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Introduction
SRS (Ve

Pillai-lokacarya
[1264-1369 CE]

propagating ViSistadvaita philosophy, and he was succeeded in turn by Naiijiyar.

Naiijiyar’s foremost disciple was Nam-pillai (Kali-vairi-dasa) who was gifted with such
deep erudition and expository skills, that he was given the title of 'Lokacarya'. Nam-pillai who
was resident in Srirangam had a very studious disciple by the name of Sr1 Krsna-pada who did
not wish to get married, but his mother foiled his plans to remain a bachelor by arranging his
marriage at a very early age to a girl named Sri-ranga-nacchiyar. He was studying under Nam-
pillai and was engaged in documenting all the teachings.

ﬁ fter the death of SrT1 Ramanuja, Parasara Bhatta (Born 1074 AD) continued the work of

After a year of marriage, SrT Krsna-pada’s mother complained to his Guru Nam-pillai that her
son was not consumating the marriage and thus there was no progeny. Nam-pillai admonished
his student to follow the dictates of his mother. After much procrastinating he finally did the
deed and thus Pillai Lokacarya was born in the Krodhana year, Aippasi month under the
constellation of Sravana-naksatra corresponding to 1264 AD. He is known to have lived for
105 years. He named his son after his own Guru — Lokacarya. After another three years,
Krsna-pada had another son and named him after the Lord of Srirangam — Ramya-jamatr Deva
(Alagiya Manavala Perumal Nayanar). Both the boys also studied under Nam-pillai. One day a
friend of Sri Krsna-pada happened to remark that had he not been forced to marry, he would
never have had the great fortune of presenting to the world two genius sons for the propagation
of the Srivaisnava Dharma. Sr1 Krsna-pada grudgingly agreed but affirmed that Hanuman and
Bhisma — the eternal bachelors were still his ideal role-models and had he been given a choice,
he would have chosen a celibate life. The two boys overheard this conversation, and they there
and then resolved never to marry but to dedicate their lives to propagating the teachings of the
Dharma to the common-folk with unswerving devotion, dedication and determination.

After the passing away of Nam-pillai and Sri Krsna-pada, the Vaisnavas gathered around Pillai-
lokacarya for instruction and guidance. Pillai-lokacarya who preferred a solitary and tranquil
residence moved to a temple of Lord Narasirhha in the outskirts of Srirangam and it was here
that he delivered discourses on Dharma to all who would listen. He taught in a very simple and
skilful manner which is reflected in his writings.

Pillai-lokacarya opposed all differences based upon, caste, gender, nationality etc. He
exemplified the doctrine that the universe was the body of the Lord and all beings are
necessarily a part of Him. For the true Srivaisnava, the cosmos is one without any distinction
whatsoever; Lord Narayana is the Father, Laksmi the Mother — They are the Divine Parents
and all sentient beings are their children. A Vaisnava ought not to assess the faults of others, he
should regard all with equal vision and seek the good of all beings (loka-sangraha) and be
beneficent to all.

All this revolutionary Dharma activity did not go unresisted and there were many that
complained to Lord Ranga-natha through the Arcakas (priests) that Pillai-lokacarya was doing
immense harm to tradition by preaching the concepts of equality and fraternity and by writing
down the Secret Doctrines. When called upon to explain their conduct, Alagiya Manavala
Perumal Nayanar appearing on behalf of his brother, stated that what they were doing was
merely clarifying the Sacred Doctrines for the benefit of the less learned but competent
disciples. Sri Ranganatha is stated to have endorsed this explanation and confirmed the title
'Lokacarya' (World Teacher) for the acarya. He also directed Nayanar to compile all the
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statements now made into a text called 'Acarya Hrdayam' and that this text too should receive
equal veneration to the works of his elder brother.

Pillai-lokacarya wrote 18 treatises on the Secret Doctrines of Srivaisnavism, all of which are
available; they are:—

1. yadrcchikap-padi

2. mumuksa-padi

3. paranda-padi

4. Sriyah-pati-padi — these texts deal generally with the meaning of the three secret mantras.

5. tani-dvayam — deals in greater detail with the Dvaya-mantra.

6. tani-caramam — explicates the Carama-§loka.

7. tani-pranavam — dilates upon the meaning of the sacred syllable AUM.

8. sara-sangraham — another work on the Dvaya-mantra, relating it to 10 sections of the Tiru-
vai-moli of Nammalvar.

9. nava-vidha-sambandham — in this work the acarya attempts to relate the syllables of the
Tiru-mantra to the ninefold relationship between the Supreme Being and the World of
sentient and insentient entities.

10.tattva-trayam — a detailed explanation of the three eternal realities of the Lord, the World
and the jivas.

11.artha-paiicakam — A treatise on the five fundamental doctrines:— the essential nature of

God, the nature of the jiva, means of liberation, nature of the actual goal of spiritual
endeavour and the impediments in the path of its attainment.

12. tattva-sekharam — a point by point refutation of other schools of thought.
13. prameya-sekharam — a treatise on Divine Grace
14. arciradi. — the journey of the jiva in its astral body into the world of light and beyond.

15. samsara-samrajyam — deals with the turning point from the world of samsara to the feet of
the Lord.

16. navaratna-mala — Deals with the nine things that an aspirant must understand: himself as a
total entity, his body, his relatives, other beings, gods other than Lord Visnu, Srivaisnavas,
Preceptors, Laksmi and the Lord Himself.

17. prapanna-paritranam — a treatise on the qualifications and way of unconditional
surrender to the Lord.

18. Srivacana-bhiisanam — the crowning masterpiece dealing with all the fundamentals of
Srivaisnavism.

Pillai-lokacarya wrote in 'Mani-pravala’ which is a blend of Sanskrit and Tamil and adopted the
literary device of short, cryptic and pithy sentences, popularly known as 'siitras’. Thus we see
that Pillai-lokacarya not merely describes and annotates the doctrines of the Srivaisnava
tradition, but greatly dilates and elaborates on them thus earning him the title of Lokacarya
(World-Teacher) — who dedicated his life to the spiritual regeneration of humankind
(adhyatma -punar-ujjivana) .

An ordinary individual caught up in worldly existence cannot protect and liberate himself. For
this he needs the aid and assistance of an acarya. A compassionate acarya (dayalu) teaches the
precepts and enlightens the disciples once a proper relationship has been established between
the two (acarya-sambandha). But a 'most compassionate' acarya (Parama-dayalu) writes down
the precepts and teachings for the benefit of all those who cannot obtain personal contact with
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him because of the constraints of time and space; and for the use of future generations as well.
Pillai-lokacarya belongs to this class of 'Parama-dayalu’ acaryas.

When Muslims invaded the Temple at Srirangam, Vedanta Desikan undertook to protect the
magnum opus of Sudar§an-suri — the sruta-prakasika. Pillai-lokacarya took upon himself the
duty of protecting the sacred Icons. In spite of his advanced age and failing health he
accompanied the temple priests who taking the icons under the cover of darkness headed for the
safety of Tirupati. Overcome by the hardship of the journey he resolved to rest at a cross-road
and to gain time for the refugees by mis-directing the Muslim soldiers that were pursuing them.
After they had realised they had been misled the soldiers returned and skinned the venerable
acarya alive and left him to die in agony! He left his body on the twelfth day (Dvadasi) of the
dark fortnight (Krsna-paksa) in the month of Jyestha — corresponding to the year 1369 AD.
Vedanta Desikan managed to escape with the text and the two sons of Acarya Sudar§an Suri,
who himself was murdered in the temple along with all the disciples to whom he was lecturing
at the time.
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Subject Matter
The work is broadly divided into four Cantos (Prakaranas) covering 6 categories of
knowledge:—
1. purusakara vaibhavam (sutras 5 — 22) elucidating the glory of the Mediatrix —

the Divine Mother Maha-laksmi, the intercessor between the Lord and the jivas and
the conduit of Grace.

. sadhanasya-gauravam (sutras 23— 70) the glorification of spiritual practice; the

taking of refuge.

. tad-adhikari-krtyam (sutras 80 — 307) the code of conduct for one who takes

refuge.

. asya-sat-gur-upasevanam (sutras 308 — 365) the relationship between the preceptor

and the disciple.

. hari-dayam-ahetukim (sttras 366 — 406) the spontaneous redemptive Grace of the

Supreme Lord.

. guror-upayatam (sutras 407 — 463) the role of the preceptor in helping the aspirant

to Ccross samsara.

Another method of classifying the subject matter is to group it under 9 headings:—

A

e N

The magnitude of Mahalaksm1’s intercession (siitras 5 — 22)
The path of surrender (sttras 23 — 114)

The relativity of the other means of liberation (sttras 115 — 141)
The absolute reliance upon the Lord (sttras 141 — 242)

The code of conduct to be followed by the Prapanna, with an understanding of Vedic
teachings. (sutras 243 — 307)

The qualifications of the preceptor (siitras 308 — 320)
Interacting with the preceptor (siitras 321 — 365)
Spontaneous Grace (sitras 366 — 406)

Liberation (stitras 407 — 463)



Srimate ramanujaya namah

Srivacana Bhusana

The Ornament of Auspicious Teachings

1. Scriptural Authority.

1. vedartha maruti-yituvatu smruti-itihasa-puranarkalale.

1. The meaning of the Vedas is revealed by means of the Smrtis, Itihasas and Puranas.

Smrtis are the law books and texts dealing with regulations.

Itihasas are the two epics Ramayana and the Mahabharata.

Puranas are the 18 books which deal with mythology, legends, history and the specific worship of
the Gods — Visnu and Siva.

2. smrutiyalé pirva-bhagattil-arttam arutiyitakkatavatu marrai yirandalum uttara-
bhagattilarttam arutiyitakka tavatu.

2. The meaning of the ‘“earlier portion” [of the Vedas] is established by Smrti the
meaning of the “later portion” is established by the other two [Itihasas and Puranas].

The subject matter of the Vedas is divided into two parts. The “prior portion” of the Vedas is the
Karma-Kanda or the section dealing with rituals, their interpretation and their application; also
known as Mimamsa. The “latter portion” is the Jiiana-kanda or Vedanta (Upanisads), the section
dealing with wisdom and theology, Lokacarya in this treatise deals with the purport of the latter.
The Smrtis aid the proper application of Karma-Kanda, whereas the Puranas and Itihasas are more
useful for comprehending the Brahma-Kanda.

3. ivai yirandalum vaittuk-kondu itihasam prabalam.

3. Of the two [Itihasas and Puranas], Itihasas are more important.

“Important” means that they carry more weight in terms of their authority in matters of dharma
when discrepancies arise.

4. attale adu murpattadu.
4. On account of this, they are placed first [in the compound].

The verse referred to is:—
itihasa-puranabhyam vedam upabhrumhayet (source unkown)
The epics and the Puranas elucidate the teachings of the Vedas.

S.  itihdsa-Sresthamana  Sri-ramayanattal  ciraiy-irundavalérrai  collukiradu:
mahabharattatal diita-ponavan érrai collukiradu.
5. The best of the two epics, the Ramayana, glorifies the “captive one”; the

Mahabharata glorifies the “one who acted as the mediator.”

The central protagonist of the Ramayana is the Goddess Sita who was abducted and imprisoned
by Ravana. It must be noted that Sita accepted captivity out of her own free will in order to secure
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the release of numerous celestial beauties that were kept imprisoned by Ravana. Sita is the Great
Goddess who could have destroyed Ravana merely by a divine command but chose not to in
order to bestow her Grace in abundance.

The central protagonist of the Mahabharata is Krsna who was sent as ambassador to Duryodhana
on behalf of the Pandavas, to mediate a peaceful solution to their conflict and to avoid war. Again
the Lord could have accomplished everything by His command but chose to play along with the
drama unfolding in order to bestow His Grace and demonstrate His simplicity and accessibility.

2. Glory of the Mediatrix and the necessity for mediation.
6. ivaiy-irandalum purusakara vaibhavam-um upaya vaibhavam-um collirrayirru,

6. These two [Itihasas] establish the greatness of the purusakara and the greatness of
upaya.

purusakara — literally means “the maker of the purusa”. It signifies the one who mediates
between the jiva and the Lord. The doctrine of mediation is central to the theology of
Srivaisnavism.

upaya — literally “the means” indicates the method which leads to moksa of liberation from
suffering and rebirth.

7. Purusakaramam-potu krupaiyum paratantryamum ananyarhatvamum venum.

7. [The traits] essential to the purusakara (Laksmi) are:— compassion, total
dependence [upon the Lord] and not being subservient to another [other than the Lord].

8. Piratti murpatap-pirindadu tannudaiya krupaiyai veliyitukaikkaka. Naduvir
pirindadu paratantryattai veliyitukaikkaka. Anantaram pirindadu ananyarhatvattai
veliyitukaikkaka.

8. The Goddess’ first separation revealed her compassion. Her total dependence [on the
Lord] is revealed in the second separation. The final separation revealed her non-
subservience to another.

In the Ramayana Stta is separated from Rama three times:—
(1) First she was abducted by Ravana and imprisoned in §rT Lanka

(2) After her liberation Rama sent her to the forest to undergo, the fire-ordeal because his subjects
doubted her chastity and

(3) Finally she left the earth at the end of the avatara.

She demonstrated her compassion by liberating the maidens held captive and by demonstrating
her compassion unasked and unsolicited over the 700 odd demonesses that tormented her by
protecting them from the wrath of Hanuman. She demonstrated dependence on her Lord by being
obedient to Him without question when He suggests that she might have failed in her fidelity
during the period of her imprisonment; she tolerated the second separation and underwent the fire
ordeal. Finally, she demonstrates herself as not being subservient to anyone other than her Lord
when she desires to leave the earth and Rama when the purpose of her incarnation had been
achieved.

9. samslesa vislesankal-irantilum purusakaratvam torrum.
9. Mediator-ship is manifested in both her union and separation.
Suffering in terms of human relationships only has relevance to mortals bound by Karma who

have to endure the results of their actions. In the case of the Goddess who is untouched by Karma,
her apparent sufferings are meant only to highlight her essential traits of mediatorship.
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10. samslesa dasaiyil iSvararait-tiruttum: vislesa dasaiyil cetanait-tiruttum.

10. In the state of union [of the Goddess with the Lord], there is rectification of the
Lord, in the state of separation, there is rectification of sentient beings.

While in union with Her Lord, the Goddess exerts her influence on the Lord to bestow
compassion and to be reconciled with the jivas: while separate from the Lord She influences the
jiva to return to the Lord.

11. iruvariyum tiruttuvatum upadeSattale.

11. The rectification of both [the Lord and the jiva] is effected by means of counsel.

The Goddess influences only through counsel, not by command. This is important for
understanding that all of moral and ethical teachings in Indian spiritual systems are counsel based
and not command based as per the Abrahamic religions.

12. upadesattalé iruvarutaiyavum karma-paratantryan kulaiyum.

12. By counsel, the dependence on [law of] Karma by both the Lord and the jiva is
annulled.

Without the mediation of the Goddess, the embodied jiva (jivatman) believes it’s welfare depends
upon the rewards of it’s good and bad deeds (karma-s) and the Lord is committed to the
management and administration of the Karmic consequences of deeds. The good counsel of the
Goddess assists both the jiva and the Lord in laying aside this karma-dependant relationship.

13. upadesattalé milata-potu cetananai arulale tiruttum, isvaranai ailkale tiruttum.

13. If not rectified by counsel, the jiva is rectified by Grace: the Lord is rectified by [the
Goddess’] beguiling charms.

If the jiva is not convinced through the teachings of the Scriptures and the acaryas then it will be
reconciled to the Lord through Divine Grace. The Lord is so in love with Mother Laksmi that He
does whatever she suggests.

14. ariyada varttankalai-yataiya arivittu dacarya krutyat-taiyum purusakara krutyat-
taiyum upaya krutyat-taiyum tane yérittuk kollakaiyale mahabharata-ttil upaya
vaibhavam-um collirrayirru.

14. The greatness of updaya is demonstrated in the Mahabharata by Krsna’s taking upon
Himself the duty of acarya, revealing completely the teachings which were unknown
and [revealing Himself] both as purusakara and upaya.

As acarya, Krsna is the teacher, mediator and the means to liberation for Arjuna. He gave him
detailed teachings and instructions, removed all barriers standing between them, and revealed
Himself to be the only means to ultimate well-being and liberation. And finally He suggests to
Arjuna:— “consider well, all that I have taught you and then do as you please!” (Gita 18:63)

15. Purusakarat-tukkum upayat-tukkum vaibhavam-avatu dosattaiyum gunahani-
yaiyum parttu upeksiyatavala vanrikke angi-karat-tukku avai tannaiye paccaiyakkugai.

15. The greatness of purusakara (Mediation) and upaya (method) lies in [the Lord’s]
not merely disregarding [the jiva’s] moral defects and lack of merit, but in actually
making these the very basis for the acceptance of the jiva [by the Lord].

Moral defects or dosas refer both to the transgressions of commission as well as those of
omission — these become the very causes of Grace.
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16. irandu mirandun kulaiyavenum-enrirukkil iranduk-kumirandum undayirra-tam.

16. If it be said that it is necessary [for salvation] to remove both of these [the moral
defects and lack of merit], then both become [the Lord’s].

If the Lord should refuse to be reconciled with the jiva because of it’s defects and lack of merit,
then the Lord Himself could be accused of defect and lack of merit!

17. irantun kulaintat-enrirukkil ittalaik-kirandum undayirra-tam.

17. If the jiva thinks that these two [moral defects and lack of merit] are to be removed
[before reconciliation] then these [defects and lack of merit] are the jiva’s indeed!

It is spiritual vandalism to consider that acceptance by the Lord necessitates the removal of one’s
defects and moral blemishes by the performance of various types of purificatory rites, religious
practices such as the recitation of mantras: it is an indication of the lack of merit when one fails to
contemplate one’s own weaknesses and the greatness of the Lord.

18. raksasikal dosam prasiddham.

18. The faults of the demonesses are well-known.

Stta, imprisoned in the ASoka garden by Ravana was cruelly tormented by the Rakshasis. Yet, she
pleaded with Hanuman not to wreak revenge upon them, thus mediating for them on the very
basis of their faults and without their having actually requested this.

19. jitendriyaril talaivanay astika-agresaranay ‘“kesSavasyatma” enru krsnanukku
tarakanay-irukkira — arjunnukku  dosamé-tennil — bandhugal pakkal — snehamum
karunyamum vadapidiyum.

19. The foibles of Arjuna, the sustainer of Krsna, the “intimate friend of Kesava”,
foremost of believers, Master of those who have conquered their senses, were, for
example, sympathy for, and attachment to relatives and anxiety over killing them.

Even Arjuna had his personal and moral foibles, and these very foibles became the basis for
Krsna’s acceptance of him. Arjuna had for example, demonstrated puritanical harshness in
rejecting the advances of the love-struck Urvasi.

20. Draupadi-paripavankant-irundadu krsnapi-prayattale pradhana dosam.

20. In the opinion of Krsna, the main fault of Arjuna was the fact that he was indifferent
to the humiliation of Draupadi.

Arjuna and his four brothers sat silent while Draupadi was being humiliated by Duhs§asana, who
attempted to strip her naked in front of all the assembled people. She was saved by Krsna who
increased her sari length; Duh§asana was exhausted before the saris were!

21. Pandavarkalaiyum nirasikka praptamay-irukka vait tatu, draupadi-yudaiya
mangala-sitrattukkaga.

21. Even though the Pandavas deserved to be destroyed, they were permitted to live
because of the sacred thread around the neck of Draupadi.

The sacred thread (mangala-stitra or tali) is the marriage token which signifies Draupadi’s
marriage to the Pandavas. Krsna refrained from destroying the Pandavas for their lack of
defensive action because He did not want to see Draupadi become a widow.

22. Arjunan-ukku ditya-saratyankal pannirrum prapatty-upadesam  pannirrum
ivalukkaga.
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22. It was only for her [Draupadi’s] sake of that Krsna acted as an ambassador, drove
the chariot for Arjuna and gave instruction on Prapatti (taking refuge).

3. Taking refuge

23. prapattikku desaniyamam-um kala-niyamam-um prakara-niyamam-um adhikara-
niyamam-um phala-niyamum-ilai

23. There are no conditions of place, time, method, aptitude or any consideration of
results in the act of taking refuge (Prapatti).

24. visaya niyamame yulladu.

24. The only consideration is that of the ultimate object.

The Lord Himself is the only object of taking refuge — He is the means as well as the end to be
obtained. Worldly people take refuge in all manner of insubstantial and equally impermanent
things like, spouse, children, careers, social status, property, assets, goals, ideology etc. But the
only object which is permanent, stable and substantial is the Lord Himself.

25.  karmat-tukkup-punya-ksetram  vasantadi-kalam  sastrokta-angalan  atattat
prakarangal traivarnikar enrivaiy-ellam vyavasthankal-ayirukkum.

25. For the performance of [Vedic] rituals one has to take into consideration the place
which must be auspicious, an [auspicious] time like spring, various adjuncts prescribed
in the different Scriptures, and one must also be a member of one of the three initiated
castes (Brahmanas, Ksatriyas and VaiSyas)

26. “sa esa desSah kalah” engaiyale idukku desakala niyamam-illai.
26. [For taking refuge] there is no limitation of time and place, as it was said:— “This is
the place!”, “This is the time!”

The quotation is from the Ramayana with reference to Vibhisana’s taking refuge in Rama. The
purport is that the place and time for taking refuge is appropriate whenever and wherever one is
inspired to do so.

27. ivvarttam mantra-ratnattil prathama-padattile su-spastham

27. This purport is clearly affirmed in the first word of the jewel of mantras.

The reference to the Dvaya Mantra, the mantra of taking refuge:—
Sriman narayana, caranau Saranam prapadye Srimate narayandaya namah.

e

The first word. “Sriman”, refers both to the Lord as the means (updya) and the Goddess $rT (the
purusakara), in an eternal & immutable relationship. This eternal and immutable relationship
transcending time and all limitations attests to the timeless and unconditional nature of taking
refuge.

28. prakara niyati-yillai-yennum-idam erigum kanalam.

28. Everywhere [in the Scriptures] it can be verified that there are no stipulations
whatsoever regarding the method of taking refuge.

29. Draupadi snataiyay-anre prapatti pannirru arjunan naduve-ire ivvardan kettadu.

29. It was in an impure state that Draupadi took refuge. Arjuna listened to the teaching
on this [doctrine of surrender] while in the midst of vile people.
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Draupadi took refuge in Krsna when Duhs$asana was attempting to disrobe her in the assembly
hall. At that time, she was wearing only one cloth because she was menstruating. Krsna gave
Arjuna the teaching on Prapatti, (Bhagavad-Gita 18.6) on the battle-field, surrounded by
malicious people.

30. agaiyal sudhy-asudhikal-irandum teta-venda, irunda-patiye adhikariyam iddanai.

30. Therefore, it is not necessary to consider either purity or impurity:— whatever one’s
condition be — it is an appropriate state.

31. ilvidattile velvettip-pillaikkup pillai arulicceyda varttaiyai smarippatu.

31. One is reminded of the remarks of [Nam]Pillai to [Velvetti]Pillai in this matter.

Nampillai was the teacher of Pillai Lokacarya’s father. He is reported to have said:—
“For a pure person, impurity is irrelevant: for an impure person purity too is irrelevant.”

One day Velvetti Pillai remarked that Rama had observed some procedural formalities such as
facing east etc., when taking refuge in Varuna before crossing the ocean — Nampillai replied that
Rama had done so, simply as a matter of protocol, given his rather orthodox background and not
as something mandatory.

