), sinful person that I
am, by showing many petty joys that ascail the
five senses in a manner that would confuse the
mind ? Will not the time for calling me to Your
great lotus-feet that completely measured the
earth, shorten further?"'

187. A)nhapnapa visayapravapap kévala pastikapaippale
jhdnavananpa_visayapravanan astika nastikapaippsle.

187. The ignorant one intent upon sensory objects is like an
unbeliever (nastika); the wise one, even so, intent upon
sensory objects is like a half-hearted believer (astika-
nastika).

188. Kevala nastikagait tiruttalam; astika pastikapai
yorunalum tiruttavonnatu,

188. The simple non-believer can be reformed; the haif-hearted
believer can never be reformed.

189. lvaiyiraptum  svarppépa  mutikkumajavanrikké
pakavata virotattaiyum vilaittu mutikkum.

189, These two (pride and sensuality) not only destroy
through their essential nature but also destroy by
producing hostility toward the Bhigavata (ope who
belongs to the Lord).
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190. Namargpankalaiyutaiyargy pakavata virotam
pannip psrumavarkal taktapatam pglé.

190. Those who have the name and form (i. e. the outward
marks of a Bhigavata), who continue to make trouble
for Bhigavatas, are like burnt cloth.

191. Matiputavai ventil uptaiyum pavumottuk kitakkum:
karratittaviré pagantu psm.

191. When folded cloth is burned it appears to be durable
(through the same warp and woof); but it is scattered by
the wind.

192, *“T4varagavatarittup  panppiga  agaittolilkalellam
pakavatapacaram porimai’” epru jiyararulicceyvar

192. The Jiyar (Nafijiyar) has said: “All the mighty tasks
performed by the avatiaras of the Lord (show) impatience
with offence to Bhagavatas.

Naifijiyar's saying is part of oral tradition,

193. ‘“*Avaminakriya™
193, “Act of contempt....”

Mahabharata, Asvamedha Parva : Krspa speaking to
Yudhisthira :

“Whatever affection you have developed toward
Me, let that be always in the case of my devotees.
Any act of contempt toward them takes away
everything auspicious.”

194. Pabavatipacarantap anékavitan.
194. Offences against Bhagavatas are of many kinds.

195. Atile yogru avarka] pakkal janma nirypapam.
195. One of these is inquiry about their birth.
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196. [Ttutig arccavatarattilupatinasmrutiyilunkattil kru-
ram.

196. This, indeed, is more cruel than thinking about the
material stuff of (which) the arcavardra (is made).

The arcavatara is icon in which the Lord resides
in the temple.

197. Attai mitruysni pariksaiystokkum epru sastram
collum.

197. Itissaid in the scriptures that that (inquiry about the
birth of a Bhagavaia) is like (a man) inspecting the
reproductive organ of (his) mother.

198. Trigankuvaippslé karmacandalanay marvilitta yajno-
pavitantagé varayvitum.

198. Like Trifanku, a Capdila by karma (former deeds)

(his) very sacred thread which he wears on his chest
becomes a leather strap.

Trisanku, a king, scoraed his preceptor because
the latter would not perform a ritual by which he
(Triganku) could enter svarga in his bodily form.
The preceptor cursed him and consequently he
became a Capdila or outcaste.

199. Jaticandalagukku kalantarattile pakavatapakaikku
ysgyataiyuntu ; atuvumillai yivapukku.

199. To the Capdila by birth there is the eligibility to become
a Bhagavata in another time ; that is aot so for this one
(one like Triganku).

200. Arutapatitepikaiyale.
200. For indeed, he has fallen after rising.
201. Itu tagakku atikiriniyamamillai.

201. There is no requirement of fitness for that.
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202. “Tamarkalil talaivaraya catiyantaparkalélum” epkai-

yale.
Thus, the words, ““Though they be of the brghmaxa jati,
highest among kindred..."”
Tirumalai 43 :
O Thou who resides in the great city of
Srirangam ! Though knowing the four Vedas and
the six angas, immortal, those of the brahmana
Jati, highest among kindred, if they scorn Your
associates, then and there, there is destruction as
if they themselves were outcastes.”

203. Tvvitattile vainatéya vruttantattaiyum pillaip pillaiyal-
vagukku alvag panpitta varttaiyaiyum smarippatu.

The story of Vainatéya and the words Alvag gave to

Pillai Pillai Alvaip are to be remembered in this

connection.
Even Vainatéya (Garuda) was punished for
offence to a Bhigavata, He lost his plumage and
could not fly when he thought ill of the place
where S’a;;dilya, a female sage, was staying,
(Mahabharata, Udyoga Parva).
Pillsi Pillai Alvag, though a man of great learning
and high birth, was notable in his constant offence
against Bhagavatas. His preceptor, Kurattalvan,
exacted a promise from him that he would no
longer offend. A short time later he, nonelheless,
had ill thought about a Bhagavata and hid himseif
from his preceptor in shame. His preceptor
seeking him out, told him that he should hide
no longer since his attitude indicated that he had
indeed repented.

104. Jnananustanankslai yolintalum pérrukku avarkal
pakkal sampantamg yamaikirappslé avaiyuniapilu
milavukkavaikal pakkal apaciramé psrum.

Even though one does not have knowledge and practice,
forgetting their benefit (to the soul), his very connection
with them (Bhagavatas) is enough ; even so, offence toward
them is detrimental.



SRIVACANA BHUSANA 63

205. Itil japma vruttiti niyamamillai.

205. There is no requircment as to birth, actions, and so forth
here. The status of a Bhagavata does not depend
on caste or any particular ritual actions.

206. Iyvarttam Kaidika vruttaatattilum, Uparicaravasu
vruttantattilum kagalam.

206. This truth can be seen from the Kaigika incident and from
the Uparicaravasu incident.

Nampaduvag,\an outcaste singer, gave a song,
called Kaigika t3 a ghost who threatened to eat
him. By the song, the ghost, in fact a learned
Brahmin under a curse, regained his original form.
Uparicaravasu, a king who by this great tapas
had the power to fly through the sky with all his
retinue, was asked to arbitrate a dispute between
the gods and the rishis over a matter of ritual.
Having decided in favour of the gods, he was
cursed by the rishis and lost his power.

207. Brahmapyam vilaiccellukiratu vedatyayanati mukar-
1alé pagavallapa hetuvepru; atutipé yilavuk-
kuruppakil tyajayamamire.

207. The price of Brahmapism is acceptable if as a result of the
Vedas and the like there is attainment of the Lord ; if that,
indeed, is a detriment, then it is to be renounced.

208. Jagma vruttankalig utaiya utkarsamum apakargamum
pérrukkumilavukkumaprayojakam.

208. The superiority or the inferiority of birth and conduct do
not affect prosperity or loss.

209. Prayojakam pakavat sampantamum tatasampantamum

209. The cause (of prosperity or decline) is relationship to the
Lord or non-relationship to Him.
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210. Pakavat sampantamuptapaliraptumokkums ecppil.

210. If it be said, ‘‘Is there equality of two (persons) in
ielationship with the Lord with them ?”
One person is of high birth, the other is low-born.

211. Ovwvatu
211. (The answer is) there is not.

212. Utkrustamaka pramitta jagmam pramgasampa-
vapaiyalé “‘darire ca’” eplkirapstiyé paya janakam.

212. The birth understood as superior gives rise to fear since
there is the possibility of decline, as in, “Even in (my)

body..."
The quotation is from Jiranta Stotra : see 120.

213. Atukku svarupa praptamaga naicyam pavikkavépum.

213. For this one it is necessary that there be humility appro._
priate to (his) essential nature.

214, Apakrugtamika pramitta utkrusta janmattukku irap(u
tosamumillai.

214, A superior birth understood as inferior does not have the
two defects.
The two defects are: 1) fear of falling from
one’s caste : and 2) the constant need to impose a
false notion of oneself projecting that which does
not belong to the soul by nature.

215. Naicyam janmasitlam.

215. (For one who is low-born) humility s consistent with
birth.

The high-born must cultivate humility.
216. Akaiyale utkrusta janmamé érestam.

216. Therefore, it (a humble birth) is better than a superior
birth,
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217. “‘Svapaco’pi mahipala”
2]7. ‘BEven one who cooks dogs, o king!.."”

Bhagavata Purana :

“Even one who cooks dogs (an outcaste),
o king!, who has Visnu-bhakti, is higher than a
twice-born ome. A sage without bbakt is
lower than ome who cooks dogs.”

2i8. Nikrusta janmattil wvanta drsam  camippaty
vilaksana sampantattileé.

218. The defects coming from an inferior birth cease from
relationship with distinguished persons (i. e. Bhagavatas).

219. Sampantattukku yogyatai yuptampstu janmak kottai
pokavepum,

219. The defects of birth should go away when there is
qualification for relationship (with the Lord).

220. Janmattukkuk kottaiyum atukkup paribiramum
“pa]utila volukal” egkira pattile yarulicceytar.

220. Birth-defect and the removing of it are stated in the text
*The path of good conduct without defect...”

Tirumalai 42 :

“O you who are well-versed in the Vedas, and
follow the path of good conduct without defect |
you should worship, give and take on a par with
people of low caste if they are devotees of Him _
O One of walled-Srirangam | you have graoed
them to worship on equal footing !”

221. Vedakap ponpglé yivarkalottai sampantam.

221. Relationship with these persons (Bhagavayas) is like iron
in relationship with refined gold.

By mere contact with refined gold, iron is changed
into gold.
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222. Ivarkal pakkal  samyapultiyumatikya-puttiyum
natakkavénum.

222, Tt is necessary to look upon these (Bhigavatas) with
thoughts of equality and thoughts of (their) superiority.

223, Ativatu—acaryatulyaregrum samsarikalilum tagpi-
lum igvaragilum atikar egrum nigaikkai.

223, That is to say —rthinking them as equal to the acarya and
superior to worldly persons, to oaeself and even to
the Lord.

224. Acarya samyattukkati acarya vacapam.

224. That there is equality with the acarya is (established) by
the acirya’s word.
The former aciryas teach that by having received
the sacred mantra all Vaignavas are cqual.

225. Ippati nigaiyatolikaiyum apacaram.
225. Not thinking in this way is an offence.

226. Ivvarttam itihasa purapankalilum * payilufcutaroli,
*® netumarkatimaiyilum, *® kapcora venkurutiyilum,
® nappijda vilavuparilum, * téttaruntirarrégilum,
* mémporulukku mélil pattukkalilum vicatamakak
kapalam.

226. This can be clearly seen in the Itihisas and Purapas and
in the verses beginning with :
“Him whose brightness is ever sung. .."
“Service to Him whose love is unbounded. . .”
“Shed tears till blood streamed from the eyes. . .”
‘“Hate-loving fiends equipped with swords. . ."
*“One who has reached a status rarely gained. . .”

and in the excellent verses following, **Most precious entity. . .”

The references are to Tiruvaimoli 3.7.1-10 and
8.10.1-10, Periya Tirumoli 7.4.1-10 and 2.6.1-10;
Perumal Tirumoli 2.1-10 and Tirumalai 36-42.
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In all of these verses of the Prabandham the
emphasis is upon giving due respect and service
to devotees of the Lord, irrespective of their
caste and other incidental matters.

227. Ksgatriyapaga Vigvamitrag brahmarsiyagag.

227. Viévamitra, as a Ksatriya, became a Brahma-rishi.
There are a number of examples of individuals honored
without respect to their status by birth.

228. VibhisanspaiRavapan kulapamsanag eprap; perumal
iksvaku vamgyapaka nipaittu varual yarulicceyltar.

228. Ravana called Vibhisapa a disgrace to his tribe ; the Lord
(Rama) graciously spoke (to him), regarding him as one
of the lksvakus (i. e. a member of his own family).

229. Periya vutaiyarkkup perumal prahmameta
samskaram panniyarulinrg.

229. The Lord (Rama) graciously performed a brahma-medha
ritual for Periya Udaiyar (Jatayus.).

The brahma-medha rite is a funeral rite for the very
highest and most respected brahmapas.