32. adhikari-niyamam inrikke yolindapadi yennannil, dharma-putradi-galum
draupadiyum kakam-um kaliyan-um $ri  gajendralvan-um Sri vibhisanalvan-um
perumalum ilaiya- perumalum totakkaman-avargal Saranam pukurukaiyale adhikari-
niyamam illai.

32. That fact that there is no consideration of eligibility [in taking refuge] is
demonstrated by these examples:— Yuddhisthira and his brothers [the five Pandavas],
Draupadi, the demon-crow [Kakasura], Kaliyan (the dragon king), Gajendra [the
elephant king], Vibhisana, the Lord [Rama]. the younger Lord [Laksmana] and others:
as all these had taken refuge, there is no prerequisite conditions for it.

All of the above-mentioned took refuge at some stage, as follows:—

*  Yuddhisthira and his brothers took refuge in $ri Krsna before the commencement of the war.

* Draupadi took refuge in Krsna during the episode of her attempted humiliation.

* The demon-crow attacked Sita and when Rama was about to kill it, Sita interceded and its
life was spared.

* The wives of the dragon Kaliyan took refuge in Krsna on his behalf and his life was spared.
* Gajendra surrendered to Visnu as he was about to be drowned by the crocodile.
* Vibhisana took refuge in Rama before the assault on Lanka.

* The Lord Rama took refuge in Varuna the king of the sea before attempting to cross on the
way to war.

* Laksmana took refuge in his elder brother Rama on the eve of their departure to the forest.

33. phala-niyamam-inrikke yolintapati yenninnil: dharma-putradi-galukkup phalam
rajyam. Draupadi-kkup phalam vastram. Kakattukk-um kaliyanukkum phalam pranam.
sri gajendralvanukkup phalam kainkaryam:  Sri vibhisanalvanukkup phalam rama-
prapti. Perumalukku phalam samudra-taranam ilaiya-perumalukku phalam
ramanuvrtti.
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33. The absence of conditioning pertaining to results is illustrated by the following
examples:— a Kingdom was obtained by Yuddhisthira and his brothers, [limitless]
clothing was obtained by Draupadi: continued existence was obtained by the demon-
crow and Kaliyan: service was obtained by Gajendra; Vibhisana obtained Rama
Himself; The Lord [Rama] obtained permission to cross the ocean and the younger
Lord [Laksmana] obtained constant attendance on Rama.

Each of the above sought different fruits as the result of their prapatti. The Pandavas sought the
aid of Krsna in retrieving their kingdom. The Asura who, desiring to make love to Sita took the
form a crow, although, he pecked at Sita’s breadt and caused bleeding was spared by Rama when
he took refuge with Him. Vibhisana surrendered to Rama in order to obtain admission to His
camp. Rama Himself performed prapatti to Varuna, king of the ocean seeking his assistance in
crossing the ocean to §rT Lanka.

34. visaya niyamam avadu guna piurtti-yulla vitame visayam agai purtti-yulladum
arcavatara-ttile.

34. The only consideration [for taking refuge] is the Person [in whom refuge is sought];
the Person should be one who is perfect in respect of qualities, and such perfection is
found in the arcavatara (the iconic manifestation of the Lord).

According to the theology of the Paficaratra, the Lord, by dint of His power of omnipresence and
compassion enters into an icon which has been made according to the Scriptural injunctions, and
abides there to receive the worship of the devotees and to bestow Grace. In this form the Lord is
accessible to all.

35. alvargal pala vitangalilum prapatti pannirrum arccavatarattile.

35. The alvars, in many places, took refuge in the iconic manifestation.

36. “piarnam” engaiyale yella gunangalum puskalangal.

36. “Fullness” [declared in the Upanisads], means possession of all positive qualities in
plenitude.

The Upanisads declare:—

piurnam adah pirnam idam purpat piarnam uducyate, pirnasya purnam ddaya puarnam eva
avasisyate.

That is Perfect this is Perfect, from the Perfect, Perfection arises. Having subtracted Perfection
from the Perfect, the Perfect alone remains.

4. The theological manifestations.

37. prapattikk-apeksitangalana saulabhyatikal iruttaraiyie vilakkup-polé prakasip-
padinge.

37. Requirements for taking refuge, [such as the qualities of] accessibility (saulabhya)
and others (graciousness — sausilya and tender solicitude — vatsalya) are displayed
here [in the holy icon] like a light [shining in the dark].

The “requirements” are the practical aspects of taking refuge. The Pafcaratra Agama declares:—

nirakare tu devese narcanam sambhave nrnam |
na ca dhyanam na ca stotram tasmat sakaram arcayet ||

A Deity devoid of form cannot be worshipped by humans, It cannot be meditated upon nor
praised. Therefore one should worship only God with Form. (Vishnu Samhita 3:5-8)
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38. pirttiyaiyum svatantryat-taiyum kulaittuk-kondu tannai  anatarik-kiravargalait
tana-tarittu nirkiravitam.

38. Disregarding both [His] plenitude and [His] independence, He [the Lord] appears
here [in the icon], out of great compassion even for those who are indifferent to Him.

39. bhii-gata-jalam pole antaryamitvam; avarana-jalam polé paratvam; parkadal-polée
vyuham; perukkaru polé vibhavangal; atile terikinamatukkal pole arccavataram.

39. The Lord dwelling within the heart (antaryamin) is like the waters deep in the earth
[not easily accessible]; the transcendent aspect of the Lord (parattva) is inaccessible
like the oceans surrounding the earth; the fourfold hypostatic manifestation (vyithas—
Vasudeva, Sankarsana, Pradyumna and Aniruddha) is [as inaccessible] as the milk-
ocean; the Divine Descent (avatdara — vibhava) is like rivers only periodically in flood
[but generally dry], but the icon (arca-avatara) is like the deep pools in such rivers,
easily available for use at all times.

The doctrine of these five theological manifestations of the Supreme Godhead is central to the
metaphysics of the Paficaratra agama.

5. Persons eligible to take refuge in the Icon.

40. idutan Sastrangalal tiruttavonnate, visayantarangalile mandi vimukaray-porum
céetanarkku vaimukhyattai marri ruciyai vilaikkak-katavatay, ruci pirantal upayamay,
upaya parigraham panninal bhogyamumdy irukkum.

40. To one who is not rectified by the [teachings of the] Scriptures, distracted by the
various sense-objects, and abiding in a state of antipathy, this [icon] indeed, produces a
taste which converts one’s antipathy. In producing a taste [for spiritual experience], it
acts as a means (upaya), but after having [initially] been used as a means, it becomes an
enjoyment in itself.

The iconic manifestation through its beauty and mystery succeeds where the vociferous Scriptures
fail. Many people have been attracted to spiritual life by these icons and the temples and their
festivities. Initially they serve to attract people and then they become an enjoyment in themselves.
The taking of refuge is well served by the lord’s presence in an easily accessible tangible object
and arcavatara provides such an object.

41. itil prapatti-pannum adhikarigal mitvar.

41. Three [kinds of] persons are eligible to take refuge in the Icon.

42. ajiarum, jAandtikarum, bhakti-paravasarum.

42. The uninformed, the well informed and those given to spontaneous devotion.

43. ajiianttale prapannar asmatatigal: jaanatik-yattale prapannar piarva-dacaryargal:
bhakti-paravasyattale prapannar alvargal.

43. The uninformed are like the generality of us: the former Preceptors took refuge on
account of their being well informed: the alvars are Prapannas by their being absorbed
in the ecstasy of devotion.

The uninformed are the majority of people who do not understand the nature of the human
condition and the means to happiness and in addition are ill-equipped to follow the other paths to
liberation, they therefore, are eligible to take refuge in the Lord via the Icon. The previous great
Preceptors such as Nathamuni, Yamunacarya and Ramanuja were well-informed about the human
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condition and all the means to liberation but discarded them all as being opposed to the
quintessential nature of the jiva, preferring instead to take refuge. The alvars were so overcome by
spontaneous devotion and absorbed in ecstasy that they could not steady themselves to perform
the formal rigmarole required for the other paths to Liberation.

44. ippatic collukiratum irrattaip-parra.

44. It is said thus by reference to the primary characteristic [of each].

All the three characteristics of ignorance, wisdom or spontaneous devotion may be present in
Prapannas in varying degrees, but one is usually characterised by the predominant characteristic.

45. im-minrum minru tatvattaiyum parrivarum.

45. These three (kinds of Prapannas) are related to the three fattva-s (realities)

The three tattva-s are — acit (insentient matter), cit (sentient beings) and isvara (the Lord), the
characteristic of acit is ignorance, knowledge is the characteristic of cit, and devotion is principle
characteristic related to 1§vara from the individual’s perspective.

46. “ennan ceyken” enkira-vitattil imminrum-undu.

46. All these [three] are included in, “What can I do?”

The reference is to Nammalvar’s Tiru-vai-moli 5.8.3. —

“What can I do? Who is going to protect me? What are you doing to me? I don’t have
any desire for anyone except you, O Lord reclining in Kumbhakonam surrounded by a
compound-wall beautifully embellished! Whatever days there are in my life-time, let them
be spent at (your) feet. Please see that these days are spent clinging to your feet!”

Here Nammalvar at first expresses confusion and insecurity, he then recognises that the Lord has
taught that He alone is the means and the end; and finally he allows himself to be overwhelmed
by spontaneous and passionate devotion towards the Lord.

47. angu onraipparriy-irukkum.

47. There [in that passage] it concerns one [characteristic] in particular [ie. devotion].

48. mukhyam aduve.

48. That is the most important one.

49. “avidyatah.......... 7 enkira Slokattile imminrum collirru.

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

From a casual composition of Bhattar:— “The blessed sage Saunaka explained the inner meaning
of the secret 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”.

50. “idam Saranam ajiianinam.”
50. “This is the refuge of the ignorant”.
There is also this verse in the Laksmi Tantra (17.100):—

“This is the refuge for the ignorant, for the wise, for those who desire to cross (the ocean
of Samsara) and for those who desire immortality.”



15
6. Prapatti — Taking Refuge

51. bhakti-tannile avastapedam pirandavare idudan kulaiyak katavatay-irukkum.

51. When devotion reaches a certain stage, it [Prapatti] may become redundant.

52. tannaip pénavum pannum tarikkavum pannum.

52. And it may also induce one to attempt to nourish and sustain oneself.

Out of extreme devotion, one may like the alvars, do things which are not compatible, with
Prapatti such as striving to obtain the Lord or turning away from Him when He delays in
appearing. Examples of this are Periyalvar Tiru-moli 3.7.8 and Tiru-vai-moli 6.2.2. In the former,
Periyalvar portrays a young woman who has lavishly beautified herself in the hope of attracting
the Lord. In the latter, Nammalvar speaks as a lady hurt by her lover’s delay in coming. When the
lover (the Lord) does finally arrive she tells Him to go away, to go to his other ladies, so charming
and enjoyable.

53. inda svabhava visesangal kalyana gunangalilum tiruc-carangalilum tiru-
namanglilum, tiruk-kula-locaiyilun kanalam.

53. These conflicting attitudes 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.

The Supreme Lord is the same at all times, but the attitudes of the God-lovers are always
fluctuating. At one time the divine attributes soothe and console and at other times they torment.
For example in Nacchiyar Tiru-moli 8:3 Andal felt compelled to sustain herself in her cherished
Lover’s absence, by singing about His auspicious attributes. Whereas Nammalvar’s mental agony
is reflected in Tiru-vai-moli 8-1-8 where he feels both tantalised and tormented by the Lord’s
attributes.

54. idutannaip-parttal pitavukkup putraneluttuvanguma polé yiruppatonru.

54. When one looks at this, it appears to be like a son asking his father for a written
undertaking of protection!

The essential relationship between jiva and Lord guarantees the lord’s protection; thus, seeking
assurances of protection from the Lord, is like a grown son asking his father for an insurance
policy in regard to his upbringing, regardless of the fact that the father has already fulfilled his
paternal duty without any prompting or compulsion. A Prapanna who tries to compel God to save
him through his importuning is guilty of hubris in that he expects God to be at his beck and call.
Bargaining with God is impious, disloyal and insolent.

55. idu tannakku svariipam tannaip poratolikai.

55. The peculiarity of this [Prapatti] is in not tolerating its being regarded as a ‘means’.

Prapatti is not to be taken as a means for attaining the Lord such as Bhakti, JAiana or Karma
Yogas.

56. anigam tannaiy-olintavarraip poratolikai.

6. Its adjunct is not tolerating anything other than itself.

Prapatti, unlike other means, such as Bhakti Yoga, does not have any adjuncts (anga) such as the
personal effort of the aspirant and Scriptural sanction for such practice.

57. upayam tannaip porukkum.

57. The upaya tolerates itself.
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The Lord as the Ultimate Means and the End needs no assistance in Liberating sentient beings but
has to tolerate these “indirect” means to His attainment such as Bhakti, Jfiana and Karma Yogas
as well as the personal effort of the individual aspirants.

58. upayantaram irandaiyum porukkum.

58. The other upayas tolerate both [a means and an end].
Bhakti Yoga etc. can accommodate both the theory of attainment and the practice of the aspirant.

59. idu irandaiyum poradu.

59. This one tolerates neither [a means nor an end].

In respect of the Lord who is the Ultimate Means, both the means and the end are the same.
Prapatti is a mere conveyor and thus does not accommodate any other ancillary means nor does it
consider itself as a means at all.

60. phalattukku atma-jianamum apratisedhamume venduvadu.

60. Only knowledge of Self and non-refusal are necessary to obtain the results.

The question may be raised as to whether the supplicant need not possess some degree of merit,
granting that Prapatti is not a means. The answer is that only two conditions are required for
Prapatti, these are; (1) a basic understanding and conviction that one is the sole servitor of the
Lord, subject to His exclusive protection and (2) to then refrain from obstructing the influx of the
Lord’s Grace by remaining in a state of passive quiescence (apratisedha).

61. allatapodu bandattukkum pirttikkum kottaiyam.

61. If this is not so, it would be a defect in the relationship [of the jiva to the Lord] and
[the Lord’s] perfection.

Knowledge of the Self is knowledge of one’s being sesa to the Lord. A Sesa is something that
exists solely to serve the purposes of another, an adjunctive. Everything in the universe exists to
serve the purposes of the Lord who is the substantive or Sesi. Thus, the only requirement for
Salvation is that the jiva resumes its natural disposition toward the Lord, any other requirement
would be a fault and not a virtue.

62. apattaip pokkikkollu-kiromenru pramittu attai vilaittukkolla tolikaiye venduvadu.

62. Under the erroneous impression of warding off calamity [through self-effort in
achieving Salvation], one should not cause calamity by trying to avoid it.

Apprehending the enormity of the problem of Moksa on the one hand and the danger of re-
immersion in the ocean of Samsara on the other, one may out of desperation try to bolster one’s
chances of Moksa by resorting to other means such as propitiation of the Lord. By doing this one
will be courting a greater danger — the effacement of one’s true nature of exclusive dependence
upon the Lord.

63. raksanattuk-kapeksitam raksyatvanumatiye.

63. Protection simply requires submission to being protected.

64. ella vupayattukkum poduvakaiyalum, caitanyakarya makaiyalum, prapti dasaiyilum

akkavonnadu.
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64. This activity [submission to protection], which is a conscious choice, cannot be
considered a means since —

(a) it is common to all means;

(b) only sentient beings can undertake it

(c) it is valid even in attainment and

(d) it does not contradict the [jiva’s] essential nature.

The Lord is said to await the desire of the subject for His protection — raksyapeksam pratiksate
— the desire on the part of the individual struggling in Samsara of course is nothing more than a
realisation of the futility of one’s efforts and simply surrendering to the Lord. This modus
operandi is the most suitable because of the above reasons.

65. acitvyavruttikku prayojanam, upayttil-upakara smrutiyum upeyattilukappum.

65. The reason why a sentient being is different from the insentient is that [the sentient
being] may constantly be mindful of the assistance given by the upaya (the Lord), and
the [awareness of] enjoyment in union [with the Lord].

66. “unmanattal enninaintiruntdy” éngirapatiyé praptikku upayum avan ninaivu.

66. In the text — “What are you thinking of?....” His [the Lord’s] thinking is the means
of attainment.

The reference is to Tirumangai Alvar’s Periya-Tiru-moli 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 Goddess (Laksmi) is
seated on your chest, she became enamoured [of you], tell me, O Lord, what have you been
thinking in your mind, about this girl who has made supplication at Your feet?”

67. adu-tanep-podum undu.

67. That, indeed, is at all times.
If neither surrender (Prapatti) nor personal merit (punya) is considered as a means to salvation
then what is? The answer is that the Lord is eternally mindful of the jiva at all times and it is this
very mindfulness that is the Divine Grace which bestows salvation.

68. adu palippatu ivanninaivu marinal.

68. When one’s attitude has changed, it becomes operative.

When the jiva finally gives up the idea of self-redemption and metaphysical struggling, then the
Lord’s Grace comes flooding down.

69. “antima kalattukut taricam-ippodu taiicamenen kira ninnivu kulaikai” enru jiyar-
arulicceyvar.

69. Nafijiyar has said:— “The refuge at the moment of death is to give up the concern
about refuge!”

Once when Nafijiyar was visiting a sick Srivaisnava on his death-bed, he was asked:— “What is
our refuge at the time of dying?” The Jiyar responded that total cessation of concern about refuge
would afford the requisite conditions for the operation of Salvific Grace! Sentient beings should
be passively dependent toward the Lord, just like the insentient.
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70. praptavum prapakanum praptikkulukappanum avane.

70. He [the Lord] is the one who benefits, the one who causes the union and the one
who enjoys upon unification.

The individual cetana is not the real beneficiary through the act of Salvation, it is the Lord who,
as Proprietor of everything reaps the joy of reclamation and enjoyment of the lost property
restored to Him.

7. Dependence on the Lord (paratantrya).

71. svayatna nivrutti paratantrya phalam, svaprayojana nivrutti Sesatva phalam.

71. The result of [the realisation of] dependence on the Lord (paratantrya) is the
cessation of self-effort; the result of acknowledging one’s being an attribute (Sesatva)
is the cessation of self-enjoyment.

Self-effort and self-enjoyment are inherent in the individual jiva fully capacitated by the lord for a
career of activity, by virtue of its ability to act and to enjoy the rewards of its actions. These two
can only be eliminated when one realises one’s exclusive dependence upon the Lord
(paratantrya) and that one exists solely to serve the purposes of the Lord (ananyarha Sesatva).
When these two characteristics are fully realised and actualised then the selfish imperatives of
self-effort and self-enjoyment can be redirected into selfless service of the Lord and the world
without any tinge of personal egoism and desire for reward.

72. para-prayojana pravrutti prayatna phalam, tat visaya-priti caitanya phalam.

72. Then, the result of [the cetana’s] continued self-exertion is the working out of the
Supreme one’s purpose, the fruit of enlightenment is The Lord’s pleasure.

It may be asked whether it is possible for the embodied jiva to give up all action? — the reply is
that all actions performed should be done to further the Lord’s own intentions (loka-sargraha),
the enjoyment of attaining the Lord is His own enjoyment.

te prapnuvanti mameva sarva bhiita hite ratah — Gita 12:4
Intent on the welfare of all beings — they come to Me alone.

8. Attributes of the jiva

73. aham-arttat-tukku jrana-anandangal tatastam-ennumpadi ddasyamire antaranga
niriapakam.

73. Knowledge and bliss are also attributes [of the jiva], but its singular distinguishing
characteristic is servitude (dasyam).

Consciousness or sentience distinguishes the jiva from insentient matter. Knowledge and bliss are
characteristics common to both the jiva and the Lord. Servitude distinguishes the jiva from the
Lord just as Lordship distinguishes the Lord from both the sentient and the insentient.

74. idudan vantériyanru.

74. This, indeed, is not imposed [upon the jiva] from the outside.

In other words it is natural to the conditioned entity. Every person in the world stands in the
relationship of servitor to someone or something else. Parents to their children, politicians to their
voters, workers to their bosses, shopkeepers to their customers, doctors to their patients, pet lovers
to their pets, farmers to their animals etc.
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75. svatantryamum anya-Sesatvamum vanterdi.
75. Independence and allegiance (Sesatva), to another [other than the Lord] are
antithetic [to the quintessential nature of the jiva].

The twin convictions of personal independence and the desire to seek self-fulfilment by serving
another for personal gain is antithetic to the quintessential ontological nature of the jiva.

76. Sesatva-virodhi svatantryam taccesatva-virodhi tat-itara-sesatvam.
76. Independence negates dependence [upon the Lord] allegiance to another obstructs
servitude to That One [Krsna].

As long as we are convinced that we are independent and capable of achieving success and
happiness by our own efforts we will be incapable of taking refuge in Krsna. And as long as we
are convinced that happiness can be achieved by serving another we will never have the time to
serve the Lord.
77. ahamkaram-akira arppaittutaital atmavuk-kaliyata-pér adiyan-enrire.
77. When the bonds caused by the sense of individuality (ahamkara) are broken, the
eternal name of the jiva is “servant” (adiyan).

Seeing that it is impossible while living in the relative world to refrain from serving others, the
skilful way to do this is to realise one’s ontological position and then adjust one’s perception:—

“He who sees Me everywhere and everything in Me;
I am not separated from him and he is never separated from Me”. Gita 6 :30

So by seeing Krsna in everything and everyone then our service to them will be transformed into
service to God.

9. Self-identity

78. grama kulatikalal varum per andartta hetu.

78. Identifying with reference to one’s village, family and the like is cause for calamity.
Naming oneself with reference to one’s village, family, caste or profession is a mark of the
ahamkara — deluded sense of individuality and self-pride, and veils the essential attribute of the
jiva which is servitude; hence after initiation all Vaisnnavas are given a name of the Lord with the
suffix dasa (m) or dasi (f) — meaning “servant of God”.

79. “ekanti vyapadestavyah”

79. “ekanti (one who is totally dedicated) should be defined”

There is a verse in the Paficaratra Agama-s prohibiting the Prapanna from identifying in this way
— to the supplicant the Lord Visnu is everything, family village, clan and all else.

10. Upaya and self-effort.

80. upayattukku, pirattiyaiyum draupadiyaiyum tirukkanna-mangaiy-andanaiyum pole
virukka venum upeyattukku ilaiya perumalaiyum periya-vudaiyaraiyum pillai-tiru-
naraiyir-araiyaraiyum cintayantiyaiyum pole yirukka venum.

80. As to upaya (method), one should be like the Goddess, (Sita) Draupadi and Tiruk-

kanna-mangai-andan; as to the upeya (goal), one should be like the younger Lord
(Laksmana), Periya-vudaiyar (Jatayu), Pillai Tiru-naraiyur Araiyar and Cintayanti.
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81. pirattikum draupadikkum vaci Saktiyum aSaktiyum.

81. The difference between the Goddess Sita and Draupadi [was that] one had power
and the other was powerless.

Sita, being imprisoned by Ravana had the capability to liberate herself with her own extra-
ordinary powers but she chose not to employ them. Instead she told Hanuman that it was befitting
a warrior of the calibre of Rama to come to Lanka to rescue her.

Draupadi on the other hand while being humiliated by Duh$asana was powerless to protect
herself. She simply submitted to the Grace of §rT Krsna who then extended her sari and prevented
her from being stripped naked in the assembly hall.

82. piratti svaSaktiyai vittal, Draupadi lajjaiyai vittal tirukkanna-mangaiy-andan
savyaparatti vittal.

82. The Goddess (Sita) relinquished her power, Draupadi relinquished her modesty
Tiru-kanna-mangai Andan relinquished his self-effort.