230, Tarmaputrar acariri vakyattaiyum jrangtikyattaivam
kontu gri viturarai prahmametattalé samskarittar.

230. Dharmaputra pcrforme.d the brahma-medha rite for
Vidura, om account of the acrial voice and his

(Vidura‘s) great wisdom,
Since Vidura was born of a §idra lady, Dharmaputra
hesitated to peiform 'brahma);a {uneral rites for him.
A voice from the sky advised him to do them.

231. Rugika] tarmavyatan  vjicalile tuvaptu tarma
santehankalai camippittuk kontarka].

231. Sages, waiting at the gateway of Dharma-vyadha, had
their doubts about dharma resolved.
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Dharma-vyadha was a butcher and thus of low
caste.

232, Krugpag pismatropatikal kruhapkalaivittu 47
viturar tirumilikaiyilé amutu ceytag.

232, Krspa, passiog by the houses of Bhisma, Dropa,
and others, took food in the blessed house of Sri Vidura.
When Krsna came to Duryodhana’s kingdom as
an envoy for the Papdavas, elaborate preparations
were made for his comiog, but he went to eat

with Vidura,

233. Peruma] Sri Sabari kaiyale yamutu ceytarulipar.

233. The Lord graciously accepted food from the hand of
$ri Sabari.

‘Sabari, a-low-caste woman, offered Rama some
fruit.

234, Marapgérinampi visayamikap periyanampi utaiyavark
karulicceyta varttaiyai smarippatu.

234, Let us remember the word spoken to Raminuja by
Periya Nambi concerning Mairagéri Nambi.

Miragéri Nambi was a disciple of Alavandar
(Yamuna), of lower caste, but of great learning and
devotion. Nearing death, he asked Periya Nambi,
a high-caste person, to perform his funeral
rites, Periya Nambi did as requested, but was
asked by Ramanuja why he did this rather than
allow Miragéri’s body to be cremated by his own
people. Periya Nambi referred to the example of
Rama and Jatdyus.

238. “Pradurbbzvaih™ ityadi,
135. Also, there is, “Through manifestation....”

“The God of gods, through various manifesta-
tions, becomes like the heavenly beings and
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man. His devotees are born in different births
according to caste and conduct. They (the
Lord and His devotees) take forms similar to
other (beings), but there is no place for contempt;
on the contrary, both appear as similar to others
(beings) in order to protect this world. The
(so-called) greatness of non-devotees through
their learning and conduct is like decoration
in the case of a widow (i. e. to consider non-
devotees of the Lord great even if they are
learned and of good conduct is as inappropriate
asa widow weariog beautifying ornaments).”
(Source unknown)

236. Pakavatagagrikké vedartta jaanatikalsiyutaiyavap
kunkumam cumanta kalutaiyspati yergu colla
nigratiré.

236. It has been said that he who has knowledge and such of
the meaning of the Veda, without being a Bhgaavata, is
like a saffron-loaded donkey.

237. Rajavapa SriKulagekarapperumal tiryak stavara
janmankalai yacaippttar.

237. Though a king, the Lord Kulagekhara desired births as a
bird and as an inanimale object.

Kulagekhara A]var desired such births in order to
be near the Lord in the temple at Tiruvengadam

238. Prahmapstliamaiaga periyalvarum tirumakalarum.
gopajanmatiai yistanam pappigarkal.

238. Periyalvar, chief of Brahmapas, and his blessed daughter
(Andil) imposed upon themselves birth as cowherds.

239. Kantal kalintal sarvarkkum niripimuttamaiyutalya
avastai varakkavatayirkkum,

239. When rags (i. ¢ the body with its defects) are removed
all will come to the nature of the bast of women (the
Goddess, Laksmi).
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Aru prakarattilé paricuttatma-svarypatiukku tatsam-
yamuptayirukkum.

240. Pure persons are equal to that one (Laksmj) in essential
pature, in $ix ways,

241.

These six are: (1) having ellegiance to no other
(than the Lord)- - ananyarha - $esatvam; (2) taking
refuge in  no other - - ananya-saranatvam,
(3) being enjoyed by no other -- ananya-
bhogyatvam; (4) being composed while in union
(with  the Lord) - - samslesattil ariyirukkai;
(5) not being composed while in separation - -
vislesattil ariyiramai; (6) being controlled solely
by That One - - tadeka-nirvahyatvam.

Drustattilutkarsam ahankarattalg; adrustattil utkar-
sam ahamkara-rahityattale.

241, Superiority here in this world derives from pride;
superiority here-after derives from being free of pride.

24). Brahmava-yilantupstal itaicciyayp perru vitutal

ceyyumpatiyayirukkum,

242, As Brahma, there is loss; as a cowherdess, there is gain.

243,

Although Brahma sits in the lotus spruog from

Vispu’s navel, he has not seen the Jotus-feet of
the Lord. On the other hand, Cintayanij
could not go to see the Lord (Krsna), yet
she was taken by the Lord then and there, when
she gave up her body from very longing for Him.

Ippati sarvaprakarattalum nacabetuvapa vahsmkarat-
tukkum atigutaiya karyamaga visaya pravapyat-
tukkum vilainilam tapakaiyale tappaikkaptal
datruvaik kantarpsléyum; avarrukku varttakaraga
samsarikalaik kantal sarppatiaik kantarpsléyum;
avarrukku nivarttakarapa érivaisnavarkalaik kantal
pantukkalai kaptarpsléyum jsvarapaik kaptal
pitavaik kagtarps/éyum, acaryapaik kspgtal, paciyan
corraik kagtar psléyum, gisyapaik kapgtal apimata-
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visayattaik kantarpsléyum nigaittu, abhamkarartta
kamapka] mugrum anukglar pakkal anatarattaiyum
pratikular pakkal pravapyattaiyum upeksikkum avarkal
pakkal apeksaiyaiyum pirappikku megrafci, atmakun-
enka] nammalum piraralum pirappittuk kollavop-
natu, satacirya prasidamatiyika varukira pakavat-
prasataitalé  pirakumattagai yegru tupintu
tehayattiraiyilupeksaiyum atmayattiraiyilapeksaiyum
prakruta vastukkalil  pogyataputti wuivruttiyum
tehatirapam paramatma samaritapa  samapti
prasatapratipatti yepkira putti vifesamum tagakkoru
kledamuptanal karmapala megratal krupipala megra-
tal pirakkum pritiyum, svanustigattil satanatva
putti nivruttiyum; vilaksagarutaiya jpananustanan-
galil vancaiyum, ukantaruliga nilankalil ataraticaya-
mum, mankalagasanamum, itaravisays nkalil aruciyum,
arttium anuvarttana niyatiyum abara niyatiyum ;
anukila sahavisamum, pratikijla sahavasa nivruotti-
yum saticirya prasatattilé varttikkumpati pannik-
kontu porakkstavan.
Considering that he himself is the soil in which is
produced the sensuality which is the effect of pride,
which is the cause of ruin in every way, he (the
Bhagavata) should see himself as an enemy; seeing bound
persons who are promoters of worldly pleasures, he
should take them as a serpent; secing Srivaisnavas who
are concerned with renouncing these (pleasures), he
should take them as kinsmen; seeing the Lord, he should
take Him as a father; seeing the Acarya, he should take
him as food for a hungry man ; seeing a disciple, he
should take him as an object of favour. Realising that
pride, wealth anod kima, these three, (make for)
disrespect toward pood company, attachment for bad
company, and regard for those who are indifferent,
he should fear. Resolving that the soul's (essential)
attributes cannot be taken as arising either from
himself or from others but that they arise from the
grace of the Lord which comes by means of the grace of
the true acarya, he should. by the grace of the true acirya,
eontinue making progress in: disregard for the body,
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eager regard for the soul, renouncing the thought of the
enjoyment of materialistic things, the clear belief that the
maintenance of the body is accomplished by the prasada
acquired by worship of the Supreme Soul, gladness if
there be suffering of affliction, whether arising from the
fruit of karma or as the fruit of grace, giving up the
thought of self-practice as 2 means, the earnest desire for
the knowledge and practice of distinguished persons,
iotense love and prayer of benediction toward places
favoured (by the Lord), aversion for other worldly objects,
restlessness, discipline in matters of service, abiding with
the well-disposed and avoiding the ill-disposed.

244, Manpgeladasanam svargpa viruttamaprs veggil:

Jnaoatacaiyil  raksyaraksaka - pavam tagkappilé
kitakkum; prematacaiyil tattumarik kitakkum.

If it be sald that the prayer of benediction (masigalasasana)
is contrary to essential nature, (it is answered 'that). in
the state of knowledge, protected and protector are related
as such; but in the staute of love this relationship is
overturned. '

The masigalasasana is a blessing. In the state of
the simple knowledge of one’s gesahood to the
Lord, such a blessing from an inferior to a
superior would be inappropriate; but when know-
ledge gives way to love, such a blessing 1s quite
appropriate,

245. Avagsvarupattai yanusandhittilavagaik katakzkak

kontu tappaingkkum, saukumaryatiai yanusantittal
tapp1ik katakakak kontu avagai ngkkum.

Considering His (the Lord’s) esseatial nature, he (the soul)
protects himself with Him as supporter; considering (His)
tenderness, he protects Him because he takes Him as »
protector.
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By essential nature the Lord is omnipotent, etc.
and the soud looks to Him for protection: but, in
the love-relationship the soul sees the Lord's
beauty and tenderness and naturally moves to
protect these im support of a continuing
telationship.

246, Ivvarttam  cakravartti grijenakarijaptirumakal
vigvamitrag gridandakarpya vasikalapa  rusikal
tiruvati maharajar grinandagopar srividurar pilai-
yurankavillidasar totakkamagavarka] pakkalié
kanalam.

246. This truth is seen in the case of the emperor (Dasaratha),
Janaka's divine daughter (Sita), Visvamitia, the rishis
who dwelt in the blessed Dapdaka forest, Tiruvadi
(Hanumin), the Mabaraja (Sugiiva), the blessed cowherd
Nanda, the blessed Vidura, Pillai Urangavilli Dasar

and others.

All these had occasion to protect the Lord.

247. llaiyaperumalai srigubhapperumal aticankai panna
iruvaraiyum aticerkaipappi sriguhapperumailpari-
karam perumilai nokkigriré.

247. The blessed Lord Guha, suspmsséog the younger Lord
(Laksmapa), and Guha's servants suspecting them both,
they (all) protected the Lord (Rima).

248. Oru pal mukattilé vilittavarkalai vativalaku patuttum
patayirritu.

248, By only once secing the beauty of (Rama’s) form, (Guha's
people) made a great effort (to help Him).

249, Ivarka] nammutaiya kotiyilé yepgumpatiyayirru
Alvarks] nilai.

249. The Alvars are outstanding in this matter.

10
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250, Alvarkalellaraiyaom pslallar Periyalvar.

250. (And), Periyalvar is unlike the other Alvars (in this
matter).

251. Avarka]ukkitu katacitkam ; ivarkkitu nityam.

251. Por the others, it (making mangalasasana to protect the
Lord) was occasional ; for this one (Periyalvar) it was
constant,

252, Avarkalutaiya alankaltaoé ivarkku métayirukkum.
252, Indeed, the depths for the others was shallow for this one.

The other Alvars were only attracted by the beauty of
the Lord ; but Periyalvar, apprehending danger to
His beauty, hailed it.

253. Avarkalukku upaya gesatvattaiyum alittu svarupat-
taik  kumiloirunpap panppumatu, ivarkku upaya
viuttikkum hétuvay svarupattaik karaiyérrum.

253. For the others, there is a diving deep of essential nature,
destroying the (their) sesa relationship to both (the Lord
and the Bhagavatas); for this one, this (diving deep)
is the cause of increasing both (the gesa-relationships),
augmenting thereby the essential nature.

The other A|vars seem to have merged themselves
with the Lord, destroying the sesa-relationship;
whereas, Periyilvar deepened the relationship by
his majigalasasana.

254. Payanivarttakankalukku  payappatuvatu pratiku-
laraiyum anukuylarakkikko]luvatu, atita kalankalil
apatianankalukku uttarakjilattilé vayirerivatu prapti-
palamum ituvé yeppatu animisaraipparttu urakalura-
kal enpatayk konptu itu tage yatraiyay natakkum.

254, This (maigalasasana), indeed, was a livelihood (for
Periyalvar), which took the form of fear for fear-removers,
changing enemies into friends, feeling pangs over some
dangers of former times, or saying, “This (rangalasasana)
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is the fruit of attaiament”, or saying when seeing the
vigilant ones (the guardians of the Lord in Vaikuptha),
“Don’t sleep™.

These were all the circumstances in which
Periya]var invoked protection for the Lord.

255. Allatavarkalaip pglé kétkiravarkalutaiyavum colluki-
ravarkalutaiyavum tanimaiyait tavirkkai yanrikké
alumalarepkiravaputaiya tapimaiyait tavirkkaikka-
kavayirru bbasyakararum ivarum upadggippatu,

255. Unlike others, who sought to remove the solitude (the
loneliness) of the (teacher and the taught,) the Bhasyakara
(Ramanuja) and this one (Periyalvar), when teaching,
sought to remove the loneliness of Him (the Lord who has
no one to sympathise).

256. Allatarkku sattsamruttikal dardananupava kainkar-
yankalalé ; ivarkku mangaladasanattale.

256. The existence and sustenance of others were from seeing,
enjoying and serving (the Lord); that of this one
(Periyalvar) was from the mangalasasana.

247. Ukantarulipa nilankalai yanusantittal ypum urakka-
mumiprikké ivarutafg yatraiyé namakkellarkkum
yatraiyakavénum,

257. Thinking about the holy places, without food or sleep,
was a livelihood for this one and should be a livelihood
for all of us.

258, Akaiyalé mangalaéasanam svargpanukupam.
258. The prayer of benediction is compatible with essential
nature,

259. Anukalarakirar jiapabhakti vairakyankal ittumari-
parpolé, vativile totai kollalampati yirukkum
param3arttar.

259. The well-disposed ones are those who are restless (with
samsara), in each of whom knowledge, devotion or
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renunciation seems to be prominent and whose form
indicates a connection (with these qualities). -

260. Oru cey nirampa nir nigral acal cey pocintw
kattumzpslé ivaiyHlatarkkum ivarkalsttai sampantat-
tale uravutal tirakkatavatayirukkum,

260. Just as from one field standing full, water oozes into a
neighbouring field, so from association with these persons.
by those who are lacking these (knowledge, devotion and
renunciation), grief born of deficiency will vanish.

261. Arunir varavapittapal atukkitana aaiyalspkalon-
tamipole praptli yagiltapavaré inta svapavavigesankal
tappagaiyé vilaiyakkatavalayirukkum.

261. These distinctions of self-nature will arise naturally
when attainment is near, as the sands of the river-bed
produce symptoms of the approaching flood.

262. Ivarraikkontu carama dariramegru tagakkultipe
arutiyitalayirukkum.

262. By these marks it becomes certain that this is the last body
for the one (in whom they appear).

263. Pratikglarzkirar téhatmipimanikalum svatantrarum
anyagesaputarum upayantaranisiarum  svapraygjana-
pararum.

263. The ill-disposed are those who identify soul with body,
who do things as they like, who show allegiance to others

(rather than the Lord), who are attached to other upaya,
and who are self-purposed.

264. Ivarkalukku uttesyarum upayspeyankalum pétitti-
rukkum.

264. For them that which they esteem, the means and the goal.
differ.

265. Tehatmapimapikalukku uttééyar tehavarttakarapa
manusyarka], upayamarttam, upgyamaihikapskam;
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svatantraukku uttégyar svarkkatipskapratar, upayam
karmioustanam; upéyam svarkkatipckam, anya desa
putarkku uttésgyar brabmarutritikal upayam tatsa-
magrayapam, upeéyam tatsayujyam; upayantaranis-
tarkku uttedyan tévatantaryamiyina sarvésvaran,
upayam karmajfavapaktikal, upéyam pakavatanu-
pavam; svapraycjanapararkku uttédyapg ‘nejcinal
nipaippap yavap'enkiravag; upayam svakiya svika-
ram, upéyam svartta kainkaryam.

For those who identify soul and body, their esteem is
for persons who foster the body, their means is artha and
their goal is worldly enjoyment; for thosec who act on their
own their esteem is for those who give enjoyment in
svarga, their means is the practice of karmas and their
goal is the enjoyment of svarga; for those whose allegiance
is to others, they esteem Brahmi, Rudra and the like,
their means is resorting to them, and their goal is union
with them; for those devoted to other means, their esteem
is for the Lord of all as Indweller of the gods, their means
i8 karma, j7.ana and bhakti and their goal is the experience
of the Lord; for those who are self-purposed, their esteem
is for the one described in ““He who thioks (of Him) in
whatever form..."’, their means is whatever means is
adopted by them (rather than the Lord), and their geaj
is service as to what pleases them (rather than what
pleases the Lord).

The self-purposed (svaprayojanapara) are oriented
toward the Lord but their performance is
according to what pleases themselves. The
quotation is from Tiruvaiymoli 3.6.9: “O people
of this world, don’t get confused regarding the
primeval being amidst the three martis-, He who
is the Lord of the divine beings who are never
wanting in God-experience, He who happens to
be the father capable of affording protection and
also the mother and who, withN stopping there,
becomes a relation of every description. Seeing
such a Lord of this much greatness, don’t be
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confused that He is different from This One.
He who thinks (of Him), in whatever form, that
form is really the Great Lord, having the
complexion of the expansive ocean.”

266. Mutal connya mavarum nikrahattukkitakku. Mag raiyi-
ruvarum anukrahattukkilakku.

266. For the first mentioned three, there is punishment; for
the other two there is favour.

267. Mirvarutaiyavum karmam anupava vingcyam, nilima-
tikarikku prayagcitta vinacyam; agcamatikarikkup
purusakara vinacyam.

267. The karma of the (first) three is destrored by experience;
that of the fourth contestant is destroved by expiation;
that of the fifth contestant is destroyed by the mediator.

The first three cannot attain the Lord, they simply
go on according to their karma. The fourth,
who follows the upaya prescribed by the Vedinta-
texts, can prepare themselves for grace by doing
prayascitta. The fifth, the self-purposed, can
prosper under the guidance of anm icarya, who
becomes a mediator for them.

268. Upayam svikarakzlattil purugasapeksamumay purusa-
karasapéksamumay irukkum; karyakalattil upayanir-
apéksamayirukkum.

268, At the time of the choice of means there is dependence
upon the purusa (the devotee) and the purusakara (the
mediator); at the time of accomplishment there is no
dependence on these two.

The fifth contestant is brought to favour by the
mediator. Thus the question arises as to whether
the mediator, himself accomplishes grace. The
answer is that the devotee and the mediator are
active only at the stage of taking refuge in the
Lord ; the Lord is independent in accomplishing
the salvation of the devotee.
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269. Svapraypjanaparar elliraiyom pratikjlaraka nigaik-
kalamavennpil ?

269. It may be asked : *Is it proper to thiuk of all those relying
on seH-purpose as ill-disposed 7’

270. kku svapraysjamam egkiratu -asrayatosa janya-
mapattai.

270. {The answer is) that that which is here called “self-pur-
posing’ is that which arises from a defect of reliance (on
the beautiful form of the Lord).

The self-purposed one is misguided beoause he
simply reacts to the beautiful external form of the
Lord in His arcgvatgra ;: he is caught up i the
epjoyment of the form and does not truly give
himself up to the Lord.

271. Akaiyalé tosamiliai.

271. Therefore, there) is no defect (in saying that the self-
purposed ope is ill-disposed),

272, Visaya tosaeltal varumavaiyellam tustyajamayiréyi-
ruppatu,

272. Tt is clear that all that which comes from the object of
enjoyment is difficult to renounce.

273. “Umaiyarstu cevitar varttai”, “Kathamanyadicchati.”:

273, “Conversation between the deaf and the dumb...”;:
“How can it desire anything else...”

Nacciyar Tirumoli 12 1: Apdal speaking to herfr iends
“To me who has come to have an infatuation
with regard to Miadhava that cannot be under-
stood by you whose will is quite different from
mine, your talk is like conversation between the
deaf and the dumb. Please take me to a place
near Mathura (the place of Krsna), who reached
the wrestling ground even before the wrestlers
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came there and who grew in the house of a
different mother after leaving the mother who
gave birth to Him.”"

Stotraratna 27.:

“How cam my mind, which is firmly set upon
Your nectar-shedding lotus-feet, ever desire
anything else? It is well known that when there
exists a lotus full of honey, the bee does not
even look at the (thorny, nectarless) iksuraka
flower.” 1

274. Ippati yivai yittanaiyom saticirya prasatattile

varttikkum pstaikku vastavyamicarya sannitiyum
pakavat sannitiyum; vaktavyamicirya vaipavamum
svanikarsamum; japtavyam  kuruparamparaiyum
{vayamum; parikrahyam purvacaryarkalutaiya
vacanamum anusgtanamum; parityajyam avaispava
sahavisamum apimanamum; karttavyam #carya
kainkaryamum pakavat kainkaryamum,

When these (virtues) increase by the grace of the true
acarya, the dwelling of the wise one is in the presence
of the icarya and in the presence of the Lord; his speech
is of the acirya’s greatness and his own inferiority; the
prayers to be repeated are the line of dcaryas (guruparam-
parai) and the Dvayam (mantram); that which is to be
favoured is the word and conduct of the former Fcaryas;
that which is to be avoided is association with non-
Vaispavas and their attachments; that which is to be
done is service to the acarya and service to the Lord.

The passage picks up from 259-261, the virtues
being knowledge, devotion and renunciation.

275. Kilcconna pakavat kainkaryam arivatu 4astramu-

kattilg; acarya kainkaryamarivatu gistramukattilum
dcarya vacanattilum.

The service to the Lord, referred to above, is to be

known from the scriptures; service of the icarya is to be
known frem the scriptures and from the words of the

acarya.
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276. Kainkaryantapiraptu.
276. There are two kinds of service.
277. Atavatu istam ceykaiyum anistam tavirukaiyum.

277. Namely, doing what is pleasing and avoiding what ijs
displeasing.

278. Istanistankal varpagramankalaiyum 3tmasvargpa-
taiyum avalampittirukkum.

278. That which pleases and that which displeases depends
upon varna and asrama and the soul's essential nature.

279. Pupyattuk kaficukiravep papattaip papnipgire.

279. He who fears even to do good deeds would not perform
bad deeds.

Both pupya and papa are detrimental to one
seeking attainment of the Lord.

280. Ivap pupyattaip papameprirukkum; avag papattaip
pupyameprirukkum. Avagukkatu kitaiyatu; ivagatu

ceyyap.

280, He the (propanna) takes merit as demerit; He (the Lord)
takes demerit as merit; but He (the Lord) will get none
(demerit) because he (the prapanna) does not occasion
any.

281. Kainkaryantag paktimplam allatapstu pitimulamay
varavépum.

281. Service, indeed, should come from (fear from loss of
dependence on the Lord) if it does not spring from
devotion.

282. Atuvumillatapstu atikarattilum upayspeyankalilum
anvayamigrikké yoliyum.

2¢2 If even that is not so, fitness for prapatti together with
the means (the Lord) and the end (the pleasure of the
Lord) will be lost.
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283. Kainkaryantaggai pala-sitanamikkaté palamakka-
vépum.

283. His service should be as fruit, not as the means to fruit.
284. Atavatu--tip kaiyglit avagaik kaiyérkap papnukai.

284. That is to say, instead of reaching out to take from Him
(the Lord), he should make Him (the Lord) take from
him.

285. Kotuttuk kollate koptattukku kaikkuli kopukka-
vépum.

285. Not taking by giving, he should give paymant for the
acceptance (of him by the Lord).

286. Srividuraraiyum  ¢rimalakararaiyam kagiyaiyum
polé kincitkarittal svarupam niram peruvatu.

286. If you give something, the essential nature gains lustre,
as with Vidura, malgkara and the hunch-backed woman.

All three made simple, selfless offerings to Krsna:
Vidura offered food, malakara offered flowers
and the hunch-back offered sandal-paste meant
for Kamsa.