Andan one day observed two servants fighting over their dogs. The one man had struck the other
man's dog after his own dog was injured in a dog-fight. The owner of the struck dog retaliated by
killing the other servant and then himself committing suicide. Andan 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 jiva. Thus, Andan forthwith renounced all self-effort toward salvation.

11. Selfless service.

83. paciyarayiruppar attacoru munna venum atukira coru munna venum ennuma pole
kattukkup pogira podu ilaiya perumal piriyil tariyamaiyai munnittu, adimai ceyya
venum ellavatimaiyum ceyya vénum eévikkollavum venum enrar pataivittil pukunta-
pinpu kattil taniyitattil svayam pakattilé vayirraip-peruk-kinapiyale oppununna mattade
oru tirukkaiyale tiru-venkorrak-kutaiyaiyum oru tirukkaiyale tiru-veicamarattaiyum
darittu adimai ceytar.

83. When Rama set out for the forest to fulfil the conditions of his exile, the Younger
Lord (Laksmana), being unable to bear separation chose to accompany him and to serve
him in every possible way applying himself selflessly without thought for his own
needs. With none to compete with him for service, Lakshmana developed an insatiable
appetite for service, like a person who cooks his own food with none to share it, eating
all the food prepared — all the remnants as well as all the food currently prepared so as
not to waste any, thus inflating his capacity to eat. After returning to the capital
Ayodhya [after the period of exile had expired] he was incapable of sharing his
food/service with others — Bharata and Satrughna each rendered a particular service
but Lakshmana being insatiable took up the holy white umbrella in one blessed hand
and the holy white fly-whisk in the other.

84.  periya-vudaiyarum  pillai-tirunaraiyiir-araiyarum utampaiy-upeksittarkal
cintayantikku udampu tannataiye poyirru.

84. Periya-vudaiyar and Pillai Tiru-naraiyur Araiyar disregarded their bodies; the body
of Cintayanti perished of itself.

Periya-vudaiyar (the great vulture king, Jatayu) was a friend of Rama's. Sita called out to him as
she was being transported in Ravana’s vehicle. Jatayu counselled Ravana to return Sita, however
Ravana refused. Thereupon the aging Jatayu decided to fight Ravana to the death in an attempt to
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rescue Sita — knowing full well that he could not win. Jatayu was mortally wounded in the
ensuing combat.

Pillai Tiru-naraiyur Araiyar was attending the worship of Veda-narayana in Tiru-narayana-puram.
Some heretics set fire to the thatched roof of the temple, all the devotees fled the scene but Pillai
and his family clung to the icon trying to dislodge it from its pedestal so that they could save it.
They all died in the conflagration.

When §1T Krsna played on his flute all the Gopis that could, would go to him, an unnamed Gopi,
unable to do so simply expired upon hearing Krsna’s flute and thus was known as Cintayanti (the
one who contemplates).

85. upayattukku Saktiyum lajjaiyum yatnamum kulaiya venum upéyattukku prémamum
tannaip penamaiyum tariyamaiyum venum.

85. As to the Means (upaya), self-consciousness and self-effort must be renounced; as
to the Goal (upeya), love, that is not directed to self-gratification and impatience [in the
state of separation] are necessary.

Sita renounced her power of self-protection, Draupadi, her self-consciousness, Tiru-kanna-mangai
Andan, his self-effort. Jatayu demonstrates selfless love. Pillai Tiru-naraiyur Araiyar, the lack of
concern to nourish himself and Cintayanti reveals impatience.

12. Scriptural injunctions & spontaneous devotion.

86. ivanukku vaitamay varumatire tyajikkalavadu, raka-praptamay varumatu
tyajikkavonnatire.

86. If something is enjoined upon one [by Scripture], it can be disregarded; if something
results from love [of the Lord], it is impossible to disregard.

87. upayatva-anusandhanam nivarttakam; upeyatva-anusandhanam pravarttakam.

87. Renunciation [of the body] as a means should be condemned, Renunciation [of the
body] as the goal, should be condoned.

Giving up one's body in the service of the Divine is said to be a means for attaining liberation
according to various Scriptures such as the Vayu and Vamana Piiranas, the Mahabharata etc. It
can therefore be argued that it was improper for the Araiyar as a Prapanna to have recourse to a
means such as self-immolation. The rejoinder is that the Araiyar did not give up his body as some
means to attain the Lord — it was a spontaneous and irresistible act to rescue the Lord born of
intense love for the Lord

88. aprapta visayankalile saktanana vanatu lapikka vénum enriral prapta-visaya
pravananukkuc colla vendavire.

88 If one who is attached to unworthy objects strives wholeheartedly to obtain them,
what is to be said of one who is devoted to worthy objects

89. anustanamum an-anustanamum upaya kotiyil anvayiyadu.

89. In the practice [of renouncing the body] or the non-practice [of renouncing the
body], there is no connection with upaya.

The point being discussed is whether a particular act is performed as an end in itself (Purusartha)
or as a Means (Upaya). If the former, then there is no objection even if it coincides with acts
prescribed by the Scriptures as upaya, such as pilgrimages, vows, fasts, recitation of mantras etc.
It is then categorised as Upeya-anusthana (an act done as an end in itself), and not as Upaya-
anusthana (an act done as a means to attain a goal).
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90. ananyopayatvamum ananyopeyatvamum ananya-daivatvamum kulaiyum patiyana
pravrutti kana ninromire.

90. Reactions prompted by love of the Lord cannot be criticised as contravening the
principles of ananya-upayatva (eschewing all other means than the Lord Himself),
ananya-upeyatva (existing for the purpose of the Lord alone) and ananya-daivatva (not
submitting to any other deity than Sriman Narayana.)

All these three types of apparent transgressions are noticed in the hymns of the alvars who are
nevertheless the exemplars of Prapatti. The principle of ananya-upayatva was violated by Andal
when she performed various votary rituals as means to obtain the Lord as her lover. Nammalvar
also complained bitterly to the public about the unresponsiveness of the Lord in order to get Him
to relent.

Ananya-upeyatve was flaunted when Tirumangai alvar engaged in the worship of the Deity of
Tiruppullani as a measure of self-delight. Nammalvar expresses a desire to personal enjoy the
cool fragrance of the tulasi garland worn by the Lord.

Ananya-daivatvam was compromised when Andal invoked the God of Love — Kama and
worshipped him along with his younger brother Saman. The Gopis of Vrndavan also invoked and
worshipped Goddess Katyayani (Diirga) in order to obtain Krsna.

These apparent transgressions were committed in the exuberance of God-intoxication and
therefore cannot be subjected to the same criteria for judging common transgressions.

91. jiiana-vipaka karyamana ajiianattalé varum-avaiyellam atikkalaiicu perum.

91. Acts performed in [apparent] blissful ignorance arising from the maturation of
wisdom should be cherished.

The alvars were all endowed with the supreme divine knowledge by the Lord Himself. This
knowledge ripened into wisdom and a profound love for God. In their exuberance of such ecstasy
they became mentally disturbed and said and did things which would normally be considered as
transgressions. But the omniscient Lord would not take umbrage at these expressions of ecstatic
love for Himself.

92. upaya phalamay upeyantarp-pitamay irukkum adu upaya pratibandhakam-agadu.

92. The acts [in question] which result as the consequence of updaya and are within the
domain of upeya cannot be an obstacle to upaya.

93. sadhya samanam vilambha-saham enrire sadhanattukkérram sadhya-pravanya
madiyakavire sadhanattil-ilikiradu.

93. The superiority of [taking the Lord as] Means consists in the Means being identical
to the Goal, and being impatient with delay, one engages with the Means on account of
deep attachment to the Goal [the Lord Himself].

Herein lies the principle merit in seeking refuge in the Lord as the Siddhopdaya. The harmonious
blending within God of both the means and the end is like the drinking of milk which is both a
medicine and food.

94. ivanukkup pinakkum atma-gunangal elavarrukkum pradhana hetu inda pravanyam.

94. This deep attachment [to Krsna] is the most important source of all the positive
qualities which are natural to the jiva.

When God-love is developed, all the dormant spiritual qualities begin to manifest and with the
intensification of loving devotion these qualities shine forth displacing self-centredness and the
craving for sense-gratification.
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95. “marpal manari culippa......”, “paramatmani yo raktah........... 7, “kandu ketturrum-
ondu............. 7

95. “Centring your thoughts on the Lord............ (1)”. “Whoever is impassioned with the
Supreme atman........ (2).”, “Seeing, bearing, touching, smelling........... 3).”.

1) Tiru Antadi 3. 14

“Centring your thoughts on the Lord, eschewing all contact with women, directing the mind
toward the sacred text after humbling (yourself) at the Feet touched by the heads of the gods —
those of the Lord of the hills, who is the Lord of the four Vedas, it is indeed easy.”

2) Source unknown
“Whoever is impassioned with the Supreme atman and detached from things other than the
Supreme atman”.

3) Tiru-vai-moli 4. 9. 10

“I avoid desiring gratification through the five sense-organs which wander about seeing, hearing,
touching, smelling and tasting and I avoid the pleasure of that rare knowledge, difficult to
measure (the negligible bliss of Self-isolated liberation = kaivalya) seeing You standing in the
delightful company of Your consort who has charming bangles, I have now obtained Your sacred
feet.”

13. Equanimity (sama) & self-restraint (dama) the jiva qualities.
96. atma-gunangalil pradhanam samamum damamum.

96. Among the qualities of the Self, equanimity and self-restraint are the most
important.

The revered teacher could here by “qualities of the self” be referring to the sat-sampat of traditional
Vedanta teaching:

* Sama — tranquillity or control of mind by withdrawing thought processes from worldly
affairs.

* Dama — self-restraint or control of conduct, restraining the senses from externally
directed action

* Uparati — tolerance and renunciation of all sectarian religious observances with the object
of acquiring wisdom.

* Titiksa — endurance, bearing heat and cold, fame and blame and all other pairs of
opposites.

* Sraddha — faith founded on logic and the conviction that the practice will lead to the goal.

* Samadhana — balanced mental equipoise and attentiveness to the practice; freedom from
torpor, laziness, and carelessness.

97. ivai yirandum untanal dcaryan kaipukurum, dacaryan kaipukuntavare tiru-mantram
kaipukurum, tiru-mantram  kaipukuntavaré  iSvaran  kaipukurum, isvaran
kaipukuntavare, ‘“vaikuntam-anakar marratu-kaiyatuve” enkira patiye prapya bhiimi
kaipukurum.

97. When these two qualities are present, one meets the acarya. From meeting the
acarya, one receives the holy mantra. From receiving the holy mantra, one is able to
attain the Lord; from the attainment of the Lord, the Land of Perfection comes within
one's reach as stated in “.......... are assured of the other Great City, Vaikuntha,”
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The holy mantra is the asthaksari (eight-syllabled) “om namo narayanaya”.
The quotation is from Tiru-vai-moli 4.10.11. —

“Those capable of reciting these ten songs of the thousand sung with deep devotion by
Satakopan of Kurukilr, wearing upon his breast the fragrant narcissus garland blessed by the
Lord wielding the discus, to render Him great service, by turning unto Him the wayward
samsaris, are assured of the Great City of Vaikuntha”.

98. prapya labham prapakattale, prapaka labham tiru-mantrattale, tiru-mantra labham,
acaryanale, dacarya labham atma-gunarngattale.

98. Through the means is obtained the goal; from the holy mantra the means is
obtained; the holy mantra is obtained from the acarya who one meets by the
development of [the two aforementioned] spiritual qualities.

99. idu-tan aisvarya-kamarkkum upasakarkkum prapannarkkum vénum.

99. This [the development of Sama and Damal], indeed, is necessary for those who
[also] seek material prosperity (aisvarya), the ritual worshippers (upasaka-s) and those
who have taken refuge (prapannas).

The dual qualities of tranquillity (sama) and restraint (dama) are necessary for all those who are
seeking to progress in materialism as well as to the ritualists who are doing spiritual practice for
gaining special powers or spiritual achievement and they are also required by the Prapannas.

While lamenting over the corpse of Ravana, Mandodari recalled how Ravana had conquered all
the three realms through his rigorous practice of self-restraint. So if great solipsists like Ravana
could achieve so much through self-restraint how much more would one motivated by altruism
achieve.

100. miivar-ilum vaittuk-kondu migavum véndu-vatu prapannanukku.

100. That which is enjoined for the three, is of particular importance for the Prapanna.

The Prapanna more than the other two types of practitioners needs to develop equanimity and
restraint.

14. Abstention from sense-enjoyment

101. marrai-yiruvarkkum nisidha visaya nivruttiyé yamaiyum, prapannarukku vihita
visaya nivrutti tannérram.

101. For these others it is appropriate to abstain from that which is prohibited [by
Scripture]; the peculiarity of the Prapanna, lies in abstaining from even that which is
prescribed.

Even though sex, meat-eating and the pursuit of pleasure for example are sanctioned by the
Scriptures, the Prapanna refrains from them, because they could lead to excessive attachment to
sense gratification and a distraction from the love of God and His enjoyment (ananya-bhogyatva).
Manavala-mamuni wonders how many people have actually imbibed the teachings of the
Srivachana Bhiisana and how many of those would actually have put them into practice.

102. idu-tan cilarkk-alakalé pirakkum; cilarkk-arulalée pinakkum; cilarkku acarattalé
pirakkum.
102. This [abstention from sense-enjoyment] for some, arise from the beauty [of the

Lord] for some it arises from Grace and for some it arises from established practice
[following the practical example of the early acaryas].
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Sanctioned sex falls into two categories — sensual and functional. The former is simply indulged
in for pleasure while the second category is for the purpose of raising offspring as is the duty of a
householder. Even this later function is to be eschewed by the Prapanna, assuming that he is not
already addicted to the former. The abstention from these two forms of permitted sex arises either
through an attachment to the beauty and graciousness of the Lord, through Divine Grace — or
through the resolute emulation of the chaste lives of the previous acaryas and alvars.

103. pirakkum kramamen ennil alaku ajiianattai vilaikkum arul aruciyai vilaikkum
acaram accattai vilaikkum.
103. As to the mode of this arising it is as follows; beauty produces unawareness; Grace

produces aversion; established practice produces fear.

Those Prapannas who are captivated by the beauty of the Lord become indifferent to all other
aesthetic attractions. Those who are the recipients of the Divine Grace become disgusted with
everything other than the Lord; and those who attempt to condition themselves by following
established practice become anxious that there may be a fall from their practice.

104. ivaiyum urrattaip-parrac collukiradu.

104. This is said with reference to the respective attachments of these [three types].

15. Aversion from sense gratification

105. aruci pirakkum potaikku dosa-darsanam apeksitamay-irukkum.
105. When aversion [from sense gratification] arises, awareness of faults is to be
expected.

When distaste and aversion for sense objects arises then one sees all the defects in them that were
not previously perceived due to intense personal involvement with them.

106. adu pradhana hetu-vanru.

106. [But] that [critical awareness] is not the chief incentive [for aversion].

107. apraptataiye pradhana hetu.

107. The main cause [of aversion] is incompatibility [with the quintessence of the jiva].

The most important element in transformation from sensuality to spirituality is the realisation of
one's quintessence which includes ananya-bhogyatva, that is existing for the sole delight of the
lord to the exclusion of all else.

108. bhagavat visayattil-ilikiratum gunangantanru svaripa praptam enru.

108. It is not by the perception of [His] qualities that one becomes involved with the
Lord it is due to the quintessence [of the jiva].

109. ippadi kulldata-podu, guna-hinam enru ninaitta daSaiyil bhagavat-visaya
pravruttiyum, dosa-anusandana-daSaiyil sansarattil pravruttiyum kudadu.

109. If you don’t take it this way, then striving to obtain the Lord even when [the Lord]
is considered to be imperfect and striving for sense gratification when one is aware of
the defects are both incongruous.

If we were attracted to Krsna solely by His aesthetic qualities, or to the world solely by its
potential for sense-gratification, then the fact that we are attracted toward them in spite of their
apparent defects would be unexplainable. The alvars repeatedly lament in their hymns that the
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Lord is harsh and unresponsive to their outpourings of love and devotion. Our own experience
shows us that people are attached to their spouses, lovers, friends, and families in spite of repeated
deception, rejection, misery and disillusion.

Our inherent attraction toward the Lord is due to our quintessence, ie. it is natural rather than
being occasioned by the attributes of the Lord,

»

110. “kotiyav-enneiijam avan enreré kitakkum....... , “adiyen na pinnumun cévadi yanri
nayaven...” ennd ninrar-kalire.

110. There are these passages — “My stubborn mind clings to Him alone......... B

2

The first quotation is from the Tiru-vai-moli 5.3.5—

“Agile and alert or cruelly indifferent could be the Lord. Great beyond comprehension, He
measured the worlds with His stride, His bewitching form has entrapped me and yet my stubborn
mind clings to Him alone”.

The alvar, speaking to a friend, laments the fact that although the Lord is sometimes cruel and
always difficult to comprehend, his heart has been stolen by that Lord.

The second quotation is from Periya Tiru-moli 11.8.7 —

“The worm in the Margosa tree will not eat anything other than the neem fruit (even though it’s
bitter). Likewise, I, Your servant, will long for nothing but (Your) lotus-red feet. O Divine Light,
sleeping on the five-mouthed couch [of Ananta SeSa], release from bondage this weary, young
moon”.

16. Servitude
111. guna-kruta dasyattil-unkattil svaripa prayukta-mana dasyamire pradhanam.

111. Servitude occasioned by [the realisation of one's] quintessence is better than
servitude arising from [perception of divine] beauty.

Service to the Lord by virtue of the realisation of one's quintessence, not conditioned by
extraneous considerations or inducements, is of greater value than service which is motivated by
divine aesthetics.

112. anasuyaikkup pirattiy-arulicceyda varttaiyai smarippat.

112. Let us recall the words which the Goddess Sita spoke to Anasuya.

Congratulating Sita on her devotion to her husband Anasuya the wife of the sage Atri exhorted
that the husband should be venerated like God Himself, be he in town or forest, ill or well. Sita
with downcast eyes bashfully replied — “My love for Rama is spontaneous and yet, people are
likely to construe that I love him because of his excellence, both physical and mental. It is indeed
difficult for me to prove that my fidelity has no strings attached to it and that it stands without
external provocation or inducements, as Rama can’t be separated from his excellences. My
fidelity to Rama will remain constant even if he were the reverse of what he is.

17. The spiritual quest

113. bhagavad-visaya pravrutti pinnaic cérumo vennil, atukkati pravanyam atukkati
sambandham atutan aupadhikam anru satta-prayuktam.

113. If it be asked — “Is engaging in a spiritual quest appropriate?” We answer that
such questing springs from over-whelming love; that [love] arises from the
[quintessential] relationship [of the jiva to the Lord] that [relationship], indeed, is
unconditional; it (questing) is appropriate to the very existence [of the jiva].
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114. anda sattai pravanya-karyamana anubhavam illada-podu kulaiyum; adu
kulaiyam-aikkaka varum avaiy ellam avarjaniyangalumay praptankalumay irukkum;
agaiyale bhagavad visaya pravrutti cerum.

114. The [realised] cetana would be unable to exist without the experience of irresistible
[divine] love — all efforts to maintain this existence are inevitable and appropriate
therefore, engaging in a spiritual quest is appropriate.

Once one realises one’s essential nature one is compelled to seek immersion in divine bliss of
love and service to God, therefore all efforts directed at the fulfilment of this goal are appropriate.

18. Renouncing other means
115. prapakantara parityagattukkum ajiiana-asaktigal-anru, svaripa virodhamé
pradhana hetu.

115. The primary reason for renouncing other means [to liberation — Jfiana, Karma and
Bhakti Yogas] is not ignorance or lack of capability, but the fact that they negate the
quintessence [of the jiva].

116. prapakantaram ajiiarkku upayam.

116. The other means are intended for the ignorant.

The ‘ignorant’ being those who have not yet realised the quintessence of the jiva as being totally
dependent upon the Lord.

117. jAaani-kalukku apayam.

117. [Other means] are a threat to the wise.

118. apayamayttatu svaripa nasakam-agaiyale.

118. They are a threat because they negate the quintessence.

119. “nerikatti nikkutiyo........ 7 ennd-ninratine.

119. It is said:— “Are you deflecting [me] from you by showing a means ?”

The reference is to Nammalvar’s Periya Tiruvantadi, 6

“Do you deflect (me) from you by showing a means? Do you show me the bluish black form
of yours O Krsna, what are you thinking of doing with us who don’t know the days ahead?
Please tell me what we should do to be liberated”

»»

120. “varttate me mahad bhayam........ enkaiyale bhaya-janakam........ R
ma sucah.” enkaiyalé Soka janakam.

120. The arising of anxiety [from the pursuit of other means] is indicated by the
saying:— “In myself there is a great fear............. ” The arising of grief is shown by the
pronouncement — “.........cocceeeninennne Do not grieve. “

When one attempts to follow the various conditions given for succeeding in the other upayas, one
frequently experiences great anxiety because of the fear of being unable or inadequate to achieve
the goal. And likewise one who does fail experiences intense grief and disillusionment, and
possibly self-loathing.
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In the Jitanta Sotra. I. 9 it declares:—
kalesvapi ca sarvesu diksu sarvasu cdacyuta,
Sarireca gathau capi vartate me mahat bhayam”

In myself there is a great fear, in all times and in all places, O Acyuta, even
in (my) body and movements.”

Likewise, Krsna, after having taught all the other upayas Bhakti Yoga, Jiiana Yoga and Karma
yoga, concludes with the final teaching that He Himself is in fact the only means.

sarva dharmam parityajya mamekam Saranam vraja
aham tva sarva papebhyo moksayisyami ma suca

“Having abandoned all Dharmas, take me alone as [your refuge; I will release
you from all transgressions, do not grieve!” (18, 66).

121. ippadi kollada podu état pravruttiyil prayascitti-vidhi kudadu.

121. If it is taken otherwise, then the injunction for those [accepting means other than
the Lord] to atone would be inappropriate.

The Paficaratra Agama-s prescribe ritual expiation for those Prapannas who have inadvertently
adopted upayas (upayantara) other than relying upon the Lord Himself. The existence of this
injunction supports the fact that adopting other upaya-s negates one's quintessence.

Laksmi Tantra says —
apaya samplave sadhyah prayascittam samacaret |
prayascitteriyam satra yat punah Saranam vrajet ||

The prescribed atonement is to remind oneself of the Prapatti already performed and the
implications thereof in a mood of repentance, and to resolve not to repeat a similar transgression.
One need not repeat Prapatti, if one does it loses all its meaning and sanctity.

122. tiruk-kurukaip-piran  pillan  panikkum-padi-matira-pintu misramana
catakumbhamaya kumbhakata tirtha salilam pole ahamkara misramana upayantaram.

122. There is this statement from Tiruk-kurukaip-piran Pillan:— Other upaya-s are
mingled with egoism (ahamkara) like holy water in a gold pot mixed with a drop of
toddy.”

It is said that Tiruk-kurukaip-piran Pillan, one of Ramanuja’s disciples emphatically disparages
the adoption of means other than the Lord as being egoistic self-effort.

123. ratna-ttukkup phala-karai-poléyum rajya-ttukku elumiccam phalam poléyum
phalattukku satrucam-anru.

123. As a cowry shell is to a gem, as a lime is to a kingdom, the [means] can never be
equal to the result.
In remote islands cowries are treasured for making ornaments and the gems are regarded as

worthless. They are happy to trade the gems for cowries brought by foreign traders. Are the gems
simply the equivalent of the cowries shells for which they are exchanged or not?

A simple subject who has offered the traditional gift to kings — a lime — to a munificent
Emperor may receive a tract of land as a reward, but the lime can not be equated in value to the
land received.