287. Matitatavata csrum curunirita puvum cuppampu
patdta cantumiré yivarka] kotuttatu.

287. These gave food without searching the pocket (i. e. with-
out asking payment), flowers without bad smell and
sandal-paste without lime,

283, Kainkarya tacaipslé mugpulla tacaika]ilum svarypat-
tai ujjvalamakka vépum.

288. As in the state of service, so also in stages prior (to that)
the self-nature should be made illustrious,

289. Mugpé nalutacai yuntu.

289. There are four prior stages.
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290. Atavatu jjanatacaiyum varapatacaiyum  prapti-
tacaiyum pripydnupavatacaiyum.

290. Namely: 1) the stage of knowledge; 2) the stage of
choice; 3) the stage of attainment and 4) the stage of
experiencing the goal,

First, there is knowledge of one's sesatva gained
from the acarya, then there is choosing the Lord
as the means, etc.

291 Jpanatacaiyil ajjanattai muppitum; varapatacaiyil
apurttiyai muppitum; praptitacaiyil artliyai mvgpgi-
tum; prapyanupava tacaiyil apinivéfattai mugpi-
tum.

291. In the stage of knowledge, one bears in mind (his) igno-
rance; in the stage of choice one bears in mind (his)
imperfection; in the stage of attainment one bears in
mind (his) restlessness (in samsara); in the stage of
experiencing the goal one bears in mind (his) zeal.

292. Ajnanam povatu #earyajnanattalé; aparitipsvatu
iévara purttiyale; arttipsvatu arulalé; apinivedam
povatu anupavatiale.

292. Ignorance is dispelled by the carya’s knowledge; imper-
fection is dispelled by the perfection of the Lord; restless-
ness is dispelled by the Lord’s grace; zeal is dispelled by
experience.

293. Ajnapattukkasi aparatam, apurttikkati jianapurtti,
arttikkati alapam, apinivedattukkati ajaku.

293, Transgression gives rise to ignorance; the perfection of
knowledge gives rise to (awareness of) imperfection;
nopn-aitainment gives rise to restlessness; the beauty (of
the Lord) gives riscto zeal.

294, Arttiyum apinivedamum irukkumpati  arccirati
katiyilé coppam.

294. The restlessness and the zeal mentioned here are discussed
in the Arcciradi-gati (another treatise by Pillai Loka-
carya).
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295. Ivap tapakku nalutacaipslé nzlukupamum upty.

295. Like these four stages, this ooe (the prapanna) has
four attributes.

296. Atavatu jhanamum ajianamum saktiyum agaktiyum.
296. Namely, knowledge, ignorance, power and impotence.
297. Itu tap avagukkum untu.
297. This, indeed, is true of Him (the Lord) also.

298. Avaputaiya jnanattukkilakku ivagutaiya kunam;
ajnanattukkilakku ivagutaiya tosam; saktikkilakku
ivagutaiya raksanam; agdaktikkilakku parityakam.

298. His (the Lord’s) knowledge is (knowledge) of the virtue
of this one (the prapanna); (His) ignorance is (ignorance)
of the defect of this oue; (His) power is (power) to protect
this one; (His) impotence is (impotence) to abandon
this one.

299. Ivaputaiya jianattukkilakku dcaryakupam; ajianattu-
kkilakku acaryatosam; saktikkilakku zcarya kain-
karyam,; agaktikkilakku nisittapustanam,

299. This one's (the prapanna’s) kmowledge is (knowledge) of
the virtue of the acarya; his ignorance is (ignorance) of
the defect of the acarya; his power is (power) for service
of the acarya; his impotence is (impotence) to do what is
forbidden.

300. Nisittantagum nalupatiyayirukkum,
300. What is forbidden is of four kinds.

301. Aatvatu  akrutyakarapamum pakavatapaciramum
pakavatipaciramum asahyipaciramum.

301, Namely, 1) doing what is prohibited (by the scriptures); 2)
affront to the Lord; 3) affront to a Bhigavata and 4)
intolerable offence.
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302. Akrutyakarapamavatu - parahimsai  parastotram
paratira - parikraham paratravyipahiram asatya-
katanam apaksyapaksapam totakkamagavai.

302. Doing what is prohibited is: violence to others; praising
others (the uaworthy); grasping other’s wives; taking
other’s property; telling untruth; eating what should not
be eaten, and the like.

303. Pakavatapacaramavatu- - tévatantarankalstokka
igvarapai nipaikkaiyum ramakruspatyavatarankalil
manusya sajiliyata puttiyum, varpdgrama viparita-
_mdona vupaciramum, arccavatirattil upatana nirypa-
namum itmapabaramum pakavat - travyapsharamum
totakkamanpavai.

303. Affont to the Lord is as follows: holding the Lord as equal
to other gods: thinking that Rimaand Krspa avataras
are the same as (ordinary) men; practising (worship)
contrary to varna and @srama: thinking about the material
of (which) the arcavatara (is made); thinking of the soul
as scparate (from the Lord) and taking the property of
the Lord.

304. Pakavattravyattait tipapaharikkaiyum  apaharik-
kiravarkalukku sahakarikkaiyum avarka] pakkalile
yacitamakavum ayicitamzkavum parikrahikkaiyum
pakavapukku anigtamayirukkum.

304. These are contrary to the desires of the Lord : stealing
the Lord's property oneself, helping others to steal it,
receiving these (stolen goods) from others, whether soli-
cited or unsolicited,

305. Pakavatapaciramavatu ahamkararta kamankalatis
yaka srivaispavarkajukkup pappum virotam.

305. Affront to Bhigavatas is as follows ; hostility toward
Srivaisnavas due to (one's) being a slave of pride, weorld-
liness and sensuality.

306. Asahyapaciramivatu  nmirnipantanamika  pakivat
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pakavata visayamegral asabhamanagayirukkaiyum
dcaryapacaramum tatpaktapaciramum.

306. Intolerable offence is : unmotivated affront to the Lord,
the pakavata, the dcarya and his devotees,

307. lIvai yoprukkogru krarankalumay upaya virsli-
kalumay upéya virstikalumayirukkum.

307. lhese (the above four offences) are, in comparison
more harsh than the earlier and are hostile to the means
and the end.

Affront to the Bhagavata is more serious than
affront to the Lord, and so forth, since it is by
means of other disciples, the Zcirya and the
Bhagavata, that one attains the Lord’s grace.

308. Tag hitspadésam pannumpstu tagpgaiyum sgisyapai-
yum palattaiyum marati nigaikkai krura nigittam.

308. Indeed, when teaching, it is a forbidden harshoess (for
the #carya)to mistake the position of an acirya, (the
position) of the disciple and the fruit (i. e. the results of
the teaching).

309. Teggei mariti nigaikkaiyavatu taggai acaryagegru
nigeikkai; disyagai marati ninaikkaiyavatu tagakku
éisyagenru ninaikkai, palattai marati ninaikkayyavatu
drusta praysjapgattaiyum gigysgutaiya ujjivapattai.
yum pakavat-kainkaryattaiyum sabavisattaiyum pala-
mika nigaikkai.

309. Thinking of himself falsely means his thinking of
himself as acirya; thinking of the disciple falsely, is
thinking (of disciple) as his disciple; thinking of the fruit
falsely, is thinking of the fruitas: 1 any material benefir;
2 the salvation of the disciple; 3 service of the Lord; or 4
living together with his disciple (i.e. enjoying his company).

The acirya should not harbor any desire for
status, material wealth or personal advantage,
He is merely a mediator, a channel for grace.
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310. Nigaiyatirakka  ionalu palamum sittikkirapai
yegpegpil; éesaputapapga disyag ninaivalé trugtapa-
lam sittikkum; jévarap ninaivalg ujjivanam sittikk-
kum; aciaryag ninaivilé pakavat kainkaryam sittik-
kum; upakira samruttiyalé sahavasam sittikkum.

310. 1f he does not think on these four fruits, whence are they
accomplished ? Material benefits result from the devoted
disciple’s care (for his dcirya); salvation results from the
Lord’s care; service of the Lord results from the acarya's
care; co-residence results from (the disciple’s) rememb:ring
the assistance (of his 3carya).

301, Saksitpalamum icaryatvamum sittikkirapat
yennennil; tan nioaivilum févaram ninaivilum
sittikkum.

311. 1t may be asked, wheace are accomplished the direct
results and the dcarya-ship? These result from his (the
acarya’s) care and the Lord’s care.

312. Ippati yoliya upatédikkil iruvarkkum svarupa
sittiyillai.
312. If (the dcdarya) does not follow thess stipulations, the

essential nature of both (the cirya and the disciple) is
not established.

313, Acaryanukku gisyanpakkal krupaiyum svaciryan
pakkal paratantriyamum végum.

313. The dcirya should show compassion toward the disciple
and dependence upon his own teacher.

314, Krupaiydle gisyan svargpam sittikkum; paratan-
triyattjlé tan svarippam sittikkum.

314, By compassion the essential nature of the disciple is
established; by dependence (upon his own teacher) his
own nature is established.

315. Neérg gcaryanenpatu samsira nivarttakamina periya
tirumantrattai yupategittavanai
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315 The direct meaning of ‘aoarya’ is, ‘one who teachers
the great holy mantram (the Asraksara), which removes
samsara.’ '

316. Samsara varttkapkalumay ksutrapkalomzna paka-
vanmantrankalai yupatgsittavarkalukke aciryatva
purttiyillai.

316. Acarya-ship is not perfect for those who teach Lord-
mantras which foster samsara-and are petty.

317. Pakavan mantragkalai ksuirankal epgkirate pala-
tvara,

317. Lord’s-mantras are said to be petty by reason of their
fruit. '

318. Samsaravarttakankalegkiratum attale.
318. For the same reason they are said to foster samsara.
319. Itutig aupatikam.

319. This, indeed, (the fruit of certaim mantras) is limited to
special conditions.

320. Cetanagutaiya ruciyale varukaiyale.
320. Ascoming from the soul's desire.

One may invoke a mantra in search of such
things as wealth or progeny. Employing a
mantra for any other end than attainment of
the Lord is petty and results in continued
bondage.

321. Sisyagegpatu s2yantara nivruttiyum palasatana:
gusrusaiyum, arttiyum, adaramum anasyyaiyum
utaiyavagai.

321. He is said to be a disciple who abstains from other
than that which is to be accomplished; desires to hear
the means to the end, is restless (in samsara) and is
affectionate and not envious (toward the acarya).
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322. Mantramum dgvataiyum palamum palinupantika-

Jum palasitanamum aihikapskamum ellam &cir-
yang yetru pinaikkakkatavan.

322. The mantra, the god, the fruit, those things related to
the fruit, the means to the fruit. worldly enjoyments-he
(the disciple) should consider the dcarya as all these things.

323. *Maia pita yuvalayeh™ epkira slckattilg ivvarttatteip
paramacaryarum arulicceylar.,

323. Our great teacher (Alavandar) bestowed this in the verse,

“Mother, father, women...."”
\
Stotra Ratna 5 :

s “l reverently bow down my head to the blessed
feet of the first lord of our family, which -feet
are delightful with the bakula flowers and which
alone are eternally mother, father, women, sons
and wealth to every one of my race.”