124. tan daridranakaiyale tanakkuk kotukkalavatonrillai.

124. As, indeed, there is destitution [on the part of the cetana], there is nothing to give
to Him.
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The cowry shells and the lime mentioned in the above example were actually the possessions of
those who gave them, but the cetana on the other hand has nothing to call its own, since
everything it has belongs to the Lord anyway.

125. avan tantattaik kotukkumitattile, ataivile kotukkil anupayamam ataivuketak
kotukkil padum.

125. Offering back [to the Lord] that which is His, and giving it in the proper manner,
does not constitute a means, but by giving in the improper manner, theft is exposed.

When making a love-offering to the Lord it should be made abundantly clear that the object being
given is already the Lord's. The act of giving is like the child who gives a gift bought by the
mother to its father. Such a gift is not a gift in the true sense and therefore cannot be construed to
be a means of attaining the favour of the Lord. Whereas if the offering is made ostensibly with the
feeling that it rightfully belongs to the giver then it is like stealing the gem off the chest of Lord
Ranga-natha at night and offering it back to him in public the next day.

126. bhartru-bhogattai vayiru valarkkaikku urup-pakkumd pole, iruvarkkum-avadyam.

126. If [a wife] capitalises on conjugal enjoyment like a professional, both of them are
at fault.

A person who asks payment from the Lord for giving the Lord what is due to Him by virtue of the
quintessence of the jivatma-paramatma relationship, is like a wife treating her marriage like a
profession — a means for maintaining an accustomed style of living, requesting payment, like a
prostitute, for sexual favours bestowed upon her husband.

19. Scriptures and their prescriptive injunctions.
127. vedantankal upayamdaka vitikkira-padiyen ennil.
127. It may be asked:— “Why do the Vedas enjoin means?”

It would be entirely appropriate at this stage of the teaching to question the propriety of the Vedic
texts that prescribe various means to attain Moksa.

128.  ausadha-sévai  pannadavar-kalukku  abhimata  vastukkalile  attaik-
kalaciyituvaraippolé isvaranaik kalandu vitikkira vittanai.
128. The injunction is tantamount to mixing the Lord [with the upaya] like those who

mix medicine with something desirable, serving it to those who don’t like medicine.

A mother out of tender solicitude for her child will mix bitter medicine with something sweet in
order to get the child to take the medicine which will effect the cure. The Scriptures with the
tender solicitude of a thousand mothers hold out various inducements to get people to follow the
spiritual path and to escape from the malady of Samsara.

129. ittai pravarttip-pittatu para-himsaiyai nivarttip-pikkai-kaka.

129. The prescription of this [upaya] is intended to prevent injury to others.

The methods offered by the Scripture are all intended to gradually discourage people from
indulging in self-centered gratification and doing harm to the environment and other sentient
beings through their pursuit of profit, greed and self-gratification

130. idu-tan pirva-vihita-himsai pole vidhi-nisédhangal-irandukkum kurai-yillai.

130. This is like the killing enjoined in the earlier part [of Scripture, and prohibited in
the later part]: — both prescription and prohibition are congruent.
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The Scriptures cater to the needs of all classes of people with a view to their ultimate liberation.
There are four types of persons; those characterised by a predominant of Tamas (Delusion), Rajas
(Passion), Sattva (Virtuous), or Parama-sattva (Highly Virtuous). The Scripture enjoins the
sacrificing of animals in certain Soma sacrifices and the performance of the Syena Yaga for
annihilation of enemies for those dominated by Tamas and Rajas. For those who are established
in Sattva these sacrifices are forbidden.

131. Attai sastra visvasa-ttukkaka vitittatu, ittai svaripa visvasa-ttukkaka vitittatu.

131. The prescription of that [violence as a means] was intended to produce faith in the
Scriptures; the prescription of this [non-violence or no means] was in order to promote
reliance on [one's] quintessence.
After realising the efficacy of these violent means and developing complete faith in the
Scriptures, the practitioners would hopefully be attracted at some stage to the higher teachings.
These very same Scriptures prescribed non-aggression to any sentient being for those dominated
by Sattva and Parama-sattva in order to promote the unfolding of the quintessence of the jiva,

which is openness, harmlessness & compassion to other sentient beings and reliance upon the
Lord for one's protection.

Now one may also ask if various meditative techniques or Upasanas prescribed by the Vedantic
texts for attaining Moksa do not have an intrinsic value of their own.

132. adu tolpuraiyé pom idu marma-sparsi.

132. The effect of that [violence] is only superficial: this [resorting to means] affects the
very core [of one's quintessence].
Engaging in occult practices for gaining material advantages, is the work of ignorant and deluded
people who are completely identified with their bodies and possessions and hence their effect is
only skin-deep — superficial with limited results. The Upasanas on the other hand are indulged in

by aspirants who know full well the difference between the body and the jiva and yet engage in
self-effort which negates the quintessence of the jiva and hence is more harmful.

133. idu-tan karma-saddhyam-akaiyalé dus-karamum-ayirukkum.

133. This [following the Upasanas prescribed by Scripture], indeed is difficult as it must
be accomplished through ritual.

The practice of the Upasanas requires preparation through structured ritual and is encumbered by
many rules and regulations and is therefore very difficult, physically arduous and not pleasurable.
Failure also is accompanied by the mental symptoms of dejection, resentment, frustration anxiety
etc.

20. The glory of Taking Refuge.
134. prapatty-upayattukku kurrarngal onrum-illai.

134. Going for refuge is free of all these deficiencies.
The only perceivable blemish is in regarding taking refuge as a means like the others.

135. atmaya-tatmya-jiana-karyam-akaiyale, svariapattukku ucitamumay, “cirra-
venda.............. ” enkira-patiyé nivrutti saddhyam akaiyale sukaramum-ayirukkum.

135. [Prapatti] arises from the realisation of one's quintessence and conforms to it. It is
[thus] easy, since it is accomplished by letting go alone, as in the hymn — “There is no
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need to be perplexed............... .
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Tiru-vai-moli 9. 1, 7
“Let me tell you in brief, O people of this sprawling world! There is no means for you
liberation except to learn and abide in contemplation of the flawless traits of Krsna, our Lord,
who in North Mathura was born; ‘tis indeed meritorious and would suffice, no need there is of
practices tiresome and tedious”.

Granting that no effort is required on the part of the Prapanna does it not behove him, it may be
asked, to at least make some token offering to please the Lord?

136. pirna visayamakaiyale perumaik-kitakap-paccaiyita vonnadu.

136. As the subject is the Perfect One, it is not possible to bring a tribute worthy of
[His] greatness.

There is no offering or act of contrition which could do justice to the majesty and grandeur of the
Lord.

137. abhimukhya sucaka-matrattilé santosam vilaiyum.

137. The Lord is delighted by the slightest gesture of returning [to Him].

The mere fact that the cetana which has been immersed in Samsara for so many aeons has at last
turned towards Him causes the Lord immeasurable delight.

138. partti kaivangade mélvilukaikku hetu vittanai.

138. The [Lord's] perfection lies in seizing [the jiva] not in withdrawal [from the jiva].

Because the Lord is perfect and fulfilled in all respects, there is no question of Him desiring
anything from the jiva. Simply the change of attitude in the errant jiva, is quite enough to cause
Him to greedily pounce upon the jiva and Liberate it from Samsara, grasping the long sought
opportunity.
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139. “patram puspam............ , “anyat purndt............ . “purivatuvm pukai puve......

139. “A leaf, a flower.......... ”. “other than [a Pot] full [of water] ......... ”. “incense and
flowers suffice............ ”

Bhagavad Gita 9:26 —
“Whoever offers to Me, with devotion, a leaf, a flower, a fruit, water, I accept with joy this
(offering) made with devotion by one who is pure-minded.”

Hearing that Krsna was about to pay a visit, Dhritarasthra desiring to curry favour with him
proposed to offer him gold, land etc. Safijaya however disabused the old king by declaring —

“Janardana desires nothing other than a pot full of water, the washing of (His) feet and an
inquiry about (His) welfare.” Mahabharata, Udyoga Parva, 86:16—

Tiru-vai-moli 1:6:1
“O people who have the resolve to realise (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 flowers will suffice.”

As God hates hypocrisy and values only the sincerity of the devotee, one could offer any flower
or leaf and even burn garbage and offer the smoke as incense.
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140. pullaikkattiyalaittup pullaiyitu-varaippolé pala-sadhanangalukku bhedam illai.

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.

The disparity of the Means and the End was pointed out as one of the cardinal flaws of taking up
other means (updayantaras). In the case of Surrender there is no such disparity between the Means
and the End as they are coincidental, like beckoning a cow with the mere show of a hand holding
a few blades of grass and then feeding it the same when it comes close.

141. agaiyale sukarupamay irukkum.

141. Therefore, [Surrender], itself, is enjoyable.

The Lord who was instrumental in weaning the cetana away from material nature by revealing
His auspicious qualities and immaculate beauty, also becomes the object of enjoyment in the final
state of Liberation. The process of Surrendering is therefore enjoyable throughout.

142. ivan avanaippera ninaikkum-podu inda prapattiyum upayam anru.

142. When this [cetana] decides to return to Him [the Lord], Surrender is not a means.

Self-surrender or submission to the Lord's protection does not constitute a method of winning the
Lord. It only means that the subject has ceased to struggle and fight and has submitted to the
redemptive Grace instead of hampering it by self-effort at liberation. The jivatman is the Lord's
emanation (mode or prakara) and He will certainly reclaim it. If the subject resorts to Prapatti
thinking that obtaining the lord is his own personal gain (svagata-svikara) then it is a
misconceived sense of personal importance and all the merit of Prapatti will be lost.

21. The Lord & the defects of the jiva

143. avan ivanaip-pera ninaikkum-podu patakamum vilak-kanru.

143. When He [the Lord] decides to reclaim this [jiva], the defects [of the jiva] are not
an impediment.

The Lord loves the jiva and will reclaim it despite any superficial imperfections that there may be
in the form of moral imperfection, sin and demerit. The Lord is the one that initiates and
consummates reconciliation which is in fact His gain (paragata-svikara) — this logic flows from
the concept that God is the Swami — owner of the Jiva.

144. ivaiy-irandum Sri bharatalvan pakkalilum Sri guhap-perumal pakkalilum kanalam.

144. These two [truths] are illustrated by scenarios of the blessed Bharata and the Lord
Gubha.

The two stances of svagata-svikara — the individual seizing the Lord and paragata-svikara —
the descent of unconditional grace from Krsna, are illustrated by the anecdotes of Bharata the
brother of Lord Rama and Guha the hunter chieftain. Bharata overcome by guilt and grief sought
Rama out, surrendered at his feet and implored him to return from exile in the forest, but Rama
rejected his request. On the other hand Guha made no effort to befriend Rama, nevertheless Rama
actively courted him and befriended him inspite of the apparently insurmountable disparity
between them. This anecdote also reinforces the idea that the Prapanna should never arrogantly
assume that he/she is saved. Bharata assumed that as he was the Lord’s brother his act of
surrender would surely be accepted — yet he was rejected. The correct attitude is to surrender
completely without any expectations whatsoever.
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145. sri bharatalvanukku nanmaitane timaiyayttu, Sri guhap-perumalukkut-timaitane
nanmaiyayttu.

145. For the blessed Bharata, his very virtue was the hindrance — as for Lord Guha, his
very flaw was an attraction.

If a person attempts to reach the Lord by using some means (upaya), that means itself obstructs
the attainment of the goal. The ego seeks some pretence for reinforcing itself through the spiritual
justification of attaining the Lord. On the other hand, the faults of a person do not hinder the
movement of Grace as long as the ego does not obstruct it.

22. The performance of Prapatti as a means.

146. sarva-aparadhankalukkum prayascittamana prapatti-tanum; aparadha kotiyileyay
ksamanam panna-vendum-pati nillanintratire.

146. Prapatti (surrender), itself an expiation for all kinds of offences, is also an offence
in need of pardon.

Prapatti, performed as a means — svagata-svikara, although being an act of surrender to the Lord,
betrays an element of ego and self-assertion. Whereas true Prapatti is simply a relinquishing of all
effort at struggling for perfection and simply opening up a space to be filled by the descending
Divine Grace. Thus Prapatti done as a means to an end requires pardon.

147. netunal anya-paraiyay ponta paryai lajja-bhayankal inrikke bhartru-sakdacattile
ninru enniyangi-karika-venum enrapeksikkum pole yiruppam enrire yivan pannum
prapatti.

147. The performance of Prapatti [as a means] is like a wife, who [having left her
husband] spends a long time living with another man. [One day] she approaches her
husband, without shame or fear, and says:— “Take me back”.

In this case, the husband may indeed take the wife back, inspite of her well-known
misdemeanours; but it would be far better if the wife was taken back at the husband's own
initiative. Likewise, it is better to be reconciled to the Lord on the Lord's independent initiative.
All that is needed is for it to be made known that one is ready to be taken back.

23. Initiative of the Lord

148. krupaiyale varum paratantryat-tirkattil svatantryattale varum paratantryam
prabalam.

148. Dependence upon another arising from independence is better than dependence
upon another based upon mercy.

Although one of the Lord's traits is His absolute independence, yet He longs to serve His devotees
and be dominated by them. Such dependence upon devotees can arise from two causes; the Lord's
compassion for those who seek refuge and from His own free-will by spontaneously bestowing
Grace on those whom he chooses; whether deserving or not from a worldly point of view.

149. ivvarttattai veda-purusan apeksittan.

149. This [truth], indeed, is referred to in the living corpus of the Veda.

The relevant text occurs in two Upanisads Kathopanisad and Mundakopanisad:—

na ayam atma-pravacanena labhyo, na medhaya na bahuna srutena,
yam evaisa vrnute tena labhyas tasyaisa atma vivrnute taniim svom.
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“This Self cannot be obtained by much discoursing, by sacrifice and by much learning.
Whomsoever this (Self) chooses, by him alone is He obtained.” — Katha Upanisad 2.23

The passage is taken to emphasise the independent initiative of the Lord.

150. apeksa nir-apeksamagat tiru-vadikkum sri guha perumalukkum idu undayirru.

150. Tiruvadi (Hanuman) and Lord Guha were spontaneously courted [by the Lord].

Hanuman is-known as Ciriya Tiruvadi, “the little one who serves at the feet of the Lord”. Garuda
is the Periya Tiruvadi:— “‘the great one who serves at the feet of the Lord”.

151. ivan munnitum avarkalai avan munnitam ennumitam abhaya-pradhanattilum
kanalam.

151. Those whom He accepts are deployed by Him as mediators when another seeks
Him — this can be deduced from [the episode of] giving assurance of safety.

Hanuman was sought out by Rama using Laksmana as an intermediary. Rama accepted
Vibhisana's surrender after he was conducted into His presence by Sugtiva. Before he left Larka,
Vibhisana had been blessed by Sita. Sugriva was acting as proxy of the Goddess Sita — this is
established by the fact that Sugriva had found jewels that had been thrown down by Sita on her
way to Lanka — he was thus the specific recipient of her Grace and appointment as a proxy.

24. The importance of mediation and the greatness of Laksmi

152. iruvar munnitukinatum tantam kurrankalai camippikkaikkaka.

152. Both [the jiva and the Lord] resort to mediation to resolve their estrangement.

One may ask why there is a need for a mediator in any case. The reply is that the jiva needs a
mediator because it has been straying from Krsna for so long and has been defiant and recalcitrant
in assuming its independence. It is therefore understandably stressed at the thought of meeting an
irascible master who may punish it. The need therefore exists for someone to act as a mediator to
temper His justice with mercy.

The Lord on the other feels guilty that He has neglected the natural bond between Himself and the
jiva and has not done enough to facilitate the reconciliation process, ruthlessly having kept the
jiva away by contemplating only its transgressions. He therefore feels that the jiva may be
terrified at His approach and take flight once again, hence His need for a mediator to reassure the
jiva of His love.

153. svaripa-sidhiyumattale.

153. From that [mediation] the quintessences [of both the jiva and the Lord] are
reinforced.

The instrumentality of the Mediatrix Laksmi also helps to reinforce and to make manifest the
quintessences of both the jiva and the Lord.

154. aupadhikam-umay nityamumana paratantryam iruvarkkum undire.

154. The mutual inter-dependence of the two [the jiva and the Lord] is both conditioned
and eternal.

The dependence of the jiva on the Lord is conditioned by the Karma factor. The jiva, over
millions of life-times accumulates a huge store of Karma which binds it to Samsara and thus to
the originator and maintainer of that Samsara. The dependence of the Lord on the jiva is also
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conditioned by Karma in as much as the Lord cannot act except in accordance with the jiva’s
Karma. He is bound by a juridical responsibility to administer the Law of Karma in accordance
with the Cosmic Laws or Rta. On the other hand, the quintessential relationship of Sesa-Sesi is
natural, eternal and unconditioned.

155. anityamana-viruvar paratantryamum kulaivatum attale.

155. By that [mediation] the mutual dependence factor which is non-eternal
[conditioned] is mitigated.

Mediation by Mother Laksmi obviates the dependence upon the Karma factor which is non-
eternal, by both the Lord and the jiva.

156. sasaksikam akaiyale ippantattai yiruvaralum-illai ceyyappokadu.

156. As the lord and jiva have a witness they cannot annul their mutual relationship of
Protector-ward, and the generator of karma and the dispenser of its reward.

Mother Laksmi in the role of the purusakara or Mediatrix is also the grand witness and therefore
neither the Lord nor the jiva can either unilaterally or bilaterally annul the relationship obtaining
between them.

157. “ennai nekilkkilum......... ”, “kola-malarp-pavaik-kanrakiya...............

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

Tiru-vai-moli 1.7.8 —
With His muscular shoulders nestled in lap of Nappinnai*, the Joyous Lord Krsna who is all in
all to the gods, cannot for a moment separate from Himself my chastened mind, so well
entwined, albeit that He loosens His grip on me and allows me to stray apart.

*The Southern Vaishnava tradition does not know of Radha. Even in the Srimad Bhagavatam the
“special” Gopi is not mentioned by name. In the Tamil country Nappinnai is considered to be the wife of
Krsna while he was still in Gokula.

Tiru-vai-moli 10.10.7:—
“O my beloved, You who are dear to Your consort the one born of the beautiful lotus; as the
unique Blissful Boar you did wrench the earth out on your tusks, O Lord, like a sapphire
mountain rising up between two moons, the ocean blue did you churn, once having gained
You shall I let you go?

Here, Nammalvar, giving prominence to the Goddess, affirms that once the jiva and the Lord have
discovered each other and have broken through the karma-relationship, neither can forsake the
other.

158. karmani vyutpattiyil svariipa gunanglal varukira kartru-sankocarahityattai nin
uppatu.

158. The magnitude of [Her] position is to be understood from the quintessence and
qualities indicated by the passive derivation.

The word §r7 can be interpreted in four different ways in accordance with the four grammatical
constructions. According to the passive construction (vytupati karmani) §11 can be interpreted as
Sriyate iti Srth — She who is sought after. She is sought after by the jivas due to their
quintessence as eternal servitors of the Lord. She is also sought after by the Lord as His
affectionate consort. In this way, she influences both jiva and Lord in her role as Mediatrix,
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159. adhikari-trayattukkum purusakaram avarjaniyam.

159. Mediation is indispensable for all the three categories [of people] who are qualified
[for Prapatti] (vide aphorisms 41-43)

25. The love relationship between the Lord and the jiva.

160. tanukkuttan tetum nanmai timaiyopati vilakkay irukkum.

160. Merit sought by this [jiva] is, indeed, to be eschewed just like demerit.

The venerable acarya now begins a discussion of the love-relationship between the jiva and the
Lord. Merit in this context refers to the sense of dependency (sesatva) of the jiva upon the Lord.
Demerit, refers to the sense of independence (svatantrya) of the jiva from the Lord. When love
develops between the jiva and Krsna, the former merit becomes a hindrance, as much as the latter.
When in an ecstatic state of union Krsna deigns to reverse roles and delight Himself by serving
the jiva, the latter should not shrink back from feelings of dependence and humility and thus
hamper Krsna’s pleasure.

161. alakukkitta cattai anaikkaikku virodiyamapole.

161. As clothes worn for adornment are obstacles to intimacy.

The jiva’s dependence (Sesatva) is like decorative clothing worn by the beloved. It is indeed
pleasing to the lover but hinders an intimate embrace, and thus must be discarded prior to
conjugal union taking place.

162. “haro'pi.............. ”
162. “Even a necklace..............

A quotation from the Ramayana in reference to Sita:—

“By her who was afraid of an impediment to contact, not even a necklace was worn around her
neck.”

Typical of the conjugal bliss enjoyed by Rama and Sita, it is said that Sita would divest herself of
every article that would hamper total and complete union with her Lord, even a bangle, chain or
necklace.

163. punyam polé paratantryamum paranubhavattukku vilakku.

163. Dependence upon the other, like merit, hinder, enjoyment of the other.
The feeling of total dependence upon the Lord (paratantrya) is a virtue like Sesatva, it negates
ego, conceit and arrogance, but if it results in the jiva being unresponsive and totally passive it
becomes an hindrance to pure transcendental enjoyment and the mystical experience of the Lord.

164. gunam-polé dosa-nivrtti.

164. Like the virtues [of Sesatva and paratantrya], [cognition of] defects are [also to be]
relinquished.

The jiva should also abandon all cognition of physical, mental, emotional and behavioural defects
pertaining to the body and its interaction with the environment, as also the desire to be liberated
from the body. One should cease to disparage the body and its socio-economic states like the
Gnostics who see material life as inherently flawed and evil.

165. abharanam anapimatamay alukku abhimatamdyira ninratire.

165. Adornment is disliked but dirt is liked.
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Ornaments, apparel and cosmetics actually hinder the ecstatic making of love, but passionate lovers never
seem to mind sweat, the natural smells of the body or even dirt on the body! Nor the fact that the body

contains, pus, blood, mucous, faeces or urine!

The Jfanis think that the jiva in its pure and pristine state, devoid of all material contamination
will enhance the pleasure of the Lord. Yet we see that even after attaining full enlightenment it is
the Lord's will that the jiva remain on in the physical body (the Srivaisnavas do not accept the
concept of jivan-mukti — liberation while embodied). The reason that the Lord is so attached to
this physical body is that after countless births in myriads of bodies the jiva has finally been
reconciled with Him and the fragrance of divine love emanating from this “body of attainment” is
so sweet that the Lord wishes to savour it as long as possible.

166. snanam rosa-janakam enkira varttaiyai smarippatu.

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

The reference is to an episode in the Ramayana. At the end of the great war, after the defeat of
Ravana and the overthrow of his regime, Rama sends Vibhisana to bring Sita to him. Sita,
however anxious to meet her beloved Rama decides to take a refreshing bath and wearing clean
clothes appears before him. Rama is angered by the delay and frowns in rebuke.

2

167. “vanicakkalvan ....... , “mankavottu................

167. “The deceitful thief........... 1.7, “Destroying............. 2.
1. Tiru-vai-moli 10.7.1 —

“Beware ye poets, composing songs, sweet and chaste, better be attentive as you sing, else you
can’t survive; The Lord of Tirumal-iruficolai is Mysterious, He practices deceit and stealth, He
held on to me, ostensibly to hear these songs but into my heart and soul; secretly did He
dissolve and consume them all, thus displacing me did He attain His stature full.”

2. Tiru-vai-moli 10, 7, 10 —

“My Lord of Tirumal-iruficolai! You are my saviour great; Yourself becoming me disentangle
and deliver me from these surging sensations, the five sensory-organs, the five organs of
action, the Prakrit associated with this jiva in this world, the Mahat (cosmic Intelligence), the
Ahamkara (Cosmic Ego-sense) and this Manas (mind)”.

These verses illustrate the point that although Nammalvar successfully argues the case for
abandoning the material nature, the lord declines to comply with his request, demonstrating
that He relishes the enlightened being along with the physical body. This teaching is important
to establish the position that Srivaisnavism is a life-affirming faith and not escapist. It shifts
the focus from pie-in-the-sky to the here and now. Samsara is Nirvana.

168. verciutum avargal manparruk kalarratapolé jiianiyai vigrahattode adharikkum.

168. As those who wear roots [for decoration], do not shake off the dirt attached to
them, so in regard to the enlightened one (jfiani), the Lord accepts him with all the

impurities of his mundane body.

Certain fragrant roots, worn by women in their hair, retain their scent as long as they are not
washed. Similarly, the Lord prefers the enlightened jiva covered by its body.

169. parama-arttanano vivanudaiya sarira-sthitikku hetu kevala bhagavat-iccaiyine.

169. It is again the will of Bhagavan that such a person hankering for Him continues to

remain in this material world.

No matter how passionately devotees may love the Lord nor how desperate they may be to be
united with the Lord, He continues to enjoy them through the medium of their physical bodies,
and does not liberate them until their Prarabdha Karma has come to an end.
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170. “tirumal-iruiicolai malaiye....... ” enkira-patiyé ukantarulino nilangal ellavarrilum
pannum viruppattai ivanotaiya sariraika-desattiole pannum.

170. [The Lord’s] love for a single wise person is like [His special] love for “the
mountain Tirumal-iruficolai”, while yet loving all his sacred shrines.

Tiru-vai-moli 10.7.8 —
“The Lord Supreme, the first cause of all things, shall not bear being apart even for a moment
from my head, equal to mount Tirumal-iruficolai, and the Causal Ocean, my physical frame.
Coveted by Him like the High Heaven and Mount Tiru-vengadam. My self, badly mixed up
with matter, my thought, word and deed.”

The Lord loves all jivas but has special affection for the enlightened ones. This special
affection does not constitute the establishment of an “elite” or “chosen few”.

171. anguttai-vasam sadhanam inguttai-vasam sadhyam.

171. Dwelling there [in Temples] is a means; dwelling here [in the heart chakra of the
enlightened] is an end.

Krsna condescends to take up abode in temples in the form of the arca-avatara or Icon in order to
shower His Grace upon mortals and to be available to them. It is thus not a end in itself but
merely a means to be reunited with jivas. His ultimate destination being the lotus of the heart of
the enlightened and regenerated one.

172. “kallum kanaikatalum....... 7 enkirapatiye idu siddhittal avarrilataram mattamay
irukkum.

172. When He has found a place in them [the heart chakras] he esteems them more than
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the other abodes; as it is said — “The sacred hills, the milk ocean.......... .

Periya Tiruvantadi —
“The sacred hills, the milk ocean and the divine Vaikuntha, they’ve completely disappeared
what a calamity! That lofty person of black colour, entering inside my mind, will never leave

99

me.

Again we are presented with the teaching that once the Lord has been realised, all the abstract
Divine Abodes become irrelevant and only the present remains.

173. “ilankoyil kaivitél....” enru ivan prarttikka vendum-patiyay irukkum.
173. It is such that one need request — “Do not leave the temporary residences!”
Second Tiruvantadi 54
“The mountain (Tirumal-iruficolai), which is also a park, the mountain Venkata, these two are
regarded as Your resting places. In the same graceful way, I visualise You sleeping in the

temple of my mind as Your resting place and implore:— “Do not leave the temporary
residences!”

Here, the alvar, having captured the Lord in his mind, is afraid that He will forsake His
temporary abode in the milk ocean and the mountain temples.
174. prapya priti visayatvattalum krutajitaiyalum pinpu avai abhimatankalay irukkum.

174. His abodes like the Vaikuntha, Milk Ocean and temples are cherished by Him only
because of the love of the reclaimed jivas that were drawn to Him through these shrines.
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The Lord dwells within all these centres only as a temporary expedient for reclaiming His beloved
subjects. He will thus never cease residing in these locations for these are the places through
which He first makes contact with the jivas and finally comes to rest in their hearts.

175. agaiyale dosa nivrutti-pole antara-gunamum virodhiyay- irukkum.

175. Therefore, just like relinquishing defects, the inherent attributes may also be an
hindrance.

The Lord's pleasure is paramount, and thus any attempt on the part of the individual to enhance
his virtue, might prove to be mischievous if he thereby hampers the pleasure of the Lord. Merit
and demerit are only relative to the Lord's pleasure, and even that which is thought to be
meritorious can be considered to be demerit if it interferes with the Lord's enjoyment of the jiva.

176. dosa-nivrutti-tane dosamamire.
176. Indeed, the surmounting of defects is itself a defect.

All efforts directed at self-purification, and preparation for union with the Lord can obstruct the
dawning of enlightenment and spontaneous flow of the Lord's Grace.

177. “tannal varum nanmai vilaip-pal pole: avanal varum nanmai mulaip-pal-pole” —
enru pillan varttai.

177. There is Pillan’s teaching — “Good which comes from oneself is like milk
purchased; good that comes from Him is like breast-milk.”

Wellbeing achieved through self-effort is unstable and therefore less nourishing like milk bought
from a vendor with all kinds of additives. Wellbeing bestowed by the Lord is the best — like
breast milk from the mother.

26. Self-reliance.

178. avanaiyoliyat tan tanakku nanmai tétukaiyavadu-stanantaya prajaiyai mata-
pitakkal kaiyil ninrum vanki katukanana dattuvaniyan kaiyile kattik kotukkumda-polée
yiruppatonru.

178. Indeed, trying to ensure one's personal welfare without Him, [the Lord], is like
wrenching a suckling child from its parents and handing it over to a murdering butcher.

179. tannaittanéyire mutippan.
179. Thereby [the jiva] destroys itself.

Seeking to achieve personal wellbeing by self-effort without reliance upon the Lord leads to self-
destruction.

27. Self-destruction through conceit, arrogance and sensuality.
180. tannaittané mutikkaiyavadu ahamkara-ttaiyum visayankalaiyum virumpukai.

180. [This] self-destruction occurs through conceit, arrogance and elusive sensuality.

To apply oneself to achieving wellbeing through various spiritual and self-improvement
techniques without having overcome the ego leads to spiritual materialism and self-delusion. The
ever subtle ego convinces itself that it has achieved high spiritual states and congratulates itself, it
then evaluates and considers itself more enlightened and evolved than other beings whom it then
disparages and discriminates against in delusive arrogance. It then indulges in sensuality masked
as spiritual rewards.
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181. ahamkaram agni sparsam pole.

181. [Expression] of Ego-consciousness is like touching fire.

Fire hurts, disfigures and destroys whatever comes in contact with it, similarly the Ego — which
is the delusive conceptualisation of ‘self” works havoc on the mind, disfiguring and destroying
the clear perception of the jiva. The first task of any spiritual aspirant is to identify, observe and
overcome the ego or idea of ‘self’.

»» “«

182. “na kama-kalusam cittam........... 1.7, “na hi me jivitena-arthah...2.”, na
deham......3.”, “emma vittut tiramum....4.”

182. “Mind not confused by selfish-desire ........ “For me there is no purpose in
living......” “Neither body...... “, “The great abode of liberation.......... “

1. Jitanta Stotra 1:13
“My mind, which always reposes at your feet is not confused by selfish-desire. In all my
births, I desire only to be a Vaisnava”.

2. Ramayana 5.26.5 Sita speaks—
“For me there is no purpose in living, there is no purpose in wealth; living as I am, in the
midst of these demonesses without Rama, the great warrior.

3. Yamunacarya’s Stotra Ratna 57
“O 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,
tolerate. Let them perish in a hundred ways. This is true, o slayer of Madhu! This is my
entreaty.”

4. Tiru-vai-moli 2, 9. 1
You relieved the distress of an elephant O Merciful Lord! If only You would soon set Your
great lotus feet, so red upon my head, the topic of Vaikuntha great I shall not raise, Sire this is
all I pray for, nothing more do I want.

183. pratikiila visaya sparsam pole, anukiila visaya sparsam visa-misra bhojanam poleé.

183. Indulgence in proscribed sense-gratification is like taking poison [directly],
indulgence in prescribed sense-gratification is like [taking] food mixed with poison.

Succumbing to the glamour of the senses and indulging in forbidden activities leads one to
suffering, lower births and to hell. Engaging in permitted pleasures will not lead to negative states
of being but is in actual fact more harmful. All pleasures are mixed with suffering — this is the
fundamental human experience, and all indulgences ultimately end in separation from object or
state of enjoyment and to subsequent suffering. Permitted indulgences are only more subtle in
their effect.

This teaching is also important in terms of the modern socio-religious politics of sexuality in the
west where sexuality is characterised by a sliding scale — heterosexuality on one hand and
homosexuality on the other with the resulting moral and social tensions and conflict. From the
point of view of spirituality — ALL forms of sexuality/sensuality (visaya sparsam) are
hindrances.

184. agni-jvalaiyai vilunki vitday-keta ninaik-kuma-poleyum datukira pampinnitalilé
yotunika ninaikkuma- poleyum visaya pravananay sukikka ninaikkai.
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184. Seeking [abiding] happiness through sense-gratification is like attempting to
quench thirst by swallowing burning fire or trying to find shelter [from the sun] under
the shadow of [the hood] a dancing cobra.

The basic human problem is suffering (Duhkha) and all forms of sense gratification directed at
resolving this problem are ephemeral, transient and insubstantial. By investigating the nature of
these pleasures one sees their illusory basis and then eschews them for the real and abiding
happiness found in the experience of the Lord.

185. acunama mutiyumda-polé bhagavat-anubhavaika parandy mrutu-prakrutiya
virukkumavan visaya darsanat-tale mutiyumpadi.

185. One who experiences the lord, dies to the world of sensory objects, Just as the
Asunama bird perishes [at a loud noise].

The Asunama bird is easily captivated by sweet gentle music but drops dead when it hears a
sudden loud noise. So the hunter plays gentle music and then sudden makes a tremendous din and
thus achieves his object. One who has experienced the beauty of the Lord dies as it were, upon
again receiving input from sense-objects.

’

186. “kattippatuppayo........ " ennak-katavatire.
186. Thus it is said — “Would You destroy (me).”

Tiru-vai-moli 6;9;9
“My Lord won’t you shorten the interval and bind me in Paramapada to you lotus feet so large
that measured the world; Or do you intend to confound my mind and destroy me completely
by keeping me exposed to petty pleasures of the five senses.”

187. ajiianana visaya pravanan kevala nastikanaip-polé jianavanana visaya pravanan
astika nastikanaip-pole.

187. The ignorant one obsessed with sense-objects is like a non-believer [nastika] the
intelligent one, thus obsessed with sensory objects is like an agnostic [astika-nastikal.

A nastika or ‘non-believer’ is one who rejects the authority of the Veda. The agnostic in this
context is one who is indifferent to the authority of the Vedas at best or one who pays lip service
to them by accepting them but failing to implement the teachings at worst.

188. kevala nastikanait tiruttalam, astika-nastikanai yorunalum tiruttavonnadu.
188. The simple non-believer can be reformed but the agnostic can never be reformed.
The simple non-believer can be brought around through convincing argument and proper

instruction, the agnostic on the other hand who is basically a hypocrite, does not need any
instruction nor is open to argument.

189. ivaiy-irandum svariipena mutikkumalvanrikke bhagavata virodattaiyum vilaittu
mutikkum.

189. These two [conceit and sensuality] not only destroy through their essential nature
but also destroy by producing hostility toward the Bhagavatas.

The nature of conceit and sensuality is that they both negate the quintessence of the atman. They
further obscure the natural radiance of the atman by producing active hostility directed towards
those who have taken to the spiritual path — other spiritual aspirants.
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28. Offences against the Sangha

190. nama-ripangalaiy-udaiyaray bhagavata virodam pannip porum avargal dagdha
patam pole.

190. Those who having name and form go about obstructing the Bhagavatas, are like
burnt cloth.

Having name and form (nama-riapa) can be interpreted as those who are spiritual aspirants in
name and appearance only but are in fact obstructive of true spiritual development and service, or
it can mean simply ostentatious people who are preoccupied with external appearance and status.

191. mati-pudavai vental undaiyum pavumottuk kitakkum karratittavare parantu pom.

191. When a folded sari is burnt, it appears to be whole but it is [easily] scattered by the
wind.

192. isvaran-avatarittup pannina anaittolil-kalellam bhagavata-apacaram poramai
enru jiyar-arulicceyvar.

192. The Jiyar (Nafijiyar) said:— All the mighty tasks performed by the Incarnations of
the Lord demonstrate intolerance for offence to Bhagavatas.

Naifjiyar‘s saying is part of the oral tradition. He is reported to have declared that although the
Lord could destroy all evil by mere will, He actually manifested Himself in this material realm
and performed mighty tasks such as engaging in dual combat with Ravana, Hiranyakasipu et al,
simply to demonstrate His inability to tolerate any offence towards those who have taken refuge
in Him.

’»

193. “avamana kriya .............. .
193. “Act of contempt......”

Mahabharata, ASva-medha Parva:
Krsna speaking to Yudhisthira — “Whatever affection you have developed toward Me, let that be
always be directed towards my devotees. Any act of contempt toward them negates all
accumulated merit”

194. bhagavata-apacaran-tan aneka vidham.
194. Offences against devotees are of many kinds.
195. atilé yonru avargal pakkal janma niriipanam.
195. One of these is inquiry about their birth,

Inquiring about the socio-demographic background of a person who has taken refuge with a view
to readjusting one's attitude towards him/her on the basis of being high-born or low-born, wealthy
or poor, educated or uneducated etc is considered by Pillai-lokacarya to be a heinous crime. All
members of the spiritual family (kiitam) are to be treated on a equal basis.

196. idutan arccavatartittil upadana smrutiyilun kattil kriiram.
196. This indeed, is more vile than reflecting about the material composition of the

arca-avatara.

The arca-avatara is a sacred icon in which the Lord resides with the temple. Accepting the
principle of transubstantiation in which the icon is transformed through the Lord's grace into His
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living manifestation, one should not then reflect upon the composition of the icon, whether it is
gold, silver, stone, wood clay etc. with a view to being judgemental.

197. attai matru-yoni pariksaiy-otokkum enru sastram collum.

197. 1t is said in the Scriptures that [inquiring about the social status of a Prapannal] is
like scrutinising one's mother's reproductive organs.

Both types of investigations are equally reprehensible and one who does so instantly becomes a
karma candala — an outcaste through misdeeds. (This quote cannot be traced to any known
sastra).

198. trisankuvaip-pole karma-candalanay marvilitta yajiiopavitantané varay-vitum.

198. Like TriSankhu, who became a candala through his deeds and the very sacred
thread he wore became a leather strap.

TriSankhu, was a king who commanded his preceptor to perform a sacrifice whereby he could
physically ascend into heaven. He was scorned by his preceptor and his preceptor's sons. The king
in anger declared that he would seek out some other preceptor who would obey his command. His
preceptor enraged at this display of infidelity cursed him and consequently he immediately
became a candala or outcaste.

199. jati-candalanukku kalantarattile bhagavatanakaikku yogyataiy-undu aduvum illai
yivanukku.

199. A candala by birth is the eligible to become a Bhagavata at some time — such is
not the case for this [type of person].

One who is born an outcaste can at some stage become eligible to take refuge in the Lord, but one
who has been outcaste due to malfeasance can never be so eligible.

200. aruda-patitan agaiyale.

200. For indeed, he has fallen after rising,
A candala by birth has hopes of attaining liberation in this lifetime but a karma-candala has
willingly descended into the depths of depravity and therefore has no hope of salvation in this
birth.

201. idu tanakku adhikari niyamam illai.

201. There is no exemption from that.
No one is excluded or exempt from punishment for such an offence. Whoever gives affront to a

ward of the Lord of whatever social order or status he/she may be; advanced or backward,
intellectual superior of intellectually challenged; receives the punishment as described above.

29. Caste

202. “tamarkalil talaivaraya jatiyan-tanarkalélum.......... 7 enkaiyalé.

202. It was said:— “Though they be of the brahmin caste, highest among folk............

Tiru-malai 43:
“O Thou who resides in the great city of §rirangam! Even those of the brahmin caste, highest
among folk, though knowing the four Vedas and the six sub-sections, will it seems, become
outcastes instantly the moment they scorn Your wards.”
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203. ivvitattile vainateya vruttantattaiyum pillaip pillaiyalvanukku alvan panitta
varttaiyaiyum smarippatu.

203. The story of Vainateya (1) and the words Alvan spoke to Pillai Pillai-alvan (2)
should be recalled in this connection.

1. Mahabharata, Udyoga Parva.

Once a brahmin student named Galva having finished his course of instruction under the sage
Vis§vamitra inquired what the daksina (honorarium) should be. Vi§vamitra replied that he needed
nothing and that the teaching had been imparted out of love and in appreciation for the service
that Galva had rendered during his studentship. Galva kept on insisting and at last in exasperation
Vi§vamitra demanded 800 white horses, each with one green ear. In dismay Galva beseeched
Lord Visnu to come to his aid. Garuda was sent to aid him and taking him on his back he began
flying all over the world in search of the specified steeds. In the course of their wandering they
came to a remote hilltop where a female Rsika Sandilya was residing. After receiving her
hospitality Garuda reflected how such an exalted person could live in such a godforsaken and
remote place. Immediately he lost all his plumage and only after begging her forgiveness for
thinking ill of her abode could he regain his plumage and fly.

2. Pillai Pillai-Alvan, though a man of great intelligence, erudition and high birth, was constant in
his arrogance and offence against other Vaisnavas. His preceptor, Kurattalvan, approached him on
an auspicious day on which gifts are made for expiation of sins and requested a gift. P.P. Alvan
protested that he had nothing to give and upon being pressed made the formal promise that he
would never again offend any Vaisnava in word, deed or thought. A short time later he,
nonetheless, thought ill of a particular Vaisnava, feeling great shame at his inability to fulfil his
promise to his preceptor Kuratalvan he hid himself. His preceptor being unable to bear the
separation sought him out and told him that he should hide no longer since his attitude indicated
that he bad indeed experienced sincere regret and had relented.

204. jAana-anustangalai yolintalum perrukku avargal pakkal sambandhamo
yamaikirappolé avai-yuntanalu milavukkavarkal pakkal apacarame porum.

204. Association is enough to lead one to liberation despite the deficiency or even total
absence of spiritual learning and religious observances.

Association with like-minded peers in the pursuit of spiritual development is more important that
either learning or observance of religious rituals and practices.

205. itil janma vruttadi niyamam illai.

205. There are no conditions as to descent, deed and so forth in this matter.

In the matter of establishing association with a tiru-kiitam (sacred family) one does not need to
consider that only association with those of a higher caste, or those more observant in their ritual
obligations or those who are more erudite will be more beneficial in leading one to Liberation —
all association with spiritual aspirants of any social standing or intelligence will provide benefit.

206. ivvarttam kaisika vruttantattilum uparicara-vasu vruttantattilum, kanalam.

206. This fact is illustrated by the anecdotes of KaiSiki and Upari-cara-vasu.

In the Kai$iki Purana we are told of the anecdote of Nampaduvan, an outcaste singer, who gave a
song, called KaiSika to a hungry ghost who threatened to eat him. By learning the outcaste’s song,
the ghost, who was in fact a learned brahmin under a curse, regained his original form. This
illustrates the idea that the brahmin benefited from association with an outcaste.

Upari-cara-vasu, was a king who by his intensive spiritual practice gained the power to fly
through the sky with all his retinue. He was asked to arbitrate in a dispute between the gods and
the Rsis over a matter of ritual. Having decided in favour of the gods, he was cursed by the Rsis
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and lost his power of astral travel. This is an example of a highly learned man siding with the
gods instead of the spiritual aspirants.

207. brahmanyam vilaic-cellu-kiradu vedadhyayanadi mukartale bhagavallapa hetu
venru: atutane yilavuk-kuruppakil tyajayam-amire.

207. The price of Brahmanism is acceptable if as a result of the study of the Vedas and
the other Scriptures is the attainment of the Lord: if that is not the result, then it is to be
rejected.

Brahmanism is not being denied the eminence due to it. The point being emphasised here by the
learned acarya is that Brahmanism should result in devotion to Visnu and the welfare of all
beings, particularly those who have surrendered to the Lord. All devotees are equal and caste
restrictions no longer apply to them. If Brahmanism only serves to increase arrogance, casteism
and hostility towards Vaisnavas of lower castes then it does not serve any useful purpose.

208. janma vruttankal in udaiya utkarsamum apakarsamum perrukkum-ilavukkum
aprayojanam.

208. One's descent and ritual observances do not influence spiritual development or
decline.

209. prayojakam bhagavat sambandhamum tat-asambandhamum.

209. The cause [of spiritual development] is relationship to the Bhagavan or lack
thereof.

We have many incidents of people from all strata of society having achieved enlightenment and
liberation. Therefore, one's birth in a high caste or observance of prescribed rites do not guarantee
spiritual development or Liberation. The only thing that can influence our spiritual development
and Liberation is association with or disassociation from §riman Narayana.

210. bhagavat sambandham untanal irandum-okkumo ennil.

210. If it be asked — “Is there caste equality amongst those who are in relationship
with the Lord?”

211. ovvadu.

211. [The answer is] there is not!
212. utkrustamaka pramitta janmam bhramsa sambhavanaiyalé “Sarire ca......” enkira
patiye bhaya janakam.

212. The superior birth gives rise to anxiety since there is the possibility of fall, as in,
“Even in [my] body............... 7

The quotation is from Jitanta Stotram see note on 120.

The exalted status of the high born is dependant upon many socio-religious factors. There is
always the possibility of a fall from status occurring due to transgressions of commission or
omission. High born persons may also consider themselves eligible for following some other
means (upayantara) and effecting their own personal liberation from Samsara through yoga or
austerities etc. and this path too is uncertain of success and liable to setbacks and failures.



46
30. The benefit of birth in a lower caste

213. adukku svaripa praptamana naicyam bhavikka venum.

213. In order to realise one's true nature there needs to be a humble disposition.

The true and essntial nature of a jiva is enveloped and obscured by the 6 hindrances known as
sadari; kama — self-referrent desires, krodha — anger, moha — delusion or identification with the
body-mind complex, mada — arrogance or hubris, lobha — not sharing resources with others and
matsarya — malicious envy. All of these have their basis in the delusive identification with the
mind/body complex.

214. apakrustamaka pramitta urkrusta janmattukku irandu dosamum illai.

214. Birth in the lower castes is really better as it does not entail the two defects.

The two defects are:—

1) fear of falling from one's caste status and

2) the constant need to impose a false notion of oneself — projecting that image which does not
belong to the jiva by nature.

215. naicyam janma siddham.
215. [For the low-born] abjection is consistent with birth.

The ahankara (ego-sense) is the greatest obstacle in spiritual progress and the realisation of one's
true nature. Those who are high born are more likely to have an over-developed and reinforced
ego whereas those who are born in the low castes have a less developed ego. They are also used to
being exploited and discriminated against and thus have a more pervasive sense of helplessness
and humiliation. This feeling of abjection is the only pre-requisite for Taking Refuge.

In the modern context in the West, where caste is not an issue, this teaching can be applied to
those on the perimeters of society, those following alternative life-styles, gays and other groups
that are the target of vilification and social discrimination.