324. Iwkkati upakara smruti.

324. The basis of this (considering the #cirya as all these
things) is remembering (his) favour, 7

325. Upakira smrutikku mutalati acaryanpakkal kruta-
jiiatai ; mutintapilam Tgvaranpakkal krutajfjatai.

325. The remembrance of favour is, at first, gratitude toward
the acarya and finally gratitude toward 1bhe Lord.

326. Sisyanum acaryalum anysnyam priya - hitankalai
natattak katavaikal.

326. Disciple and #carya should act toward each other as to
what is pleasant and what is suilable.

327. Sisyan 1tan priyattai natattakkatavan; iévaranaik
koptu hitattai natattakkatavan; acaryal marigi
natattakkatavan,

327, The disciple himself should do what is pleasant (for the
acarya); he should do what is suitable (for the acarya®, with

12
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the help of the Lord; the aciarya should do just the opposite
(i. e. he should himseif do what is suitable for the disciple
and with the help of the Lord he should do what is
pleasant for the disciple).

328." Sisyap ukappilé yunrippsrum; acaryanujjivanattile
yunrippsrum. -

328. The disciple becomes committed to satisfying (the acarya);
the acarya becomes committed to rescuing (the disciple).

329, Akaiyal 4isyanacaryaputaiya harsattukku ilakkakai
yoliya rasattuk kilakkikaik kavakicamillai.

329. As, therefore, the disciple is the object of the acirya’s
love, there is no place for his (the acarya’s) aoger
(toward the disciple).

330. Nikrahattukkup patramampstu atu hitargpama-
kaiyale yiruvarkkumupadéyam,

330. There is no refusal of reprimand by either of them, at
any time, as it is beneficial (to both).

331. Sisyagukku nikrahakdrapam tyajyam.
831. The disciple should avoid any occasion for reprimand.

332. Nikrahantan pakavan-nikrahampslé prapyaatark-
katam,

332, Reprimand, like the reprimand of the Lord, is part of
the results (of the Lord’s grace moving).

333. Acaryan sisyanputaiya svargpattaip pepakkatavan;
gisyan aciryaputaiya dehattaip pépakkatavan.

333. The acarya should foster the self-nature of the disciple ;
the disciple should attend to the acarya’s body.

334, Iraptumiruvarkkum svargpamumay pakavatkain-
karyamumayirukkum.

334, Both of these (the above) are befitting of the two and
are service to the Lord,
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335. Acaryapukku teharaksapam svarupahani; gisyagukku
dtmarrksapam svarppahéni.

’
335, For the acarya, protecting (his own) body diminishes
his essential character (as acarya); for the disciple, protec-

ting (his own) soul diminisbes his self-nature,

336, Acaryap atmaraksapam pappumitattii ahamkaram
virots; gisyan téharaksapam pappumitattii mama-
karam virgli.

336. The acarya (who thinks he is) performing protection of
(disciple’s) soul, is destroyed by pride ; the disciple (who
thinks he is) performing protection of the (acirya’s) body,
is destroyed by self-interest.

337. Acaryantannutaiya teharaksapam tan vastuvaikkontu
pannakkatavan ; gisyan svatgéharaksapam acaryan-
vastuvaikkontu pannakkatavan.

337. The acirya should take the property for the protection of
his body as his own ; the disciple should take the property
for the protection of his own body as the acarya’s

(property).

338. Acaryan gisyan vastuvaik ko]lak katavapallan, Sisyan
t1an vastuvaik kotukkak katavanallan.

338. The acirya should not take the property of the disciple
(which the disciple thinks of as his own); the disciple
should not give such property to him (the dcarya).

339. Kollil mitiyapam, kotukkil ka]lanam.

339. Taking makes him (the acarya) look destitute; giving
makes him (the disciple) look a thief.

The 3cirya does not need anything as he is
already complete ; the disciple does not own
anything to give, since everything belongs to the
acarya.
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340. Kol kotaiyuptanal sampantam kulaiyum.
340. When taking and giving arise, the relationship ceases,
341. Ivan mitiyandkaiyaleé kotan, avan purnandkaiyile
kollan.
341. This one (the disciple) cannot give since he is poor; he

(the &cdrya) cannot take since he is full.

342. Avanukkup purttiydlg svarypam jivittatu. Ivanukku
mitiydlg svargpam jivittatu.

342 That onz's (the @z3rya’s) position is justified by fullness ;
this one’s (the disciple’s) pasition is justitied by poverty.

343. Anal gigyan dcaryanukkup pappumupakaram onrumil-
laiysvennil.

343. Then, it mav bz asked, ‘Is there no giving of favour by
the disciple to the acarya?”

344. Aciryan ninaivalé yupiu.

344. Ia the thioking of the acdrya, there is (but nov in the
thinkiog of the disciple).

Seeing the results of the Lord's grace in the
disciple, the dcdrya considers himself favoured.

345. Atdvatu jidna vyavasaya préma samicarankal.

345. (The results are) namely, knowledge, firm resolve. love
and good conduct.

346. Acdrya prityarttamaka ivanukkut taviravéptuvatu
pakavat travyattai yapaharikkaiyum pakavatps-
janattai vilakkukaiyum kurumantra dévatd paripa-
vamum.

346, For the purpose of pleasing the dcirya this one (the
disciple) should abstain from taking away the property of
the Lord, obstructing the enjoyment of the Lord, and
contempt for the teacher, the mantra and the god.
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347. Pakavat-tavydpahidramidvatu svitantriyamum anya-

gesatvamum; pakavat pgjanattai vilakkukaiyavatu
avanutaiya raksakatvattai vilakkukai.

347, The taking away of the Lord's property; is the disciple’s

348.

349.

independence and dependence on another (other than
the Lord); obstructing His protectorship (i.e. refusing to
be protected) is obstructing the enjoyment of the Lord.

348. Avanutaiya raksakatvakramem prapanna paritrapattilé

conngm, Kuru-paripavamidvawn kéttavarttattinpati
yanustiyitolikaiyum  anatikarikalukku upadégik-
kaiyum; mantta paripavamivatu arttattil vismrutiyum
vipari.artta pratipattiyum; tévalaparipavamidvatu
karapatrayattaiyum aprapta vigsaysnkalilé pravapa-
makkukaiyum, tatvisayatiil pravapamakkatolikaiyum.

The modes of His protectorship are set forth in the
Prapanna Paritrranim; contempt for the teacher consists
in not practising what is prescribed by him and instructing
those who are not qualified; contempt for the mantra
consists in forgeiting its correct meaning and giviag it a
wrong meaning; contempt for the god consists in devoting
the three resources (thought, word and deed) to unworthy
objects and failing to devote these to that object (the Lord).

The Prapanna Paritranam is another work of
Pillai Lokacarya.

349. Ivanukku gdaririvasjoattalavum gcarya visayattil

“ennait timanam keturtdy™ ‘“‘maruvittojum manamé
tantiy" enru upakirasmruti natakkavépum.

With regard to the acarya, he (the disciple) should, until
the termination of his body, behave, remembering the
favour (of the Acirya) in this way, “you corrected my evil
mind, . ."” aad “you conferred on me a mind that will
always serve. . .’

Tiruvaiymoll 2.1.8:

“You are Vamana, You are the father of cupid;
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Your complexion is that of an emerald, Your
eyes are like the lotus. In this way I offered my
respects to your feet; You corrected my evil mind
in such a manner as to make it pure and to
remove the misery of samsara. O S$ridhara,
what cam I do te you in return?’

Tiruvaiymeli 2.7.7.

“O my Lord, You are clever; You confesred on
me a mind that will always serve Your lotus-fiet,
after saluting, praising and meditatiog in the
following mannper - - O my Vamana! You who
became Trivikrama! O my Lord! You with the
red lotus - like eyes, possessed of charming red lips’
and shiny quartz-like feet!"

350. Manassukknt timaiyavatu svakupattaiyum pakavat
pakavata tosattaiyum nigaikkai.

351. Evilness of mind consists in thinking on one’s own virtue
and on the defect of the Lord and the Bhigavatas.

35k, Tessam  nipaiyatolikiratu  kunampsléyuntayiru-
kkavanru, illamaiyalé.

351. He should give up thinking defect (about the Lord and
the Bhagavatas), not because it is there like his own virtue,
but because it does not exist.

352. Tssamuptegru nipaikkil atu  paratssamagru,
svatosam.

352. 1Irf thinking there is defect, it is not the defect of other but
his own defect.

353. Svatosamagapati yeppenpil;
353. If it be said, “‘what is the manner of his fault?”
354, Svatgsattalum pantattzlum.

354. It is from his own defect and from relationship (i. e. he
attributes his own defect to others with whom he is

kindred).



SRIVACANA BHUSANA 93

355. Svatssamillaiyakil kupapratipatti natakkum.

355. If it is not (due to) his own defect, then there
would be ascertainment of virtue (in the Lord and the
Bhsgavatas).

356. Natantatillaiyakil tosajianamé tosamam.

356. In the absence (of this ascertainment of virtue) the know-

ledge of defect is itself defect.
357. Itutagakku avasaramillai.

357. There is no occasion for this (thinking fault).

358. Swatosatiukkum pakavat pakavata kupamkaluk-
kumeé kalam parukaiyile.

358. For, time is sufficient (to think) only of his own defect
and of the virtues of the Lord and the Bhagavatas.

359. Samsarikaltosam svatgsamepru nipaikkakkatavanp.

359, He should think that the faults of those caught in samsara
are his own faults.

360. Atukku hétu pantajiagam.

360. The knowledge of kinship (with those caught in samsara)
is the reason for (thinking) that.

361. “Iraippolutumenpsm” epkaiyilé atutin tsoratu.

361. Not even that comes to mind, from the saying, “We
think not a8 moment...”

Periya Tirumoli 2. 6.1 :

“The Lord who is staying at Katalmallai which
has plenty of coolness helpful to an interesting
stay, and who, taking the form of a damsel,
entered into the midst of harmful demons offering
nectar to the gods only-we will not think even
for a moment of those who do not think of such
a Lord.”
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362. Topruvalu nivarttanarttam aka
362. Bringing (defects) 1o mind is tor the purpose of removal.

363. Piratti, raksasika] kurram perumalukkum tiruvagik-

kum ariviyatappsié, wpgakkup pirarceyta korran-
kslai  pakavat pakavala wvigayanhalll arivikkak
katavapallap. 7

363. He should not make known to the Lord and the Bhagava-
tas, offences committed against him by others, just as the
Goddess (Sita) did not make known to the Lord or'to
Tiruvedi the oflfences of the demonesses.

Sita did nmot complain to Rama or Hanumzn
of her ill-treatment by the demonesses who held

her captive.

364. Arivikka vuriyavagakappata vaytiravité sarvajia
visaysnkalukkum magaikkumegpganigratire.

364. Has it not been said that even- the all-knowing One
(the Lord), who has the right to make known (faults),
dues not open His mouth but conceals all things.

365. Kurram ceytavarka]pakkal, poraiyum krupaiyum
cirippum ukappum upakara smrutiyum natakka-

vépum,

365. He (the disciple) should give to those who have commi-
tted offences (toward him), patience, compassion, a
smile, joy and remembrance of favour.

366. Svatgsanusantinam payah&w; pakavat kupaou-
santanam apayahétu.

366. Meditating on one’s own faults is the cause of fear,
mediating on the virtues of the Lord is the cause of

fearlessness.
367. P;:yspayaﬁkqinmum maratil ajhataiyé  sittik-
kum.

367, From reversing the two (i. e. seeing virtue in oneself
and defect in the Lord) only ignorance is established.
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368. Apal “palivapinpam ennukipray”, “arrankarai-
val maram pslancukiprép” epkira pacurankajukku
atiyenpnepnnil,

368. If it be said, *“What is the basis for the following

utterances?”’, Do you cause me distress...””; ‘I am always
full of fear like a tree growing on the bank of a river...”

Tiruvaimoli 7.1:

“O God who has the immeasurable maya as
your instrument! O Lord, eulogized by the
gods! O Lord, on whom the three worlds are
dependent ! O most enjoyable one ! O most help-
ful one! O the One who controls me! Do You
cause me distress, tormenting me still by not
making me 1each Your lotus-like feet and by
shutting me up by means of the five senses, so
as to stay permanently inside 7

Periya Tirumoli 11. 8.1 :
“0 God who is perceived by smell, taste, touch
and sound ! Even if you can say many things to
me, I will tell one to You. 1 am always full of
fear like a tree on the bank of a river, thinking
that You may cause my birth in the future in the
wombs of men.,”

The question is, why do the Alvirs express fear?
369. Pantanusantanam,

369. (Tbe answer is that they are) meditating on (their) relation-
ship (to the Lord).