216. agaiyale utkrusta janmamé Srestam.

216. Therefore, birth in a lower caste is better.

In order to take refuge and to practice the virtues of unconditional friendliness and compassion,
humility and service it is better to be born an outcaste, than in family of great learning, wealth
and status/caste-consciousness. A person who is used to being discriminated against will, after
having taken refuge be able to empathise with the plight of those who are less fortunate and will
hopefully be more ready to assist and to serve without self-reference. Whereas for one who has
been a member of the “in-group” or mainstream and has always found acceptance and support
will generally be less sensitive to the sufferings of others — never having personally experienced
vilification and discrimination.

217. “Svapaco’pi mahipala”

217. Even one who cooks dogs, O king!”

Bhagavata Purana:—

“Even one who cooks dogs (a candala), O king, who has devotion to Lord Visnu, is higher
than a twice-born one; a brahmin without devotion to Visnu is lower than one who cooks
dogs,”

However low be the parentage and social status of a Vaisnava he is nevertheless superior to a
mere caste brahmin who is devoid of the love of God.
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Sastra reiterates again and again that everyone is born a $iidra, one earns the right to the status
of twice-born (dvijatva) through the samskaras or sacraments and through study of the Vedas.
All study of the Vedas should rightly culminate in the love of God (bhakti) and the service of
all sentient beings (loka-sangraha). If this is not the result then dvijatva is useless.

31. Social blemishes are mitigated through Right Association.

218. nikrusta janmattal vanda dosam camippatu vilaksana sambandhattale.
218. The blemishes associated with an inferior birth are mitigated through association
with distinguished persons.

Distinguished people are those enlightened Srivaisnavas who are free from conceit, selfishness
and deception and are steeped in love of God and compassion for all beings, and who strive for
the welfare of the entire world (loka-sarngraha).

219. sambandhattukku yogyatai yuntam-podu janmak-kottai poga venum.

219. Once one develops suitability for entering into a relationship [with God] then all
blemishes associated with one's social circumstances should be eliminated.

220. janmattukkuk kottaiyum atukkup pariharamum “palutila volukal” engira pattile
yarulicceytar.

220. Social blemishes and their mitigation are stated in the text — “The path of faultless
good conduct......”

Tiru-malai 42.
“O you who are well-versed in the Vedas, and follow the path of faultless good conduct, you
should worship together with, and give and take on a par with people of low caste if they are
His devotees. O Resident of walled-§rirangam, you have graced them to worship on equal
footing !”

221. vedakap ponpole yivarkalottai sambandham.
221. Association with these [prapannas] is like iron in relationship with refined gold.
An expert alchemist can turn iron into gold through the mere touch of highly refined gold: in the

same way the contact with practicing vaisnavas can bring about a transmutation of being and turn
one into a dvija.

32. Equality in the Sangha
222. ivargal pakkal samya-buddhiyum-atikya-buddhiyum natakka vénum.

222. It is essential that these [other prapannas] be regarded as equal and indeed
superior.

223. adavadu-acarya-tulyar-enrum samsarikalilum tannilum iSvaranilum adhikar
enrum ninaikkai.

223. That is to say — considering them as equal to the acarya and superior to worldly
persons, to oneself and even to the Lord.
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All those who belong to the firu-kiitam, regardless of caste, ethnicity, gender, sexual orientation
etc. and who have taken refuge in Krsna should be considered as superior to all other worldly
people, to oneself and even superior to the Lord Himself!

224. dacarya samyattukkati acarya vacanam.

224. Equality with the acarya is [confirmed] by the acarya’s directive.
Ramanuja himself and all the former acaryas have insisted that by having received the same
sacred mantras all Vaisnavas are equal and therefore all should be treated with the same
veneration due to one’s own acarya.

225. ippadi ninaiyatolikaiyum apacaram.

225. It is an offence to think otherwise.

katimaiyilum......., (3). kancora venkurutiyilum......., (4). nannada valavunarilum.......,
(5). tettaruntirarrénilum......., (6). memporulukku melil pattuk-kalilum vicatamakak-
kanalam.

226. This is clearly verified by the Itihasa and Puranas and in the verses beginning
with:—

. “Him whose brightness is ever sung........

. “Service to Him whose love is unbounded...........

W N =

. “Shed tears till blood streamed from the eyes.............
4. “Hate-loving fiends equipped with swords...........

5. “One who has reached a status rarely gained........ and in, the excellent verses
following:—

6. “Most precious being..............

The references are to Tiru-vai-moli 3.7. 1—10 and 8.10. 1—10. Periya Tiru-moli 7.4, 1—10 and
2.6. 1—10; Perumal Tirumoli 2:1—10 and Tiru-malai 36—42.

In all of these verses of the Prabandham the emphasis is upon giving due respect to all members
of the Vaisnava family, and serving them irrespective of their caste and other incidental social
constraints.

227. ksatriya nana visvamitran brahma-risiyanan.

227. Visvamitra, a Ksatriya, became a Brahma-rsi.

There are a number of examples of individuals who have achieved great spiritual heights and
were honoured as such in spite of being born in castes other than the brahmin.

228. vibhisananai Ravanan kulapamsanan enran perumdal iksvaku vamsyandaka ninaittu
varttai yarulicceytar.

228. Ravana called Vibhisana a disgrace to his tribe the Lord [Rama] graciously spoke
[to him], regarding him as one of the Iksvaku [his own clan].

Rama addresses Vibhisana asking him to tell him about the military strength of “them” — the
Raksasas thus making it clear that he did not consider Vibhisana to be one of them.
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229. periya vudaiyarkkup-perumal brahma-medha samskaram panniyarulinran.

229. The Lord [Rama] graciously performed the brahma-medha sacrament for Jatayu.

The brahma-medha sacrament is a Vedic funeral rite performed only for the highest and most
respected Brahmins. The Ramayana tells us that the Lord Rama lovingly cremated the corpse of
Jatayu the vulture who fought Ravana in an attempt to rescue Sita during her abduction, with
these honours.

230. dharma-putrar asSariri vakyattaiyum jiandati-kyattaiyum kondu Sri vidurarai
brahma-medhattale samskarittar.

230. Yuddhisthira performed the brahma-medha sacrament for Vidura, on account of
the astral voice and his [Vidura’s] great wisdom.

Since the greatly learned Vidura was born a §tidra, Yuddhisthira hesitated to perform brahmin
funeral rites for him, a voice from the sky exhorted him to do so.

231. risigal dharma-vyadhan vdcalile tuvandu, dharma sandeharkalai camippittuk
kondarkal .

231. Sages, waiting at the door of Dharma-vyadha, had their doubts about dharma
resolved.

The story of Dharma Vyadha is found in the Mahabharata. Dharma-vyadha was a hunter/butcher
and thus of low caste, but had attained perfect enlightenment through devoted service to his
parents. Thus even great sages were seen to wait patiently at his door to have him clarify abstruse
points of Dharma for them.

232. krsnan bhisma drona adikal gruhanigalai vittu $ri vidurar tirumalikaiyile amudu
ceytan.

232. Krsna, passing by the houses of Bhisma, Drona, and others, took food in the
blessed house of $r1 Vidura.

When Krsna came to Duryodhana’s kingdom as an envoy for the Pandavas, elaborate preparations
were made for his reception, but ignoring all the other high-born ksatriyas like Bhisma and
Brahmins like Drona, he went to eat with the learned Stdra Vidura. The expression used is
“amudu ceytan” which means to take necter (amrita).

233. perumal sri Sabari kaiyale yamutu ceytarulinar.
233. The Lord [Rama] graciously accepted food from the hand of $r1 Sabari.
Sabari, a-low-caste woman, would pick berries everyday and taste them, setting aside the sweetest

ones for Rama in the event of his arrival. When he finally did arrive he ate them all with great
relish.

33. Rejection of all differences.
234. maranéri-nambi visayamakap periya-nambi udaiyavarkku arulicceyda varttaiyai

smarippatu.

234. Let us recall that which was spoken to Ramanuja by Periya Nambi concerning
Maraneri Nambi.

Maraneri Nambi was a low caste disciple of Alavandar (Yamunacarya) and a man of great
learning and devotion. On his deathbed, he asked Periya Nambi, a brahmin co-disciple of
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Yamunacarya to perform his funeral rites. He reasoned that this vehicle of a body had been
regarded with great affection by Yamunacarya and thus he felt that it should not be handled by his
own people after he had left it. Periya Nambi did as requested, but some onlookers complained to
Ramanuja. Ramanuja summoned Periya Nambi and requested an explanation as to why he had
not followed the social convention and allowed Maraneri’s body to be cremated by his own
people — further suggesting that by flaunting social convention he was setting a bad example and
earning public obloquy. Periya Nambi's rejoinder was based on the following points:—

1. There was no choice in the matter as he could not deputise someone else to do it for him,
just as the daily rite of Sandhya-vandana cannot be done by proxy — in other words he
had been given the task by the dying Maraneri Nambi and therefore was under an
obligation which could not be out-sourced to someone else.

2. He (Periya Nambi) was by no means superior to Rama who performed the brahma-
medha sacrament for a vulture, nor was Maraneri-nambi in anyway inferior to Jatayus.

3. Nammalvar's glorification of the service of all devotees irrespective of caste (Tiru-vai-
moli 3:7 and 8;10) was not a mere poetic figure of speech but an injunction that should
be realised in practice.

235. “pradurbhavainh....... 7 — dtyadi.

235. Also, there is — “Through manifestation................

“The God of gods, through various manifestations, assumes the forms of gods and humans. His
devotees are born in different bodies and castes and according to their conduct (karma). They
(the Lord and His devotees) take forms like all other sentient beings, but this is not a cause for
contumely, on the contrary, both appear as sentient beings for the welfare of all beings (loka-
sangraha) alone. The so-called eminence of non-devotees due to learning, wealth and conduct is
no better than the dressing up of a widow — to no avail.” (Source unknown)

236. bhagavatan anrikke vedartta jianadigal-aiyudaiyavan kurnkumam cumanta
kaludaiyopati yenru colla ninratire.

236. It has been said that [a brahmin] who has mastered the Vedas in their entirety,
devoid of devotion to the Lord is like a saffron-loaded donkey.

A brahmin scholar no matter how learned he may be in all the six branches of Vedic knowledge,
if he does not have love of God he is like a donkey carrying a burden of saffron — able to
appreciate the weight but not the fragrance or value.

237. raja-vana sri Kulasekharap-perumal tiryak stavara janmargalai ydcaipottar.

237. Though a king, the Lord Kulasekhara expressed a desire to be born as an animal
and even an inanimate object.

Kulasekhara alvar in his poems expressed the ardent desire to be reborn as a bird or a tree in
order to be near the Lord Srinivasa in the temple at Tiruvengadam.

238. brahmanottar-ana periyalvarum tiru-makalarum  gopa-janmattai yastanam
panninargal.

238. Periyalvar, chief of Brahmins, and his blessed daughter [Andal] transposed
themselves as cowherds.

Because of their great love for Krsna, Periyalvar and Andal easily and naturally transposed
themselves and identified completely with the lowly cowherders in their attitude towards
devotional service.
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239. kantal kalintal sarvarkkum narinam uttamaiyudaiya avastai varakkavata yirkkum.

239. When rags are removed all will take on the nature of the best of women.

When ‘rags’ in the form of the afflictive emotions of selfish-desire, anger, delusion, arrogance,
greed, and envy are eradicated then the true nature of the jiva will shine through and one becomes
like the gem of all women — §r71 Mahalaksmi herself.

34. Similarities between jivas & Laksmi.

240. aru prakarattalé parisuddhatma-svarapattukku tat samyam unday-irukkum.

240. There are six similarities between purified jivas and that one [Laksmi] in
quintessence.

These six are:—
(1) having allegiance to no other (than Narayana) — ananyarha Sesatvam

(2) taking refuge in no other — ananya-Saranatvam

(3) being enjoyed by no other — ananya-bhogyatvam

(4) tranquil in union (with the Lord)— Samslesattil ariyirukkai
(5) distressed in separation — vislesattil ariyiramai

(6) being controlled solely by God — tadeka-nirvahyatvam.

35. Egocentric impulse

241. drustattil utkarsam ahankarattale; adrustattil utkarsam aharikara-rahityattalé.

241. Superiority here in this world derives from egocentric impulse; superiority here-
after derives from being liberated from egocentric impulse.

Worldly success is based upon competition and the egocentric desire for achievement and
recognition in the eyes of others. Most people live the lives that they think will bring them
acceptance from others. Vi§vamitra's ego drove him into a personal struggle which led to the
change of social status and universal recognition as a Brahma-rsi. Kulasekhara on the other hand
rejected all such social-status & worldly achievements and would have been happy to have
exchanged places with flora and fauna!

242. brahmava-yilandu potal itaicciyayp perru vidudal ceyyum-patiyay-irukkum.
242. Brahma experienced failure; whereas a milk-maid achieved success.

Although Brahma arises from the lotus sprung from Visnu’s navel, he is unable because of his
ego to see the lotus-feet of the Lord; on the other hand, Cintayanti the simple Gopi unable to go
out to meet Krsna immediately abandons her body and attains him. (Vide aphorism 80).

36. Program for Spiritual development

243. ippati sarva prakarat-talum ndaca-hetu-vanav-ahamkarattukkum atinudaiya
karyamana visaya pravanyattukkum vilai-nilam tandkaiyalé tannaik-kandal satruvaik-
kandar-poleyum avarrukku vartta-karana samsarikalaik kandal sarppatraik kandar-
poleyum avarrukku nivartta- karana Srivaisnavarkalaik kandal bandhukkalai kandar-
poleyum isvaranaik kandal pitavaik kandar-poleyum, gcaryanaik kandal, paciyan
corraik kandar-poleyum, sisyanaik kandal abhimata visayattaik kandar-poléyum
ninaittu, ahamkarartta kamarkal minrum anukillar pakkal andatarattaiyum pratikiilar
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pakkal  pravanyattaiyum upeksikkum avarkal pakkal — apeksaiyaiyum pirappikku
menrarici, atma-gunarnkal nammdlum piraralum pirappittuk kollavonnatu, sat-acarya
prasadamatiyaka varukira bhakavad prasadattalé pirakumattanai yenru tunintu
dehayattiraiyil-upeksaiyum atmayattiraiyil-apeksaiyum prakruta vastukkalil
bhogyatabudhi nivruttiyum deha-taranam paramatma samaradhana samapti prasada
pratipatti yenkira budhi visesamum tanakkoru klesam-untanal karma-phala menratal
krupapala menratal pirakkum pritiyum, svanustanattil sadhanatva budhi nivruttiyum;
vilaksanarutaiya  jiananusandanangalil — vaiicaiyum,  ukantarulina  nilankalil
ataraticayamum, mankalasasanamum, itara visayankalil aruciyum, arttium anuvarttana
niyatiyum ahara niyatiyum; anukitla saha-vasamum, pratikula saha-vasa nivruttiyum
sat-acarya prasadattale varttikkumpadi pannik-kondu porakkatavan.

243. One should keep oneself under constant surveillance — considering oneself as the
ground in which solipsism produces desire for sense-gratification which is the cause of
ruin in every way. One should avoid like a snake, worldly people (Samsaris) who are
promoters of self-centeredness and sense-gratification. One should treat $r1 Vaisnavas
who are concerned with renouncing these [sense-pleasures & self-centredness], as
kinsmen. One should treat the deity with all the awe and reverence due to a father. The
acarya should be relished like a starving person relishes food. A disciple should be
treated like the beloved. Realising that conceit, wealth and sensuality, these three, are
the causes of [respectively] disrespect toward the virtuous, attachment for bad company,
and a passion for those who are indifferent — one should take care to renounce them.
One must realise that the spiritual qualities [sama — control of the mind and dama —
control of one's reactions] cannot occur spontaneously or be inculcated by others, but
can only arise from Divine Grace which is mediated by the grace of the true acarya.
One should, by the acarya's grace continue making progress in overcoming the lower
nature and developing the spiritual nature. One should renounce the desire to enjoy
sense-objects and cultivate the clear perception that the maintenance of the body is
accomplished by using the remnants of things offered to the Lord. One should welcome
suffering and affliction, whether arising from karma or as a result of Grace. One should
repudiate the idea that this code of conduct is a means for attaining the Lord. One
should cultivate the desire for knowledge, the emulation of distinguished persons and
intense love [for God]. One should offer prayers of benediction towards the Lord, and
His Sacred Abodes and cultivate aversion for worldly objectives. One should remain
disciplined in matters of service, abiding with the well-disposed and avoiding the ill-
disposed.

In this siitra our mentor proposes a program for spiritual development thus stabilising the
potentially hazardous path of destructive passivity inherent in the Tengalai theology.

1. Mindfulness — the Prapanna should constantly be watching the mind and the thoughts
that arise. The desire for sense-gratification which arises from self-centeredness should be
gradually eradicated.

2. Association — we are greatly influenced by our peers and therefore the company that we
keep should be that which will benefit us and should be a support network for our spiritual
practice.

3. The Deity should be treated with awe and reverence. The majority of people are incapable
of raga-bhakti — spontaneous and passionate love of God, therefore they should cultivate
vaidhi-bhakti — an attitude of awe and reverence.

4. The spiritual preceptor should always be cherished and never taken for granted.

5. A disciple should be treated with all the affection and attention that one would shower
upon the great love of one’s life.
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6. Conceit, the pursuit of wealth as an end in itself, and sensuality should be avoided.

7. Await the opportunity by the preceptor’s grace and guidance to develop mental
equanimity and self-control.

8. With the grace of the preceptor one should strive to overcome the 6 afflictive emotions
and to develop the positive qualities of acceptance, loving kindness, friendliness,
compassion etc.

9. The body should be maintained by offering everything first to the Lord and then taken as
left-overs (prasada).

10. Develop a more positive attitude towards suffering. There are two recommended ways of
regarding suffering, which is endemic to the human condition —

* Suffering is inescapable because it is the fruition of previous karma and is in fact due
and condign recompense for past offences. It is therefore good that one's liabilities
are being liquidated and debts being repaid, thus bringing one closer to God each
time.

* Suffering is due to the Grace of the Lord and is being administered in order to foster
distaste (vairagya) for continued embodiment, possessions, relationships and the
world in general.

11. This spiritual development program should not be regarded as a means to win the favour
of the Lord but should be performed as one’s duty alone.

12. Strive to increase your learning by every means possible.
13. Follow the lead of the distinguished and venerable spiritual aspirants.
14. Work on developing intense love of God.

15. Bless the Lord and His sacred temples rather than requesting Him to serve you and assist
you in the fulfilment of your happiness projects.

16. Reflect upon the futility of material objectives.
17. Be mindful and disciplined in all those matters relating to one’s service to God.
18. Live and mix with people that are amicable to you and will benefit you.

19. Avoid the company of those that are inimical and will not promote your spiritual
development.

37. Benediction of the Lord (marigalasasanam)

244. mangalasasanam svariipa viruttamanro vennil: jiiana-dasaiyil raksya-raksaka-
bhavam tankappilé kitakkum prema-dasaiyil tattumarik kitakkum.

244. 1f it be argued that the benediction of the Lord (marigalasasanam) is contrary to
[the jiva’s] quintessence, [it is answered that], in the rational state the relationship is that
of protected and protector; but in the state of love this relationship is reversed.

The controversial topic of margaldasasanam which is a benediction for the welfare of the Lord is
now taken up for discussion. On the normative rational level the jiva is totally dependant upon the
Lord for its protection, survival and edification. On this level a blessing by an inferior to a
superior would be inappropriate, but when rational thinking gives way to spontaneous love, such a
blessing is quite appropriate as the roles are reversed in that the lover seeks the welfare of the
beloved more than one's own.

245. avan svaripattaiy anusandhittal avanaik katakakak kondu tannai nokkum,
saukumaryattai anusandittal tannaik katakakak kondu avanai nokkum.

245. From the point of view of the Lord's quintessence, [as supporter] it [the jiva] seeks
His protection; but from the point of view of the Lord's tenderness it [the jiva] seeks to
protect Him.
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The quintessence of the Lord is omnipotence, omnipresence, omniscience etc. thus the jiva
naturally looks to Him for protection; but in the love-relationship, the jiva sees the Lord’s
exquisite beauty, gentleness and tenderness and naturally desires to protect these in support of a
continuing relationship.

246. ivvarttam cakravartti $ri janaka rajan tirumakal visvamitran Sri dandaka-aranya
vasikalana rusikal tiruvati maharajar sri nanda gopar Sri vidurar pillaiy-urangavilli-
dasar totakkaman avargal pakkalilé kanalam.

246. This fact is illustrated in the case of the emperor (Dasaratha), Janaka’s divine
daughter (Sita), ViSvamitra, the Rishis who dwelt in the blessed Dandaka forest,
Tiruvadi (Hanuman), the Maharaja (Sugriva), the blessed cowherd Nanda, the blessed
Vidura, Pillai Urangavilli Dasa and others.

All these individuals had occasion to protect the Lord, except Pillai Urangavilli Dasa (Dhanur-
dasa) who spent his time protecting Ramanuja.

247. ilaiya-perumalai sri guhap-perumal atisarkai panna iruvaraiyum atisankaipanni
Sri guhap-perumal parikaram perumalai nokkirrire.

247. The blessed Lord Guha, suspecting the younger Lord (Laksmana), and Guha’s
servants suspecting them both, they [all] protected the Lord (Rama).

When Lord Rama spent the night in the hamlet of Guha, Laksmana as usual, armed himself and
stood guard over Rama. Guha suspecting that Laksmana might try to assassinate Rama during the
night also armed himself to keep watch over Laksmana. The subjects seeing their chieftain taking
up arms along with Laksmana and wandering about in the middle of the night suspected his
intentions and they too armed themselves to watch over both of them!

248. oru nal mukattile vilittavarkalai vatrivalaku patuttum patayirritu.

248. By only once seeing the beauty of [Rama’s] form, [Guha’s people] made a great
effort [to protect Rama].

249. ivargal nammudaiya kotiyilé yennum patiyayirru alvarkol nilai.

249. The alvars are outstanding in this matter [of blessing the Lord].

250. alvargal ellaraiyum polallar periyalvar.

250. [And], Periy-alvar excels all the other alvars in this [matter].

Periyalvar is the author of the hymn Pallandu which is the classical example of a benediction of
the Lord.
pallandu pallandu pallayira tandu palkoti niirayiram
mallanda tindol manivanna un cevvadi cevvit-tiruk kappu ||
“For many years, for everlasting years, for thousands of years; may the beauty of
Thy red feet be blessed! O Lord Krsna of emerald-hue, with the shoulders that
vanquished the wrestlers.”

251. avargaluk-kitu kadacitkam; ivarkkitu nityam.

251. For the others, [making benedictions to protect the Lord] was occasional; for him
[Periy-alvar] it was constant.
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252. avargaludaiya alankal-tane ivarkku metay-irukkum.

252. Indeed, the depths for the others was for him the shallows.

The other alvars were only attracted by the beauty of the Lord; but Periyalvar, was constantly
apprehending danger to the Lord's person and thus constantly blessing Him.

253. avargalukku upaya Sesatvattaiyum alittu svaripattaik kumil nirunnap pannum adu,
ivarkku upaya vruttikkum hetuvay svaripattaik karaiyérrum.

253. For the others, the diving into ecstasy [of mystic union] compromised their
dependency (sesa) relationship to both [the Lord and the tiru-kiitam]; for him (Periy-
alvar) this [perception of transcendental beauty] is the cause of reinforcing [the Sesa-
relationship], augmenting thereby the quintessence.

The other Alvars seem not to have been able to control themselves and gave themselves up to
ecstasy and merged themselves completely with the Lord, thereby negating the dependency-
relationship known as Sesa-sesi bhava. Whereas Periy-alvar, having a vision of the Lord's
transcendental beauty instead of becoming absorbed in it, steadied himself and further deepened
the relationship of dependency by his benediction for the protection of that rare, exquisite and
fragile beauty.

254. bhaya-nivarttakarnkalukku bhayap-patuvadu pratikilaraiyum
anukiilarakkikkolluvadu, atita kalangalil —apatanangalukku uttara-kalattile vayirer-
ivadu prapti-phalamum iduvé yenpadu animisaraip-parttu urakalurakal enpatayk
kondu idu tane yatraiyay natakkum.

254. This [benediction], indeed, was a preoccupation [for Periy-alvar], which took the
form of anxiety on account of reassuring factors, changing enemies into friends, feeling
pangs over some dangers of former times, or saying — “This [benediction] is the fruit
of attainment”, or when seeing the vigilant ones [the guardians of the Lord in
Vaikuntha] exhorting them:— “Don't sleep!”

The several facets of Periyalvar's Mangalasasanam are:—

1. Even though the strong muscular arms of the Lord and his weapons — discus, sword and
bow should have reassured Periyalvar of the Lord's capacity to defend himself,
nevertheless he feared lest some misfortune befall even these factors.

2. He would enlist others who were seeking even mundane gains such as wealth to bless the
Lord.

3. He would feel that distant encounters with adversaries such as Ravana and Hiranyakasipu,
were contemporary events about to take place and would feel acute anxiety for the Lord's
well-being.

4. He intended to maintain his vigilance and protection of the Lord even in Vaikuntha —

exhorting all the attendants of the Lord to remain ever vigilant. (Periyalvar Tiru-moli
5;2;9)

“May no rift ever come between Thee and Thy inseparable servants. All hail to Sri who, like an
ornament adorns Thy chest. May Thy radiant, sharp blazing discus in Thy right hand, which is
capable of annihilating foes be blessed for everlasting years! May Thy conch whose sound
pierces through the clanging din of weapons in battle be blessed for everlasting years.”
(Pallandu verse 2.)

255. allatavarkalaip polé kétkiravarkal udaiyavum collukiravarkal udaiyavum
tanimaiyait tavirkkai yanrikké alumalar-enkiravan udaiya tanimaiyait tavirkkaikkaka
vayirru bhasyakararum ivarum upadesippatu.
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255. Bhasyakara (Ramanuja) and he (Periy-alvar), unlike other teachers who perceived
only their own loneliness and that of others, have the unique distinction of feeling that
the Lord is lonely. When imparting teaching they sought to remove His loneliness.

Ramanuja and Periyalvar had compassion on the Lord who was strong for everyone else but with
whom there was no one to sympathise. Their teaching was therefore service orientated, in order to
surround the Lord with well-wishes and supporters. Other alvars and acaryas saw themselves as
lonely beings, considering their limited numbers compared to the millions of Samsaris. They also
considered the Samsaris as lonely beings in that they had strayed away from the Lord and would
be subjected to repeated births and deaths.

256. allatarkku sada samruddhikal darsananubhava kainkaryankalale ivarkku
mangalasasanattale.

256. The existence and sustenance of the other [alvars] were from seeing, enjoying and
serving [the Lord]; his [Periy-alvar's] was from making the benediction.

257. ukantarulina nilankalai yanusantittal dnum urakka-muminrrikké ivarudaiya
yatraiyé namak-kellarkkum yatraiyaga venum.

257. He was [completely] preoccupied with thinking about the Sacred Places,
disregarding food or sleep, and this should be an example to be followed by all of us.

258. agaiyalé mangalasasnam svariapa-anugunam.

258. Therefore the prayer of benediction [indeed] fully accords with [jiva's] essential
nature.

The venerable teacher now begins to expatiate on some of the other aspects of the Prapanna's
conduct mentioned in Aphorism 243.

38. The conduct of the Prapanna

259. anukiilar-akirar jiiana bhakti vairagyangal ittumarinar pole, vativilé totai
kollalam-pati yirukkum paramarttar.

259. The well-disposed ones (anukiilan) are those who are disgruntled [with Samsara],
and in whom wisdom, devotion and dispassion are prominent and whose actions
confirm the existence [of these qualities].

The definition of an anukiilan or one who is a worthy spiritual friend (kalyana-mitra) is given. He
or she has realised the unsatisfactory and ephemeral nature of Samsara and has the spontaneous
arising of wisdom, devotion and dispassion (or even one of these qualities) and who actually
manifests them in daily life.

260. oru céy nirampa nir ninral acal céy pocintu kattuma polé ivaiyillatarkkum
ivarkalottai sambhandattalé uravudal tirakkatavatay irukkum.

260. Just as from a flooded field, water seeps into a neighbouring field, so from
association with these persons by those who are lacking these [wisdom, devotion and
dispassion], grief born of deficiency will vanish.

Again the importance of right association or sat-sangha is stressed. By befriending and
associating with those who have wisdom, devotion and dispassion one will be influenced in a like
manner.
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261. aru-nir varavanittanal atukkitana ataiyalangalundama polé prapti yanittana-vare
inda svabhava visesangal tannataiyé vilaiyakkatavatay- irukkum.

261. These characteristics of self-nature will arise spontaneously when attainment is
near, as the sands of the river-bed produce oozing before the approaching flood.

39. Wisdom, devotion & dispassion.
262. ivarraik-kondu carama Sariram enru tanakkut-tane arutiyitay-irukkum.

262. These signs [wisdom, devotion and dispassion] are indicative that this is certainly
the last incarnation for the one [in whom they appear].

40. Those who should be avoided.

263. pratikilar-akirar déhatmabhimanikalum  sva-tantrarum  anya-sesa-putarum
updayantara nistarum sva-prayojana pararum.

263. The ill-disposed (pratikiilas) are those who identify the Self with the body/mind
complex, those who act according to their whims, those who show allegiance to others,
(rather than the Lord), those who are attached to other means (updya), and who are self-
seeking.

The venerable teacher here enumerates five types of people who should be avoided:—
1. Those who confuse the body/mind complex as being the Self.

2. Those who know that the Self is different from the body, and yet still think that they are their
own masters, declining to be of mindfull service to anyone else.

3. Those who are inclined to serve but serve other sentient beings for their own personal gain
rather than the Lord and His embodiment which is the world.

4. Those who are engaged in service to the Lord and His Creation but resort to various means in
order to obtain liberation rather than simply relying on the Lord alone.

5. Those who render service to the Lord and the devotees but out of self-interest.

264. ivargalukku uddhesyarum upayopeyarngalum bhedhit-irukkum.

264. With such varying ideals and agendas, each [of the above categories] have their
own particular preferences, means and objectives.

265. deéhatmabhimanigalukku uddesyar deha-vartta-karana manusyargal, upayam-
arttam, upeéyam-aihika-pokam svatantranukku uddesyar svarkkati-pokapratar, upayam
karma-anustanam, upéyam svarkkati-pokam, anya-Sesa bhiitarkku uddesyar brahma-
rudratigal updayam tat samasrayanam, upéyam tat sayujyam: updayantara nistarkku
uddesyan devatantaryamiyana sarveSvaran, upayam karma-jiiana-bhaktigal, upéyam
bhagavat-anubhavam  sva-prayojana-pararkku uddeésyan nefijinal ninaippan yavan-
enkiravan; upayam svakiya svikaram, upéyam svartta kainkaryam.

265. For those who identify the jiva with the body, their preference is for others who
also foster the body, their means is money and their objective is worldly enjoyment.
For those [of the second category] who act through independence their preference is for
[worshipping] those [deities] who give enjoyment in heaven, their means is the
performance of rituals and their goal is attainment of heaven. For those [of the 3rd
category] whose allegiance is to others, they prefer [to worship] Brahma, Siva and the
like, their means is surrendering to them, and their goal is union with them. For those
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[of the 4th category] devoted to other means, their preference is for [Narayana] the Lord
of all as Indweller of the gods, their means is [the practice of] Karma Yoga, Jiiana
Yoga and Bhakti Yoga and their goal is the experience of the Lord. For those [of the
last category] who are self-seeking, their preference is for [Narayana] described in —
“He who thinks [of Him] in whatever form........... *” their means are various and their
ultimate objective is self-delight [rather than the pleasure of the Lord].

The self-seeking (sva-prayojana-para) are devotees who are oriented towards the Lord but their
service always has a self-seeking element to it.

*The quotation is from Tiru-vai-moli 3.6.9:—
“O people of this world, don’t be confused regarding the Primeval One the foremost of the
Trinity, the Lord of the gods, He is the father capable of affording protection and also the
mother; and much more besides, you see. Be not confused that He is different from this one in
Iconic form. Whatever form [of God] you contemplate upon, that form is assumed by the
Great Lord, the hue of the expansive ocean”.

266. mudal conna mivarum nigrahattuk-kilakku. Marraiyiruvarum anugrahat-tuk-
kilakku.

266. The first three [categories] mentioned above, are subjected to rectification, for the
other two [categories] there is Grace.

267. mivarutaiyavum karmam anubhava vinasyam, nalamati-karikku prayascitta
vinasyam, arnjamatik-karikkup purusakara vinasyam.

267. The Karma of the [first] three is [only] destroyed by [running its full course of]
experience; that of the fourth subject is destroyed by atonement and that of the fifth
subject is destroyed by the Mediatrix Laksmi.

The subjects of the first three categories enumerated above alienate themselves from the Lord and
their salvation occurs only after many many rebirths and untold Karmic suffering. The only way
they can extricate themselves from the wheel of rebirth is to increase their merit and decrease
their demerit.

For those of the fourth category who engage in means other than the Lord, their salvation lies in
Divine Grace which treats the upaya as a kind of atonement and is disregarded in the general
amnesty.

Those who serve the Lord for their own interest are forgiven for the sake of Mahalaksmi, who as
the Mediatrix was instrumental in introducing them to the spiritual path through the medium of
the acarya, and in whose presence they played the courtier.

The venerable teacher now takes up some anticipated objections to the teaching and refutes them.

268. upayam svikara-kalattil purusa-sapéksamumdy purusakara-sapeksamumay
irukkum; karya- kalattil upaya nirapéksamay irukkum.

268. Choosing a means depends both upon the individual (purusa) and the Mediatrix
(purusakara) — at the time of accomplishment [of the goal] these two become
redundant.

The Lord is the Siddhopaya — the perfect means. He does not brook any other means and this is
known as nirapeksa-upayatva. The question arises as to why should He need the services of
Mahalaksmi as a Mediatrix? The answer is that at the time of surrendering, the cetana (sentient)
subject (purusa) courts the Lord, and Mahalaksmi is instrumental in ushering the cetana into the
Lord's presence with a recommendation. After the act of Sarandgati and the acceptance by the
Lord, He needs neither the assistance of the cetana nor of Mahalaksmi. He Himself takes
complete responsibility for the liberation of the cetana.
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269. sva-prayojana-parar ellaraiyum pratikiilaraka ninaikkalam-ovennil ?

269. It may be asked:— “Is it proper to consider all those who are self-seeking as ill-
disposed?”

One may also ask if the acarya is not being excessively puritanical by declaring that even the
friendship and association of self-seeking devotees should be avoided.

270. ingu sva-prayojanam erkiradu asraya-dosa janya-manattai.

270. [The answer is that] that which is referred to as self-seeking arises from the faulty
reliance [on the aesthetic form of the Lord].

The self-seeking one is misguided because he simply reacts to the beautiful external form of the
Lord in His arca-avatara (Iconic maniestation). He is wrapt up in the enjoyment of the Form, the
personal ‘feel-good’ experience and possibly the auxiliary socio-economic factors, atmosphere,
good food etc. and does not truly surrender completely to the Lord.

271. agaiyale dosam-illai.
271. Therefore, there is no fault [in saying that the self-purposed one is ill-disposed].

Therefore it would be better not to associate with these people as it may lead to disturbance of
one’s sadhana by engaging in disputation with them.

41. Positive qualities to be developed.

272. visaya dosattal varum avaiyellam dustyajamay iruppatu.

272. 1t is obvious that it is difficult to renounce everything that proceeds from the object
of enjoyment.

It can be seen from some of the Hymns of the alvars that they could also have been classified as
self-seekers, having given themselves over totally to the enjoyment of the rapture of ecstatic
union with the Lord. Sometimes going so far as to publicly impeach the Lord for his lack of
response. But their apparent impropriety was due to advanced God-realisation and enlightenment,
not due to immaturity and ignorance. So therefore we should not judge them from a mundane
human point of view. It is natural for sentient beings to seek pleasure and aesthetics and therefore
they cannot be condemned if they do so.

273. “umaiyarodu cevitar vattai......... 7, “katham-anyad iccheti......... 7
273. “Conversation between the deaf and the dumb........ (1).”, How can it desire
anything else........... 2).”

1. Nacciyar Tiru-moli 12:1 Andal speaking to her friends:—
“To me who has developed an infatuation with Krsna that cannot be understood by you; whose
desires are quite different from mine— your prattle is like conversation between the deaf and the
dumb. Please take me to a place near Mathura [the place of Krsna], who reached the arena even
before the wrestlers arrived there and who was raised in the house of a different mother after
leaving His birth- mother.”

2. Stotra-ratna 37
“How can my mind, which is firmly set upon Your nectar-shedding lotus-feet, ever desire
anything else. It is well known that when there is a lotus full of pollen, the bee does not even look
at the [thorny, pollenless] iksuraka flower.”
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274. ippadi yivai yittanaiyum sat-acarya prasadattalé varttikkum potaikku vastavyam-
acarya sannidhyum bhagavat sannidhyum vaktavyam-acarya vaibhavamum sva-
nikarsamum; japtavyam guru-paramparaiyum dvayamum; parigrahyam pirva-
acaryargal udaiya vacanamum anustanamum: paritydjyam avaisnava saha-vasamum
abhimanamum; karttavyam dacarya kainkaryamum bhagavat kairkaryamum.

274. When these [positive characteristic] increase by the grace of the true acarya, the
enlightened one dwells in the presence of the acarya and in the presence of the Lord; he
speaks of the acarya's greatness and his own inferiority; his prayers are the recitation of
the spiritual lineage (guru-parampara) and the Dvayam (mantra); he imbibes the
teaching and emulates the conduct of the former acaryas and avoids association with
non Vaisnavas and their attachments; he renders service to the acarya and to the Lord.

In this passage the venerable teacher picks up from 259-261, the positive characteristics being
eulogised are wisdom, devotion and dispassion. He elaborates upon the ideal conduct of the
enlightened one. The Prapanna is further enjoined to:—

1. Reside only with the acarya or near temples.

2. He should only ever praise the greatness of the acarya, and express his own inferiority.

3. He should constantly be mindful of the succession of spiritual masters, pay them
reverence and constantly repeat the Dvaya mantra — $riman narayana caranau Saranam
prapadye; Srimate narayanaya namabh.

4. He should spend his free time studying and memorising the teachings of the previous
acaryas, and practice applying them in his daily life.

5. He should shun the company of non-Vaisnavas and all the favours extended by them.

6. He should dedicate himself to the support and service of his acarya and to serving the
Lord residing in the temple.

42. Service (Kainkaryam)

275. kilcconna bhagavat kankaryam arivatu Sastra-mukattale; acarya kainkaryam
arivatu Sastra-mukattalum dacarya vacanattalum.

275. The service to the Lord, referred to above, is to be learned from the Scriptures;
service of the acarya is to be learned from the Scriptures as well as from instruction.

The Lord in His arca-form does not make clear His requirements, therefore one should learn the
proper method of service by studying the appropriate Scriptures such as the Paficaratra Agama
and Puranas.

The method of serving the teacher is learned from the Dharma §astras as well as simply by
following the instructions of the teacher.

276. kainkaryam-tan-irandu.
276. There are two kinds of service.
271. adavadu istam ceykaiyum anistam taviru-kaiyum.

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

278. istanistangal varnasramankalaiyum atma-svaripataiyum avalambit-tirukkum.

278. That which pleases and that which displeases depends upon varna and asrama and
the jiva's quintessence.
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The first of the two stages of saranagati are acting in harmony with the Divine Will (anukiilasya
sankalpah) and avoiding disharmony (pratikiilasya varjanam). According to the Dharma-§astra
there is no absolute standard of what pleases and displeases the Lord — these factors are all
dependant upon one's profession as brahmin (intelligentsia), ksatriya (administrator), vaiSya
(entrepreneur) or §tidra (worker); and status as bachelor, householder, retiree or monk. What a
worker does to please the Lord is not always the same as what a priest should do and visa-versa.
Likewise the acceptable conduct of a bachelor differs from that of a householder or a monk. The
duties and prohibitions appropriate to each should be learnt from the Dharma-§astras. But this
code of conduct should be followed simply as service and never be regarded as leading to some
merit. And ultimately all personal conduct and service should accord with the inherent
quintessential nature of the Self and its relationship to the Lord and to others.

279. punyattuk kaficukiravan papattaip pannanire.

279. One who shirks from acts of merit (punya) would certainly not perform acts of
demerit (papa).

One who hesitates to perform acts of merit as enumerated in the Dharma-§astras because they
smack of upayantara — being a means to an end, and thus in fact jeopardise Moksa, would
certainly not perform any acts prohibited by the Scriptures.

In fact the Veda (Mundaka-upanisad) declares that in order to reach the highest Goal both merit
and demerit must be transcended.

280. ivan punyattaip papam enri-rukkum; avan papattaip punyam enri-rukkum.
avanukkadu kitaiyadu; ivanadu ceyyan.

280. The [Prapanna] regards merit as demerit. The [Lord] regards demerit as merit; but
the [Lord] will get none [demerit] because the [Prapanna] does not occasion any.

The true Prapanna eschews the accumulation of merit as being an obstacle on the spiritual path
whereas the Lord out of His boundless affection actually regards demerit favourably — as a
reason to bestow ever more love and compassion upon the Prapanna! This is a rather tricky
doctrine that can lead to serious heresies, so the wise acarya tempers it by declaring that this
remains a theoretical proposition only because no true Prapanna, following strictly the prescribed
code of conduct would ever give the Lord the opportunity to relish his demerit as he would
certainly not accumulate any!

281. kainkaryan-tan bhakti-miilam allada-podu bhiti-miilamday vara-venum.
281. Service, indeed, should be motivated by fear [of loss of dependence on the Lord] if
it does not spring from loving devotion.

The best form of service is that which arises from pure sincere loving devotion, but if this is not
spontaneously present then it would better be prompted by fear of the obscuration of one's
quintessential attribute of eternal Sesatva — dependence.

282. aduvum illada podu adhikarattilum upayopeyarnkal-ilum anvayam-inrikke yoliyum.
282. If this [service] does not eventuate, qualification for Prapatti together with the
means [the Lord] and the end [the pleasure of the Lord] will be lost.

If unfortunately, service is not performed from either of these two reasons then one loses the very
fundamental qualification for Prapatti which is the realisation of one's inherent and intimate
relationship to the Lord, as well as the Grace of the Lord and the result of service which is the
delectation of the Lord.

283. kainkaryan-tannai phala-sadhanamakkade phalamakka venum.

283. Service [to the Lord] should be [regarded] as a fruit, not as the means to fruit.
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Service is indispensable to the Spiritual Path but it should be self-less. The opportunity to serve
should always be regarded as a blessing in itself, and never be used in order to elicit some favour
from the Lord.

284. adavadu-tan kaiyeldade avanaik kaiyerkap pannukai.

284. That is to say, instead of reaching out to take from Him. One should rather give to
Him.

Instead of using the Lord to further our own agendas we should always be thinking of ways in
which we can return the blessings that we have received from Him. Supplicatory prayer for our
own self-fulfillment should be avoided by all means.

285. kotuttuk kollade kondattukku kaikkuli kotukka venum.

285. Not [even] accepting [gratitude] by giving, one should reward the acceptance [of
oneself by the Lord].

Andal’s Nacchiyar Tiru-moli 9:7 is highly instructive in this regard, instead of regarding service
as a matter of quid pro quo — she submits to the Lord of Tirumal-irun-$olai that if he would only
deign to accept her offerings she would go on multiplying them a thousandfold!

286. Sri viduraraiyum sri malakara-raiyum guniyaiyum polé kiricit-karittal svaripam
niram peruvadu.

286. If one gives something, one's quintessence expands in luminosity, as with Vidura,
Malakara and the hunch-backed woman.

adrohah sarvabhiitesu karmand manasa gira |
anugrahas$ca danam ca stam dharma sandatanah |

The Eternal Duty (Sanatana Dharma) towards all creatures is the absence of malevolence
towards them in thought, deed or word, and to practice compassion and charity towards them.
MB Vana Parva 297;35

287. matita-tavada corum curundarada puvum cunnampu patada cantumire yivarkal
koduttadu.

287. These gave:— food without searching the pocket (ie without asking payment),
flowers without bad smell and sandal-paste without lime.

1. Vidura fed Krsna out of sincere and deep love without the thought of gaining anything.
Unlike the Kauravas who sought to invite him to dinner in order to curry favour and gain
some influence.

2. Malakara offered flower garlands to Krsna and Balarama free from the obnoxious whiff of
any self-interest.

3. Kubja the hunch-back maid of Kamsa was accosted by Krsna and Balarama while carry a
vessel full of fragrant sandal paste meant for Kamsa. She being entranced by their beauty
gave it all to them, indifferent to the wrath or punishment she may have incurred from her
master.

43. Stages of Spiritual Unfoldment
288. kainkarya dasai-pole munpulla dasai-kalilum svarapattai ujjvalamakka venum.

288. As in the state of service, so also in stages prior [to that] the quintessence of the
self should be allowed to shine forth.
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289. munpenalu dasai yundu.

289. There are four prior stages:

290. adavadu jrana-dasaiyum, varana-dasSaiyum, prapti-dasaiyum, prapyanubhava-
daSaiyum.

290. These are:— 1) the stage of knowledge, 2) the stage of choice, 3) the stage of
attainment and 4) the stage of experiencing the goal.

1. The stage of knowledge occurs when one receives spiritual teaching from a qualified preceptor.

2. the stage of choice occurs when one decides to take the Lord as one's sole refuge and to perform
Saranagati.

3. the stage of attainment is that of surrendering at the Lord's lotus feet and opening up to His

spontaneous Grace.

4. the stage of experiencing occurs when one reaches the goal of proximity and eternal service to the
Lord in Paramapada.

291. jAana-dasaiyil ajianattai munnitum varana-daSaiyil apurttiyai munnitum,; prapti-
daSaiyil arttiyai munnitum; prapyanubhava-dasaiyil abhinivesattai munnitum.

291. In the stage of knowledge, one is mindful of ignorance; in the stage of choice one
is mindful of imperfection; in the stage of attainment one is mindful of eager
expectancy; in the stage of experiencing the goal one is mindful of insatiable longing.

In the first stage, in order to learn anything from the teacher one must first acknowledge one's
ignorance and should strive as hard as possible to gain as much knowledge as one can about
Tattva (Truth), Hita (the Way) and Purusartha (Goal).

In the second stage, Going for Refuge becomes possible only when one acknowledges one's utter
inability to bring about one's own liberation through any means whatsoever. One is mindful that
one is completely destitute of any merit or ability to overcome the burden of Karma accumulated
over thousands of birth.

In the third stage one does not remain passive, but should be anxious to engage completely in the
practice of Dharma.

In the fourth stage one is mindful only of abhinivesa — complete absorption in the divine or
insatiable longing for unification with the Lord.