The doubting fear that is expressed by the Alvars
is natural to their relationship with the Lord
and does not contradict 366.

370. Prajai teruvile yitarit tay mutukilé kuttumipcle,
nirupatika pantuvay gaktanayirukkiravan vilakka-
tolintal appatic collalamire.

13
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370. As a child, stumbling in the street, beats its mother's
back (blaming the mother for its stumbling), so one
can speak that way to one whose kinship is unconditional
(the Lord) and who has the power (to prevent suffering)
but does not prevent it

371. Prajaiyaik kiparrin karaiyininpum vankatolintal
tayé tallinilennak katavatire.

371. If (she) does not take the child from the edge of a
well and the child falls in, others will say that the
mother herself pushed the child in.

372. lvaputaiya " agumati pérrukku hétuvallatap pole
avaputaiya agumatiyum ilavukku hétuvapru.

372. As the assent of this one (the soul) is not the cause of
profit, so also the assent of Him (the Lord) is not the
eause of loss.

The Lord's grace, not the assent of the soul,
is the cause of salvation ; the soul’s bondage is
not caused by the Lord, but by the soul itseif.

373. Iraptum iruvarkkum svarypam.
373. The iwo (assents) are natural to both.

The assent of the soul to salvation and the
assent of the Lord to the bondage of the soul
are in accordance with their natures and thus
not the cause of such.

374. llavukkati karmam ; pérrukkati krupai.
374. Karma causes suffering; grace causes gain.
375. Marraippati collil ilavukkuruppam.

375. Speaking otherwise is the cause of loss.

376. Etukka ninaikkiravanait tallinayenkai etamaikkurup-
piré.
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376. Who wants to rescue a man who stood near him at a
well and fell in and who then ccmplains that he pushed
him?

As the Lord reaches out His hand to the soul,
the sovul should not accuse Him of causing its
bonduge.

377. Cirramulavegra vanantarattilé yivvarttattait tame
yaiulicceylarire.

377. This idea is given by the Alvar after saying, “Thay
would anger...”’

Periya Tirumoli 11.8.2: The Alvar shows aware-
ness that the Lord is angry with his compla ning :

“0O God, skilled in wielding the discus, even
if | possess sins that would anger jou, let me
tell you one rhing - I stand very much trembling,
like the mind of the navigators cavght in a storm,
with the fear thar you may make me take birth
in 1the wombs of men.”

378. Cirramuntengarintal collumpati yennennil, arulum
arttiyum mnanyakatitvamum collappapnum.

378. If it be said, *“If he (the A|vdr) was conscious of anger
(on the part of the Lord), then how is it that he speaks
thus (blame)?"* (The answer is that) the grace (of the
Lord) and the resilessness and helplessness (of the soul)
make for such speaking.

379. Cirindlum kalaikkattik ko]lalimpati yiruppanoru-
vanaip perral ellam collalamire.

379. Even though there is anger, all these things are said (by
the Alvar) since (he knows tbat) there is escape from
them by embracing (His) feet.

380. *“Krupaya paryapalayat”, “Aricinattal”,
380. *“Pardoned by grace...”; “By extreme anger..."”

r
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Ramayana 5. 38. 34:

The descendant of Kakutstha, the protector, out
of grace, pardoned the crow that fell on the
ground seeking refuge, though it deserved to be
killed.

The reference is to the crow who, desiring to make
love to Sita, pecked at her and made her bleed.
Rima wounded the crow, but then, responding to
its plea, pardoned it.

Perumal Tirumoli 5.1 :

“Even if you don’t prevent the grief that has
been given (me), there is no refuge except your
feet. O mother, living at Vittuvakotu surroun-
ded by a garden of flowers with fragrance every-
where! if by extreme anger, the mother who
brought forth the child throws it away again,
(the child) will be crying thipking of her grace
only. I was like that.”

381. Tripat viputiyilé paripurpanupavam natava nirka,

atu uptatu urukkattité, deésantarakatanina putran
pakkalilg pitru hrutayam kitakkumapslé, samsarikal
pakkalile tiruvullam kutipsy, ivarkalaip pirintal
arramattate, ivdrkalsté kalantu parimarukaikkuk
karapakaleparankalaik kotuttu, avarraikkontu vya-
parikkaikkitapa gakti vigésankalaiyum kotuttu,
kankananirkil anaiyittu vilakkuvarkal epru kannuk-
kut torratapati uwrankukira prajaiyait tay mutukile
yanaittukkontu kitakkumapslé, tinarinta sampan-
tamé  hétuvaka vitamattité, akavayilé apaittuk-
kontu, atciyil totarci nanrenru vitate, sattaiyai
nakkiyutankétanay, ivarka] asatkarmankalilé pravart.
tikkumpstu mitkamattateé, anumati (anattaip panni
utasinaraip poléyiruntu mitkaik kitamparttu, nan-
maiyenyru péritalavatoru timaiyum kinaté nerriyaik
kottip parttal oruvaliyalum pacaikapa tolintal
apraipyamepru kanpa nirsté miluvatu; tapakkéra
idam perra valavilg, epguraic connay enpéraicconnay
ennatiyarai ngkkinay avarkal vitayait (tirttay
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avarkaluk kotunka nmilalaik kotuttay enrappolé
cilavarrai yérittu, matimankayittu, ponvagiyan
ponnai uraikallile yuraittu melukalé yetuttuk kal
kalaficcgru tirattumapsle, janma paramparaikal
torum, yadruccikam prasankikam anussakikamenkira
sukruta vigesankalaik karpittukkoptu tané yavarrai
onrupatiakki natattikkontu psrum.
In the splendor of the three-fourths (Vaikuntha), where
the experience of complete fullness is going on, that enjoy-
ment does not take any shape since the divine mind is
always with those in bondage, like a father, not sleeping,
remembering a son who is in another country. As if
fleeing from (His) house, the divine will, going to the side
of those in samsdra, being unable to bear them
being separate (from Him), grants them organs and bodies
for exchanging (with Him) and power by which to perform
with these. Not visible to the eye, lest being seen (by them)
they curse Him, saying, “Go away!”. He dwells within
embracing them uobeknowns to them, like a mother
embracing her sleeping child unbeknowns to the child.
Sharing their sorrows, protecting their being, not preventing
their continuation in bad deeds, giving premission, standing
as if indifferent, He searches for a way to rescue them.
Without coming across even one defect that can be exagge-
ated into a virtue, He sheds tears just like a physician
scratching the forehead (of a patient) to see if there is any
blood and losing all hope when no blood is seen. As He
gets a chance, if He can find any excuse, imagining that,
“You said the name of My place”, “You spoke My name”,
“You protected My devotees”, “You removed their
thirst'!, “You gave them shelter”, then He grants them
these qualities - - like a goldsmith testiog gold on a touch-
stone and with the aid of wax, collecting a gram
of gold from what is rubbed off, He imagines distinctions
of merit, however incidental and unintentional, over a
series of births and multiplies them ten-fold to them.

The central concept of the passage is that
unintentional good deeds (yadrcchika sukrta) form
the basis of the Lord’s grace.
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Lalita caritatikajile ivvarttam curukka  mofiyak
kapalam,

382. This message is to be seen in (extenso) in the story of
Lalita and in other places.

Quecn Lalna, a favorite consort of the king of
Varanasi, exptsined her favored position by
reference to the events of a former birth, Therein
as a 18, while trying to extinguish the lamp in the
temple and help herself to food-offerings, she
accidentally re-kindled the dying lamp; for that
unintended favor to the Lord, she was reborn in
high position. (From the Visnu Dharma Purana)

383. Ajnarana maousyarka} vaja tantanenyiruppirkal.

383. The ignoraat think with inaiffsrence that (the Lord) simply
blesses.

384.

Jhanavankal “inrenpaip porujakkit tannai yennul
vaiuan”, “ennangiceyiéno -veppeicil tikalvatuve”,
“patuvé vamuyyak koikigra wndtag"”, ‘“ariyarana
varivittavaid niceytapavati' yégariyége”, “poiulal-
lata veppaip porulakki yajimar koway”, “eppait-
timapan ketuitay”, “maruviltolum mapamé taoay”
epritupatanirparkal.

384, The wise (like Nammalvar), remembering (the Lord’s
actions), exclaim,

“Jhis god placed HimssIf inside my mind, after
considering me worthy enough - -why did He
not care for me for a long tin e before? 1 pray
that the Lord of Tiruper surrounded by hiil-like
buildings, should be kind enough to tell me the
reason.”

(Tiruvaimoli 10.8 9)

“On the basis of what good deed does the Lord
of Tiiuvattdr shine in my mind? - - that Lord
-whose form is comparable to water, collyrium
and a standing mountain, who possesses the
discus that returns to His hand after battling in
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the desired place and whose head is scented by the
sacred basel that gives forth fiagramce oo His
body constantly.”

(Tiruvaimoli 10.6.8)
“How can I let go that Lord who looks bright
atter doing some mischief, looking into the eyes
of the young cowherdesses? He who does mischief,
who happens to be my Lord, who happens to be
my life and who is like a lamp (illumining all), He
suddenly, one day, lifted me up!”

(Tiruvaimoli 1.7 5)

“Q Lord who possesses high and baffling qualities
and has neither equal nor superiory, O Lord, born
similar to all tne things of this earth, O Lord,
Your helping me by being a teacher, the father,
the mother who caused my birth, and by being
the life of all - - lowly that I am, 1 caonot
measure all your favours.”

(Tiruvaimoli 2.3.2)

“0 Lord, having Vaikuntha as your kingdom,
having the discus as your weapon and having the
eagle as the emblem on your banner, O Lord,
having a color similar to black cliouds, O Lord,
staying in the city of Sirivaramangalam where
many learned in the four Vedas reside by your
grace ! Accepling me as one worthy, even though
1 was worthless before, You accepted my servi-
tude --1 do not know the manaer of repayment!’,

(Tiruvaimoli 5.7.3)

“You corrected my evil mind...”
(Tiruvaimoli 2.7.8, quoted at number 349)

*“Conferred on me mind that will always serve. , .”
(Tiruvaimoli 2.7.7 quoted at number 349)



104

385.

385.

SRIVACANA BHUSANA

Bhasyakarar kalattilé orunal peruma] purappattarul~
untapaiyum parttup periya tirumantapattukkuk kjldka
mutahka] ellarum tiralaviruntavalavile ivvarttam
prastutamaka, pinpu piranta varttaikajai smarippatu.

Let us remember the discussion which took place on this
subject one day in the time of the Bhasyakara, when all
the religious teachers bad met in the assembly on the
eastern side of the great hall, expecting the start of the
divine procession.

The question was raised as to why the Lord turos
a particular person towards Him at a particular
time, if salvation is by grace without reference
to deeds. The answer given by the learned
was that the Lord takes unintended good deeds
(yadrcchika sukrta) as a pretext for accepting
the soul—over a series of births He finds an
excuse,

386. Akaiyal ajnatamapa nagmaikalaiye parracakak-

kontu kataksiydanirkum.

386. Therefore, it is seen that goodnesses done unknowir{gly
are taken as qualification,

387.

Ezamples : a person goes to the market and uninten-

tionally passes the temple; or, chasing a cow,
a man happens to go around the temple; or
watering flowers, one accidentally waters a tulasi
plant. )

387. Ivaiyunkuta ivanukku vilaiyumpatiyiré ivaptangai

mutalilé avan srustittatu,

Even these (unknowingly done deeds) are produced to
this oné (the soul) in the body He (the Lord) first
brought forth to this one.

388, Atutappainirupittal ivag tagpakku onrum ceyyaventa-

tapatiyayirukkum.
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388. From pondering this, (it is seen that) it is not
necessary for this one (the soul) to do anything.

389. Palaiyataka wu]uvatu npatuvatu vilaivatayppsrum
ksétrattile wtirimulaittu palaparyantamamapslé, ivai-
tag tannataiyé vilaiyumpati yayirru pattiyulavag
palam pupgattai srusfitia kattalai.

389, As in all directions, the seed that has fallen accidentally
grows up to maturity in fields where ploughing,
planting and reaping have long contioued, in the
same manner, the Ploughman of Bhakti (the Lord)
creates, in dry land, fruit to this one (the soul)
which has sprung up of its own accord, as it were.

390. Avaitapgevai yegral.
390. You may ask, “What are these (fruits)?"’

391. Purvakruta pupyapunya palankalai cilakilam pgjittu,
uttarakalattil vasanai kontu pravarttikkumattanai
yennumpati kaiyolinta tacaiyilé, * namar ?, nam ninra
nilaiyétu?, namakkigimél pgkkatiygtu?” enru
pirappaga cila nirupana vifesagka] uptu; avaiyaial
muppu coppavaiyatal.

391, (To souls) having experienced for a long time the fruits
of good and bad deeds done in former births and in
the future feeling disinclined towards (karma and
its fruits) with the thought that life just continues
on the (latent) impressions (of past karma), there
are questions as to origin, “Who are we?”, “What
was our original position?”, ““Where are we going?”’-
these are the (fruits) referred to earlier.

Such reflections are the result of seeds sown by
the Lord and are the first indications of the soul's
turning toward the Lord,

392, “Yatha hi mosakah panthe™ egru totanki itigutaiyn
kramattai pakavac castrattilg collirfu.

. 14
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392, The manner of this is explained in the scriptures of the
Lord (the Paiicaratra Agama-s), beginning with, “As
thieves in the case of a traveller...... $

Ahirbudhnya Samhita 14, 34 :
““As thieves in the case of a traveller who has
gone away, leaving his belongings, will cease
all efforts at stealing when he comes back.”
A traveller (the Lord) leaves nis baggage (the soul)
unattended; thieves (pupya and papa) are about to
steal it, when the traveller returns; the thieves run
. away at the very sight of the traveller.

393. **Veritéyarul ceyvar” enriv varttattai spastamika
arulicceytariré.

393. Is not this clearly stated in the words, *“Gives grace
without any expectation...”?

Tiruvaimoli 8.7, 8:

“] do not know anmy other favour! The Lord
who controls me heartily gives grace without
any expectation to those whom He gives (it).
He, keeping in his stomach the three
worlds, in 2 manner not affecting their routine,
has takea a place in my mind, even though I am
infinitisimally small.”

394. *“Ceyvarkatku” enyu arujukku hgtu sukruta megpani-
nraté yegpgil ; appatu “verité’ egkira vitam cératu.

394, Ifit besaid, "Are not good deeds the cause of grace by
the words, ‘to those who do* ?” (the answer is) that
then (i. e. if you take the words in that sense) there is
disagreement with the words, ‘without expectation.’

The questioner takes ‘ceyviarkatku® to mean,
“to those who do (good deeds)”, rather than,
“to those whom He gives (it).”

395. Pakavatapimukkyam sukrutattilagrikke pakavat-
krupaiyale pirakkiratu, atvesam sukrutattile yegail;
inta pala vigesattukku attai satanamakka vonppatu.
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395. If it be said that the Lord’s turning His face toward the
soul arises from grace and not from good deeds, but the
lack of batred (toward the Lord) arises from good deeds,
then, it is answered, that this special fruit cannot be
from that means.

The lack of hatred of the Lord could not result
merely from good deeds.

396. Sastramum vitiyaté pamumariyaté yirukkira vittai
sukrutam enru nam péritukirapati yennennil, naman-
ru, i§varanenru kéttirukkaiyayirukkum,

396. 1If it be said, “How can we give the name, ‘good deeds’,
to actions not enjoined by the scriptures and unknown
to us?”, the answer is, it is often heard, “mot by us,
but by the Lord.”

We do not call these actions good deeds, but the
Lord does--this is the wonder of grace.

397. Ivvartta visayamaka a]varka] pacurankalil paraspara
viruttam pslé torrumavarril collukipa pariharamum,
marrumuptana vaktavyankalum  vistarapayatlalé
collukirilom.

397, As to this, there seems to be statements contrary to one
another in the hymns of the Alvars, but we abstain from
discussing these from fear of diffuseness.

Sometimes the Ajvirs appear to speak of good
deeds- as the occasion for grace, and at other
times they speak of grace without cause.

398. Akaiyil iveg vimukagipa tacaiyilunkata ujjivik-
kaikku krusi pappiga iévaragai yanusantitial
eppstum nirpparanayé yirukkumittagai.

398. Therefore, if this one (the soul) merely thinks of the
Lord who laboured for the uplift (of the soul) even when
this one was in a state of turning away (from Him),
this one can be free from worries.
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399. “Etir culal pukku'’

399, ““Grace has encompassed my Lord who took the three

strides in order to favour me. He took many births in
order to stand agaimst me in all my births and atall
times, so that I may firmly dance and sing the hymns
comprised of praise of His great qualities without
minding about any other thing and with the thought
that I have no succour other than the Slayer of Madhu.”

(Tiruvaimoli 2. 7: 6)

400. Oruavanaippitikka nigaittu yraivalaivaraippsle vyap-
tiyum.

400. Likewise, to catch one person, people pervade the whole
village.
The Lord pervades everywhere just to catch one
soul,

401, Srustyavataratikalaippslé svarttamaka vegrire jaaoa-
tikar anusantippatu.

401. The wise consider that to be the intention of the (Lord’s)
creation and avataras.

402. Karmapalampslé krupapalamum anupavitté yara-
vénum.

402. Like the fruit of karma, the fruit of grace also must be
ended through experiencing it.

403. Krupai perukappukkal iruvar svatantaryattalum
takaiya voppatapati yirukaraiyomaliyap perukum.

403. If the grace of the Lord begins to flow in a great flood,
leaping both banks, none can stop it.

404. Payahétn karmam; apayahétu karupyam.

404. Karma is the cause of fear; grace -is the cause of fear-
lessness. '
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405. Payapayankalirantum marimarip praptiyalavum
natakkum.

305. Fear and non-fear, these two by turns, will go on until
attainment (of the Lord). (The soul in bondage under-
goes both.)

406. Nivartyajhanam  payahétu, mnivarttaka jaanam
apayahEtu.

-406. Koowledge of that which is to be removed (i. e. karma)

causes fear ; knowleage of the removing (by grace) causes
aon-fear.

407. Svatantragai upayamakatiag parrigapatiré ipprasan-
kantigullatu.

407. This situation prevails only when there is altachmen\to
Self-dependent one as the means.

408. Uptapstoruvarttaiyum uppatapstoruvarttaiyum collu-
var pattuppérunliré. avarkal pacuran koptanru
ivvarttamagutiyifuvatu.

408. Indeed, there are ten persons whose speech bas one intent if
they have eaten and another intent if they have not. [t is
not from their efforts that this meaning is ascertained.

Now begins consideration of the importance of
the gegrya. One cannot always rely on ten of
the Ajvars as sometimes they speak out of
experience of the Lord and sometimes they speak
without that experience.

409. Avarkajaic cirittirupparoravaruptiré; avarpacurag-
kontu ivvarttamarutiyitakkatavom.

409. Oane there is (i. e. Madhurakavi) who kept laughing at
these; from his word we should ascertain this meaning.
Madhurakavi laughed at the other Alvirs because
they had no acarya.

410. Svarypattukkum prapyattukkum cérntirukkavénumiré
prapakam.
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410. The means should be suitable to the essential nature (of
the soul) and to the goal (the Lord).
The acarya is so suitable.

411. Vatukanambi alvapaiyum aptanaiyum irukaraiya-
renpar.

411. Vaduka Nambisays that Alvap and Apdin are double-
minded men.

Alvan and Apdan (Kurattalvan amd Mudali-
ydndan), disciples of Ramanuja, would sometimes
seek out the Lord and at other times seek
their acarya.

412. Prapyattukku pratamaparvam acirya kainkaryam ;
matyamaparvam pakavat  kainkaryam; carama-
parvam pakavata kainkaryam.

412. The first step to the goal is service of the jcarya; the
middle step is service to the Lord; the last step is service
to Bhigavatas,

413. Svarupapraptiyai sastram purusarttamakac collanirka
praptipalamayk kontu kainkaryam varukirappsle
satyavivruttiyayk kontus  caramaparvam varakka-
tavatu.

413. Scripture teaches the attainment of self-nature as the
ultimate goal of man; since service comes as the fruit of
attainment, the last step comes as the further extension
of the ultimate goal.

414. Itu tap turlapam.
414. This (the last step), indeed, is difficult to achieve.

415. Visayapravapanukku attaivittu pakavat visayattilg
varukaikku]la arumai pslagru, pratamaparvatiaivittu,
caramaparvattile varukaikku]la arumai.

415. Leaving the first stage and coming to the last stage is
more difficult than leaving attachment to sensory objects
and coming toward the Lord.
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416. Anku tssatarsanattile milalam; inkatu ceyyavonnpatu.
416. In the latter case, there may be turning away (from
sensory objects) at the sight of defects; in the former

case, there are no defects to make it so.

Turning from the Lord to the Bhagavata is diffi-
cult because there are no defects in the Lord.

417. Tssamuptagalum kupampslé upatéyamayirukkum.
417. Even if defect should appeasr, like virtue, it is acceptable.

418. Lakaviparitamayiré iruppata.

418. It is as the reverse of the world.

When one finds defects in the world, one turns
away; this is notso when one finds defects im
the Lord.

419. Kupam  upatéyamikaikkitana hétu tosattukku-
muntiré.

419. The very same reason one takes for virtues applies to the
taking of defects.

The soul’s relationship to the Lord is a natural
one; rather tham one based on the Lord’s
attributes ; therefore, one accepts whatever
appears to belong to the Lord, whether it appears
as a defect or as a virtue,

420. Nirkkrupapenruy vay mutuvatarku muggé krupa-
vagegru collumpatiydyiruantatiré.

420. Thete is the teaching that He is uamerciful and before the
mouth is closed (the teaching) that He is merciful.

Sometimes the Alvars say the Lord is merciful
immediately after saying He is unmerciful.

411. Ippati collumpati papnirru krupaiydléyenru sneéha-
mum upakarasmrutiyum nagantatiré.
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421. There has been love and gratitude (on their part) that out
of graee this teaching (the teaching concerning salvation)
has been given.

422. Nirkkrupagaka gankitlue collumavastaiyilum
kdrapattai svakatamakavigé collirru, ;

422. Even in the state of saying He is unmerciful, the cause is
said to be the self alone.

They recognize Ilhat the fault is their own and not
the Lord’s.

423. Kupatogankaliraptum  ksudra  purusarttattaiyum
purusartta kastaiyaiyum kulaikkum. ’

423. Virtue and defect (of the Lord), these two put an end not
only to petty aims, but even to the highest aim (i. e. service
of Bhagavatas).

Sometimes grace overwhelms the Ajvars such that
they lose sight of service to the community of
Bhagavatas.

424. Nityagatruvayiré yiruppatu.

424, (The enjoyment of the Lord) is an eternal enemy.

425. lppati priapyattai -yarutiyittal atukke satrugamaka -
vénumiré prapakam.

425. If the goal is to be accomplished in this way (see 412), the
means should be suitable to that.

426. Allatapstu prapya prapakankalukku aikyamillai.
426. Otherwise, their is no identity of goal and means.
427. livaranaipparrukai kaiyaippitittuk kariyankollume-
pati; acaryagaip parrukai kilaippitittuk karyaa-
kollumspati.

427. Embracing the Lord is like taking, by grasping the hand:
embracing the gearya is like taking, by grasping the foot.
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428. Acaryag iruvarkkum upakarakag.
428. The acarya serves both (the soul and the Leord).

429. Ijvaragukku gesavastuvai yupakarittig; c&tanagukku
icsiyai yupakarittan.

429. To the Lord he shows the sesa; to the soul he shows
Sesi.

430. Igvarantanum 3Acaryatvattai acaippattirukkum,
430. The Lord himself desires acaryahood.

431. Akaiyir& kuruparamparaiyil anvayittatum, srikitaiyum
apayapratanamum arulicceytatum.

431. Therefore, there is (His) association in the line of
teachers, and the teaching of the Girg and of the grant of
fearlessness (in the Vibhisana-episode of the Ramayana)

The Lord himself takes the role of gcarya om,
more than one occasion.
432. Acaryapukku satruga pratyupakiram-pannalivatu
viputicatustayamum isvaratvayamumuntakil,

432, If there is to be suitable return of service made to the
dcarya, there must be four kingdoms and two Lords.
Since there is only one Lord and two kingdoms
(the earthly and the heavenly), it is impossible
to repay the gearya.
433. J4vara sampantam  pantamgksafkaliraptukkum
potuvayirukkum ; aciarya sampantam mgksattukke
h&tuvayirukkum.

433. Common to both bondage and release is'relationship to
the Lord. The relationship to the gcarya is only for
the cause of release.

434. Pakavallipam icaryapalé.
434, The attainment of the Lord is through the acarya.

15
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435. Acaryalipam pakavinalg.
435. The attainment of the acarya is through the Lord.

436. Upakaryavastu kauravattalé acaryagilkattil mikavum-
upakarakap iévarag. §
436, The Lord is more exalted than the acarya through the
greatness of the thing gifted.

437. Acaryasampantam kulaiyité kitantal jianapakti-
vairakyankal untakkik ko]lalam. Acarya sampantam
kulaintil avai yuptagalum praysjagamillai.

437. From abiding without giving up connection with the
acarya, knowledge, devotion and renunciation may be
grasped ; from the leaving off of connection with acarya,
there is no purpose for these, even if they arise.

438. Tali kitantal pusapankal papnippunalam  tilipspgal
pusanankalellam-avatyattai vilaikkum.

438. Yhe Tali abiding, jewels may be prepared and worn ; the
Tili gone, jewels give rise only to disgrace.

The Tili is the sacred necklace worn by a woman
as a symbol of the marriage committment. When
the Tili is no longer worn at the death of the

husband, the widow should no longer wear
jewels.

439. Timaraiyai alarttakkatava atityanting niraippirintal
attai yularttumapglé, svargpa vikasattaip pappumigé-
varan ting, jcirya sampaatam kulaintil attai
vatappappum.

439. As the very sun which causes the lotus to blossom, dries it
up when it is scparated from water, so the same Lord whe

. causes the blossoming of the essemtial nature (of the soul)
causes the fading of that when the relationship with the
dearya has ended.
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440, Ittaiyoliya pakavat sampantam durlapam.

440. Without this (relationship to the acgrya), itis difficult to
i attain relationship to the Lord.

441. Iraptumamaiyats, natuvil perunkuti yeppgeppil;

441. The two (the gcarya and the Lord) are appropriate, bup
why the intervening aoble family (the Bhigavatas)?

442. Kotiyaikkolkompilé tuvakkumpastu cu]likkal
véntumapslé, acaryaonvayattukum itu vépum.

442. As there is need of small sticks when raising creepers to
their props, so there is need of this (the noble family)
for making association with gcarya.

443. Svapimanattilé i§varapimanattaik kulaittukkonta
vivagukku, acaryipimasamoliya katiyillaiyegru
pillai palakilum arulicceyyakikéttirukkaiyayirukkum.

443. (Vatakkuttiruviti) Pillai was often heard to say, “There is
no way except the affection of the acarya (acaryabhimana)
for him whose self-conceit blocks the affection of the Lord.”

Vatakkuttiruvitip Pillai (Lokicirya’s father)
heard the above exposition from his guru
Nampillai.

444, Sva svatantryapayattilé pakti naluvirgu.
444, Bhakii is lost from fear belonging to independence.

One who follows the path of bhakti necessarily
asserts himself ; consequently, he is subject to the
fear that the Lord will not help him,

445. Pakavat svitantryapayattalé prapatti naluvirgu.

445, Prapatti is lost from fear that arises from the independence
of the Lord.

Since one does not know what the Lord is going
to do, there may be hesitation in surrendering.
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446. Acidryanaiyum tin parrumparru ahamkira karppa-
mikaiyale, kialankoptu mstiramitumgspati.

446, Since attachment to the gcarya is itself pregnant with
pride, it is like taking a ring from the god of death
(inviting destruction).

Any self-mssertion or independence on the part
of the seeker disallows true surrender to the
Lord as the only means. Thorefore, the dcarya,

who is free of pride, should initiate the relation-
ship.

447. Acirydpimagamé yuttirakam.
447. The affection of the acarya alone is deliverer.

448. Kaippatta porulaik kaivittu putaitta porulaik
kapicikkak katavanallag.

448. One should not throw away treasure that is in the hand
desiring treasure that is in the earth.

The gcarya i§ close at hand.

449, Vitaypirantapstu karastamapga utakattai upeksittu,
jimita jalattaiyum siakara salilattaiyum saritsalilattai-

yum vapikipapayassukkalaiyum vancikkek katava-
pallag.

449. When there is thirst, let not one disregard the water lyinj

in the hand, desiring the water of clouds, the ocean, the
river, tanks or wells.

450. Pattukketkumitamum, kgppitukatkumitamum, kutit-
tavitamum, valaitta vitamum, jattumitamum ellam
vakuttavitamd yegrirukkakkatavan,

450. The place where songs are heard, the place where calls
(for help) are heard, the place of the step, the place of
surrounding, the place of feeding : one ought consider all
these as appropriate (as acirya) (to the soul).

The place described is the place of the Lord
where the nityasaris praise, the place where devas
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call on the Lord for help, the places of incarna-
tions of the Lord, where the Lord is omuoi-
present and where the Lord feeds the soul. To the
secker, the acarya should be all the above.

451. Ivanukku pratikglar svatantrarum tévatantarapara-
rum ; anukyplar dcarya paratantrar; upéksapiyar
i§vara paratantrar.

451. Thoss who are independent and those who worship other
gods are against this one (the soul) ; those dependent on
the gcarya are friends and those who are obedient to the
Lord are not to be regarded.

The latter are not hostile to the seeker, but they
are not going about the matter in the right way,
i.e. through the acarya.

452, Jnaninustanankaliraptum allatarkku upayankama-
yirukkum ; ivagukku upgyinkamayirukkum.

432. The two, knowledge and practice, are accessories to the
means for others (those who do not have an gearya) ; for
these (who have an dcgrya), they are accessories to the
goal.

What is part of the means for others, is part of
the result of having attained the Lord for one
who has the affection of an acarya.

45). Ivagukku nigittinustdnam tagnaiyum piraraiyum
nacippikkaiyilg tyajyam,

453. For him (the prapanna) there is renunciation of forbiddea
practices, lest there be destruction to himself and to
others.

454. Tan nacikkiratu mpgrapacirattilum anvayikkaiyale;
pirar pacikkiratu tagnai yanitarittum tannagust-
apattai yapkikarittum.

454. From connection with the three faults (faults towsrd the
acarya, the Lord and the Bhagavatas), he would be
destroyed; neglecting him or agreeing with his practices,
.others would be lost.
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455. Vihitapskam nlgittapskampsle lska  viruttame-
mangu; narakah&tuvumagru; ayirukkacceyts
svargpaviruttamumay védintaviruttemumay
priapyapratipantakamumay irukkaiyilé tyajyam.

458, Unlike unlawful sexual enjoyment, lawful enjoyment is
not condemned by the world nor the cause of hell; even
50, both of these are to be renounced as opposed to
essential natore, opposed by the Vedanta and s hindrance
to attainment.

456. Pakyataputtikulaintu tarmaputlya pravarttittalum
svarupam kulaiyum.

456. Even by giving up sexual pleasures as means of enjoyment
and adopting them on the basis of dharma, there is
destruction of ersential nature.

Even on the basis of dharma, sexual activity is

a distraction from complete rurrender to the
Lord through the gcarya.

457. “Ksetripi mitrani” enkipa dlokattilavastai pirakka-
vépum svarupam kulaiyamaikku.

457, That there be no destruction of essential nature it is
necessary to live in the state (showm) in the verse
“'Fields, friends ..."

Hastieiri Mahatmya :

**Whether fields, friends, wealth,sons, wife, animals
or house-property, O Lord, for those who are
drawn to (Your) lotus-feet, all these become
barmful.””
458. Prapyapumiyil pravapyamum, tydjyapumiyil
jibasaiyum anupavalipattil dtmatarspaysgyatsiyum,
upaya catugtayattukkum vénum,

453. Becoming devoted to the situation of attainment, desiring
to abandon the situation of separstion, and being
unable to bear the soul in the absence of experieacs (of
the Lord), these are necessary to the four upgyas.
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The four upayas are : dhakti, prapatti, the Lord
Himself directly and the Lord through grace. One
may attain by the self-effort of bhakti or prapatti,
by the grace of the Lord through self-effort or
purely by the grace of the Lord. The last two may
be interpreted in terms of gcarya as well.

‘‘Pajutakatonrapintén” enkira phttai purvopiyat-
tukku pramanamika anusantippatu.

words, *“I have understood something which won't
be in vain...", are to be considered as authority for
the former upaya (i.e. by the grace of the acarya
through self-effort).

Fourth Tiruvantadi, 89 :

“I have understood something which won’t be in
vain, worshipping those who resort to the Lord,
meditating on the feet of the Lord of the milk
ocean,without any distraction-whoever enjoys this
life with humility will destroy the sins attached (to
the soul), will open the doors of Vaikuptha and
remain there with greatness.*”

“Nallaven t5li"” ‘‘maraya tinavanai” enkipa pattuk-
kalaiyum stotrattii mutinta §lskattaiyum  ‘padur
manusyah’ egkira glokattaiyum itukku pramapamaka
anusantippatu.

“O my good maid!..."”; “Will themselves vanquish
those...”’- these stanzas and the jloka at the end of the
the Srotra (Ratna), and the jloka, *“Cattle or humans...”,
should be considered authority for this acaryabhimana.

Nacchiyar Tirumoli 10.10 :

“0O my good maid! the supreme Lord, our
supreme one, elevated on the serpent-couch, is
wealthy, great Lord; we are small men;
what cam we do? Vispucitta (Periyalvar) of
Srivilliputtyr, if heis able to obtain a Juitable
prize from their god, let me see that!* (Andal is
{anguishing—the Lord is such & big man,
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perhaps He doesn’t care—her father, Periyalvar,
will help her out.)

Fourth Tiruvantadi, 18 :

¥ The merits of those who praise those that praise
in a special way the man-lion that ripped open
the chest of the inimical demon, with sharp
nails, will themselves vanquish those of the latter
(the merits of those who praise the Lord
directly).” (The point seems to be that the merits
of praising the Bhzgavatas are greater than those
who praise the Lord without the good offices of
an dcarya.)

Srotra Ratna 651
*“Grant me your grace regardless of my own
conduct, having in view my grand-father,
Nithamupi, the self-possessed one who is the
extreme excellence of sincere love to’ your
lotus-feet.

Source unknown :
“Cattle or humans or birds, who associate with
Vaispavas, by that alone they will enjoy that
highest place of Vispu.”
461. Acaryapimapgantag, prapattipslé upayantarankalukku
spgamumay svatantramum3yirukkum.
461. Acaryabhimana, like prapatti, is an accessory to other
means as well as an end in itself.
462, Paktiyilagaktagukkup prapatti; prapattiyilagak-
tanukku itu.
462. Prapartti is for those who are not able to do bhakti; this
(acaryabhimana) is for those unable to do prapatii.
463, Itu pratamam svarypattaip pallavitamikkum, pinpu
puspitamzkkum, anantaram palaparyantamakkum,
463, At first this (@caryabhimgna) makes the cssential nature
produce a sprout, then produce a flower and finally, the
full fruit.
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