292. ajianam povadu dcarya-jiianattale; apirtti povadu isvara pirttiyale; artti povadu
arulale; abhinivesam povadu anubhavatale.

292. Ignorance is dispelled by the acarya’s wisdom; imperfection is resolved by the
perfection of the Lord; restlessness is stilled by the Lord's Grace; insatiable longing is
extinguished by the experience [of the Divine].

293. ajAanattukkati aparadham, apirttikkati  jiana-partti, arttikkati - alabham,
abhinivesattukkati alagu.
293. Transgression gives rise to ignorance; the perfection of knowledge gives rise to

[awareness of] imperfection; non-attainment gives rise to eager expectancy; the
rapturous beauty (of the Lord) gives rise to insatiable longing.

Nescience (Spiritual ignorance) is caused by negative Karma that has been accumulated over
thousands of births. In spite of the lack of merit the dawning of wisdom occurs by some good
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fortune through meeting the acarya. Wisdom reveals how totally incapable one is of achieving
Liberation through one's own petty efforts and micro-advancements. This realisation gives rise to
eager expectation to surrender to and serve the Lord, and the beatific vision of the rapturous
beauty of Krsna gives rise to insatiable longing to be united with Him.

294. arttiyum abhinivesamum irukkum-padi arcciradi-kadiyile conném.

294. The eager expectancy and the insatiable longing mentioned here are discussed [in
extenso] in the Arcciradi-gati (another treatise by Pillai Lokacarya).

44. The four attributes of the Prapanna.
295. ivan tanakku nalu dasai-polé nalu gunamum undu.

295. Like these four stages the Prapanna has four attributes.

296. adavadu jianamum ajiianamum Saktiyum asaktiyum.

296. Namely; knowledge and ignorance, capacity and incapacity.

297. idu tan avanukkum undu.

297. This indeed is true also of the Lord.

298. avanudaiya jiianattuk-kilakku ivanudaiya gunam ajianattuk-kilakku ivanudaiya
dosam Saktik-kilakku ivanudaiya raksanam asakti-kilakku parityagam.

298. His knowledge is of the merit of the jiva, His ignorance is of the demerit of the

jiva; His capacity is to protect the jiva and incapacity is the inability to abandon it.

Krsna completely disregards all the imperfections, demerit and transgressions of the individual
and focuses only on their positive characteristics however small they may be. He will never
abandon the cetana and can do nothing but protect it.

299. ivanudaiya jiianattuk-kilakku dacarya-gunam ajianattuk-kilakku acarya-dosam;
saktik-kilakku dcarya kainkaryam; asaktik-kilakku nisidha-anustanam.

299. The cetana’s knowledge is of the merit of the acarya; and his ignorance is of the
acarya's defects; its capacity lies in the service of the acarya and its incapacity is in
doing what is forbidden.

The cetana too should disregard the acarya’s defects and only focus on his good qualities, he
should serve the acarya and strenuously avoid all acts which are against Dharma.
45. The four categories of forbidden acts.
300. nisidha-anustanam nalu-padiyay irukkum.
300. There are four categories of forbidden acts.

301. adavadu akrutya-karanamum bhagavat-apacaramum bhagavat-apacaramum
asahya-apacaramum.

301. 1. Doing proscribed acts; 2. Offending the Lord and 3. Committing offence to the
Lord's wards (devotees), and 4. the intolerable offence.

302. akrutya-karanam-avadu — para-himsai para-stotram para-dara parigraham para-
dravya-apahdaram asatya-katanam abhaksya-bhaksanam totakkamanavai.
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302. Proscribed acts are those that cause pain to other sentient beings, sycophancy,
adultery with the wives of others, appropriating what belongs to others, telling untruths,
eating forbidden items and the like.

303. bhagavat-apacaramum avadu — devatantarngal-otokka isvaranai ninaikkaiyum
rama-krusadya-avatarangalil ~— manusya  sajatiyatha  budhiyum,  varndasrama
viparitamana vupacaramum, arccavatarattil upadhana niriipanamum atmapaharamum
bhagavat-dravya-apaharamum totakkamanavai.

303. Affront to the Lord is as follows; considering that Perumal is simply another god,
thinking that the Avataras Rama and Krsna are simply ordinary men; practising rituals
which are unsuitable to one's social status (varna and asrama); speculating about the
material of which icons are made; considering the Self to be separate from the Godhead;
and taking property dedicated to the Lord.

304. bhagavat-dravyattait tan apaharikkaiyum apaharik-kiravargalukku
sahakarikkaiyum avargal pakkalile yacitam-agavum ayacitam-agavum
parigrahikkaiyum bhagavanukku anistamay irukkum.

304. Stealing the Lord's property oneself, aiding others to steal it, receiving these stolen
articles from others, whether solicited or unsolicited, are acts which cause great
displeasure to the Lord.

305. bhagavat-apacaram avadu ahamkararta kamangal adiyaga srivaisnavargalukkup
pannum virodham.

305. Affront to the Lord's own is showing hostility toward Srivaisnavas occasioned by
egotism, selfish desires and sensuality.

306. asahya-apacaram-avadu nirnibandhanamdka bhagavat bhagavata visayam enral
asahamananay irukkaiyum, acarya-apacaramum tat-bhakta-apacaramum.

306. The intolerable offence is; unprovoked malice towards the Lord, devotees, the
acarya and his disciples.

307. ivai yonruk-konru kriirangalumay upaya virodhi-galumay upéya virodhigalumay
irukkum.

307. These in comparison excel each other in reprehensibility, and alienate one from
both the means and the end.

Offence against those who have surrendered to the Lord is more serious than offending the Lord
Himself. The acarya, his disciples and the Lord's wards have dedicated their lives to the welfare of
all sentient beings and are dedicated to selfless service therefore any offence against them is
pernicious beyond compare.

The venerable teacher now embarks upon a discussion about the disciple-teacher relationship.

46. Teacher — disciple relationship.
308. tan hitopadesam pannum-podu tannaiyum Sisyanaiyum phalattaiyum marrati
ninaikkai kriira nisidham.
308. Indeed when imparting teaching, the acarya must at all costs avoid the

reprehensible delusions regarding the position of a preceptor, the role of the disciple and
the results of the instruction.
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If a person, duly eligible to receive initiation and instruction seeks the good office of the acarya
— the acarya would be committing an offence more reprehensible than those listed above if he
suffers from the distorted perceptions of himself, the role of the disciple and the results of the
teaching.

309. tannai maradi ninaikkaiyavadu tannai dacaryan enru ninaikkai; Sisyanai maradi
ninaikkaiyavadu tanakku Sisyan enru ninaikkai, phalattai maradi ninaikkaiyavadu
drusta prayojanattaiyum Sisyanudaiya ujjivanattaiyum bhagavat-kainkaryattaiyum
sahavasattaiyum phalamaka ninaikkai.

309. Having self-delusions about preceptorship means thinking of himself as being the
acarya; having delusions about the role of disciple means thinking of a disciple as being
his  disciple; having delusions about the results [of initiating & instructing the
proselyte] means being motivated by some kind of material benefit, the salvation of the
disciple, assisting the Lord or companionship with the disciple.

The acarya should never think of himself as being a “teacher of sacred lore” but rather as the
conduit of his own acarya's grace. The disciple should not be regarded as one's personal disciple
but rather as a co-disciple of the same acarya. Then there are four self-delusions arising from the
imparting of instruction:

1. Monetary gain from the disciple’s tuition fees,
2. the delusion that one is actually assisting in the salvation of the disciple,
3. the delusion that one is actually assisting the Lord in His work of reclaiming jivas and

4. the expectation of some social companionship from living with and socialising with a
particular disciple who meets with one's personal approval.

310. ninaiyatirukka innalu phalamum siddhik-kirapati yennennil Sesa-piitanana Sisyan
ninaivale drusta-phalam siddhikkum isvaran ninaivalé ujjivanam siddhikkum dcaryan
ninaivale Bhagavat kainkaryam siddhikkum upakara samruddhiyale sahavasam
siddhikkum,

310. If the acarya does not delude himself about [being the prime cause of] these four
results [of instruction] how are they accomplished? 1. Material benefit flows from the
disciple’s devoted [and spontaneous] care. 2. Salvation is the result of the Lord's
devoted care. 3. Service to the Lord comes from the acarya's instruction, companionship
results from remembering the assistance of the acarya.

The disciple whose bounden duty it is to serve the acarya will automatically see to the preceptor’s
needs and therefore there is no particular necessity for him to expect it or demand it. The
disciple's salvation occurs through the Lord's Grace and not through anything that the acarya can
or does do. The hitopadesa (sound instruction) imparted to the disciple will guide him in the
service of the Lord, companionship will naturally result if the relationship is a mutually beneficial
one and the acarya has fulfilled his duty of being a competent and good teacher. But neither
should he expect companionship nor should he try to manipulate such things.

311. saksat-phalamum dacaryatvamum siddhik-kirapat yennennil tan ninaivalum isvaran
ninaivalum siddhikkum.
311. It may be asked; “How are the direct results obtained and what is the

accomplishment of preceptorship?” — These [results] are accomplished due to the
acarya's and the Lord's good-intention (ninaivu).
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312. ippadi yoliya upadesikkil iruvarkkum svariipa siddhi-yillai.

312. If the acarya does not follow these precepts then he confounds the very principle
[of their relationship].

The function of the preceptor is to impart instruction to educate the disciple to become a selfless
and devoted person, if this process is successful then the devotee will blossom as such. In turn the
preceptor who has the good intention to deploy this course of action is blessed with the
preceptorship by the Lord. He acquires the required skills for imparting teaching. If on the other
hand he does not follow these precepts and becomes self-deluded then he is unworthy of the
preceptorship and looses the ability to impart instruction effectively. His instruction then will be
of no avail and the disciples will not respond to the teachings.

313. acaryanukku sisyan-pakkal krupaiyum svacaryan-pakkal paratantriyamum vénum.

313. The acarya should show compassion to the disciple and dependence upon his own
teacher.

The acarya should extend full compassion and skilful means in caring for the disciple’s spiritual
instruction, being constantly mindful that he is but a conduit for his own acarya's grace and
nothing more.
314. kruppaiyale Sisyan svariipam siddhikkum paratantriyalé tan svaripam siddhikkum.
314. Through compassion the quintessence of the disciple is reinforced and by
dependence upon his own teacher his own quintessence is reinforced.

The quintessence of the disciple is one with that of the acarya both being related to each other as
jivas and to the Lord in an eternal and indissoluble bond. Therefore compassion which is a
limitless openness and a complete and total acceptance of the other is the only emotion to have.
The disciple regards his teacher with the same dependence and veneration that one would have to
Sriman Narayana and thus reinforces the natural sesa-sesi relationship of the enlightened jiva.

315. nére dcaryan enpadu samsara nivartakamana periya tiru-mantrattai
yupadesittavanai

(154

315. The direct meaning of the term “acarya” is one who teaches the sacred Maha-
mantra (asthaksari) which liberates one from Samsara.

316. samsara varttkangalumay ksutrankalumana bhagavan-mantrangalai yupadesitta-
vargalukku dacaryatva pirtti yillai.

316. Preceptorship is not consummated by one who teaches lesser, petty mantras —
even though they are in propitiation of the Lord; fostering [continued existence in]
Samsara.

317. bhagavan mantranglai ksudrangal enkiradu phala dvara.

317. The Lord's mantras are referred to as being petty in respect of the results obtained
[from their recitation].

318. samsara varttakankal engiratum attalé

318. For the same reason they are said to foster [continued existence in] Samsara.
319. idu tan aupadhikam.

319. This [fruit] indeed is limited to certain conditions.

320. cétanan udaiya ruciyalé varukaiyale.

320. They arise from one's personal desires.
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The recitation of the Santana Gopala mantra for example results in the attainment of progeny,
Laksmi mantras may produce wealth and Hayagriva mantras learning, Sudar§ana mantras ensure
protection from competitors and enemies and ensures success in undertakings etc. But all these
results are worldly and limited, and they only serve to perpetuate one’s sojourn in Samsara.

321. Sisyan enpadu sayantara nivruttiyum phala-sadhana SuSrusaiyum, arttiyum,
adaramum anasuyaiyum udaiyavanai.

321. The worthy disciple is one who rejects anything other than the Goal, desires only
to hear [teachings] about the means to the Goal; is restive in Samsara, affectionate to the
preceptor and unenvious.

The perfect disciple is one who is only concerned with pursuing the goal to unification with God,
craves only to listen to teachings on this subject and is eager to be liberated from Samsara. He
bears inordinate affection for the preceptor and is unenvious of the prosperity and happiness of
others.

322. mantramum devataiyum phalamum palanubandhikalum phala sadhanamum aihika
pokamum ellam acaryané yenru ninaikkakkatavan.

322. The disciple should consider his preceptor as the Mantra, the Deity, the result, and
all those things connected with the result, the means to attain the result, and the source
of joy in Samsara.

323. “mata pita yuvatayah......” enkira slokattile ivvarttattaip paramacaryarum
arulicceydar.

323. Our Great Teacher (Yamunacarya) revealed this teaching:— “Mother, father,

bRl

Stotra Ratna 5:
I reverently bow my head to the blessed feet of the first Master of our lineage (Nammalvar),
whose feet are decorated with bakula flowers, and which are alone the mother, father, women,
children and wealth to every one of our lineage.”

324. idukkati upakara smruti.

324. The basis of this attitude is mindfulness of a sense of gratitude.

This sense of gratitude is a quality which characterises genuine spirituality. It is a deep and
sincere sense of gratitude for every one and every thing in our lives. Nothing should ever be taken
for granted and wherever possible this gratitude should be shown and expressed.

325. upakara smrutikku mutalati dacaryan-pakkal krutajiatai mutin-tanilam isvaran-
pakkal krutajiiatai.

325. The sense of gratitude is firstly directed towards the acarya and secondly towards
the Lord.

The disciple at first feels immensely grateful to the acarya for linking him up with the Lord and
for revealing his true nature as jiva. He then feels inordinately grateful to the Lord for having
bestowed upon him sufficient grace to have established contact with the acarya in the first place.

326. Sisyanum acaryanum anyonyam priya-hitankalai natattak katavarkal.

326. The disciple and the acarya should demonstrate a mutual beneficial and
affectionate relationship.
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327. Sisyan tan priyattai natattak katavan; isvaranaik kondu hitattai natattak katavan;
acaryan maradi natattak katavan.

327. The disciple should [always] attend to the acarya's welfare and pray to the Lord to
ensure the preceptor's well-being.

328. Sisyan ukappilé yianripporum acaryan ujjivanattilé yunripporum.

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

329. agaiyal Sisyan-acaryan-udaiya harsattukku ilakkakai yoliya rosattuk kilakkakaik
kavakacam illai.

329. Because it follows that the disciple is the recipient of the acarya’s love, there is no
place for [the acarya’s] anger [toward the disciple].

In a genuine open and sincere spiritual relationship the acarya and the discple as like lovers.
Mutual love, respect and affection should override any feelings of frustration that may arise
between them in terms of the teaching and learning dynamic. Anger, which is the result of a
frustrated personal desire has no place here.

330. nigrahattukkup patramam-podu adu hita rapamakaiyalé yiruvarkkum upadeyam.

330. Neither of them should avoid reprimanding at any time, as it is beneficial [to both].

The Dharma $astras enjoin the disciple to test the guru prior to accepting him and to constantly
observe the guru's behaviour. If the guru strays from the path, as is indeed human, then the
disciple has a right to remind him of his duty, without criticising him to others or revealing the
errant behaviour to any one else. The teacher wishing only for the welfare of the disciple should
always be ready to constructively reprimand an errant disciple. Neither reprimanding nor being
reprimanded in a constructive manner should be a cause of disquietude for either, as theirs is a
mutually beneficial relationship and in order for this to be so there must be an essential element of
candid, sincere and mutually beneficial criticism.

331. Sisyanukku nigraha karanam tyajyam.

331. The disciple should avoid any cause for being reprimanded.

The disciple who is dedicated to his/her spiritual practice should always act to please the acarya
and thus avoid any cause for being reprimanded.

332. nigrahantan bhagavan-nigraham polé prapyantargatam.

332. Reprimand [by the preceptor], like the reprimand of the Lord, is part of the results

[of the Lord's active Grace].

But when the disciple does err then the acarya’s reprimand should be graciously accepted just as
if it was Lord Krsna Himself scolding him/her.

333. acarya Sisyanudaiya svaripattaip pinakkatavan Sisyan acaryanudaiya dehattaip
pinakkatavan.

333. The acarya should foster the [realisation of the] essential-nature of the disciple; the
disciple should attend to the acarya’s physical needs.
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334. irandum iruvarkkum svariapamumay bhagavat-kainkaryamum-ayirukkum.

334. Both of these [goals] are the proper [attitudes] of the two and are service to the
Lord.

335. dcaryanukku deha-raksanam svaripa-hani Sisyanukku atma raksanam svaripa-
hani.
335. For the acarya, protecting [his own] body obscures his essential character [as

acarya]; for the disciple, protecting [his own] Self obscures his Self-nature [of being
dependant].

An acarya should not be required to go out and earn a living for himself and his family in order to
maintain house and hearth. The acarya’s duty is to teach and guide the community and they
should therefore ensure that all his material needs are taken care of. The acarya working for a
living therefore negates his essential character as preceptor. The disciple who strives to liberate
him/herself from samsara negates the essential characteristic of being dependant upon the acarya.

336. acaryan atma-raksanam pannum itattil ahamkaram virodhi; Sisyan deha-
raksanam pannum itattil mamakaram virodhi.

336. The acarya [who thinks he is personally] responsible for [disciple's] Salvation, is
destroyed by pride; the disciple [who thinks he/she is personally] responsible for [the
acarya’s] livelihood, is destroyed by self-interest.

The preceptor should be free of any egoistical idea that somehow his activities are contributing to
the salvation of the disciple; and the disciple should avoid any possessive consideration that the
acarya's livelihood is somehow dependant upon his material contribution and that without his
charity the preceptor would be at a loss. All material support that is given to the acarya should be
given out of a sense of duty and obligation not out of self-interest or for self-promotion. It is best
that all support be given anonymously.

337. acaryan tannudaiya deha-raksanam tan vastuvaik-kondu pannakkatavan Sisyan
sva-deha-raksanam dacaryan vastuvaik-kondu pannakkatavan.

337. The acarya should regard the contribution [given] for his livelihood as his own
[property]; the disciple should regard the means for his own livelihood as the acarya’s

[property].

Upon taking initiation the disciple should figuratively surrender everything he has to the guru; the
guru then “loans” it all back to him. Therefore whatever the disciple subsequently gives to the
acarya for his personal maintenance is nothing but an instalment upon a loan and should be
regarded as such by both parties. The acarya thus becomes primarily responsible for the
livelihood of both of them.

338. acaryan Sisya vastuvaik-kollak katavanallan. Sisya tan vastuvaik-kodukkak
katavanallan.

338. The acarya should not take the [personal] property of the disciple and the disciple
should not give such property to him.

The acarya should never accept or request anything from the disciple which the latter considers as
his own personal property or which is intended for personal and exclusive use. For example if the
disciple appears before the acarya with a rolex watch — the acarya should not hint that it be given
to him nor should the disciple offer it.
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3309. kollil mitiyanam, kotukkil kallanam.
339. Receiving [such property] makes [the acarya] appear destitute: giving makes [the

disciple] appear like a thief.

The acarya should not actually need anything as he is already complete and self-satisfied —
relying completely upon the Grace of the Lord for everything; the disciple does not own anything
to give, since everything already belongs to the acarya.

340. kol kotaiyuntanal sambandham kulaiyum.
340. When taking and giving arise, the [spiritual] relationship ceases.
The moment the acarya deludes himself that he is taking from the disciple and the disciple

considers that he is a donor — their spontaneous and natural spiritual relationship dissolves into a
mundane business transaction.

341. ivan mitiyanakaiyale kotan, avan purnan-agaiyale kollan.

341. The [disciple] cannot give since he is destitute; the [acarya] cannot receive since he
is replete.

342. avanukkup purttiyale svariipam jivittatu. ivanukku mitiyalé svariipam jivittatu.

342. The [acarya’s] position is justified by repletion; the [disciple’s] position is justified
by emptiness.

The disciple has theoretically surrendered everything she/he owns to the acarya and is therefore
totally destitute and is not in a position to give anything. The acarya does not need anything since
he has putatively overcome all his selfish desires and needs nothing, being completely and totally
dependant upon the Lord..

343. anal Sisyan dacaryanukkup pannum upakaram onrrum illaiyovennil.

343. Then, it may be asked:— “Can the disciple therefore do no favour to the acarya?”

344. acaryan ninaival yutu.

344. The acarya, considers only [the progress of the disciple].

Seeing the intellectual progress and spiritual unfoldment of the disciple is the only thing that can
gratify the preceptor, there is nothing else but sincere work at personal development which will be
a favour for the acarya. In fact the greatest joy of the acarya would be to see the disciple excel
even him in spiritual advancement!

345. adavadu jiiana vyavasaya prema samdcarangal.

345. [The results are] namely, knowledge, firm resolve, universal love and good
conduct.

The only gratification that the acarya derives from their relationship is the development of the
qualities of increased knowledge and wisdom, conviction and resolute pursuance of the Ultimate
Goal, the development of universal loving kindness and compassion to all beings and good
conduct which means doing the appropriate act at the appropriate time with the benefit of all
beings in mind (loka-sangraha). Vide Bhagavad Gita chap 12.
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346.  dcarya prityarttamaka ivanukkut tavira vénduvatu bhagavat dravyattai
yvapaharikkaiyum bhagavat bhojanattai  vilakkukaiyum guru mantra devata
paripavamum.

346. For the purpose of pleasing the acarya the [disciple] should abstain from
appropriating anything belonging to the Lord, obstructing the enjoyment of the Lord,
and any display of contumely for the teacher, the mantra and God.

347. bhagavat dravyapaharan avadu svatantriyamum anyasesatvamum,; bhagavat
bhojanattai vilakkukaiy avadu avanudaiya raksakatvattai vilakkukai.

347. The appropriation of the Lord's property is the disciple’s [sense of] independence;
and [his] dependence on another [other than the Lord]; obstructing the enjoyment of the
Lord is [consciously] obstructing His Salvific act.

The jiva belongs to Perumal, to think that one is an independent and free individual or on the
other hand, developing a dependant relationship with another being is tantamount to appropriating
the Lord's property. To attempt to protect and liberate oneself from Samsara through the practice
of various sadhanas is tantamount to obstructing the pleasure of the Lord which is to bring about a
reunion with all the jivas entrapped in Samsara.

348. avanudaiya raksakatva kramam prapanna paritranattile connom. guru-paripavam
avadu ketta varttattinpadi yanustiyatolikaiyum anadhikarigalukku upadesikkaiyum;
mantra paripavam avadu arttattil vismrutiyum viparitartta pratipattiyum devata
paripavam avadu karana-trayattaiyum aprapta visayankalile pravanam-akkukaiyum,
tat-visayattil pravanam akkatolikaiyum.

348. His Salvific methods are set forth in the Prapanna Paritranam'. An affront to the
teacher consists in not practising what is prescribed by him and passing on those
teachings to others who are not qualified; affront to the mantra consists in forgetting its
correct meaning or [knowingly] distorting it's meaning; affront to God consists in
devoting the three causative instruments [mind, speech and action] to unworthy objects
and failing to devote these to [the Lord].

349.  ivanukku  Sarira-avasanattalavum dcarya visayattil  “ennait  timanam
ketuttay....1.”, “maruvittolum manamé tantay....2.” enru upakara smruti natakka
venum.

349. With regard to the acarya, [the disciple] should, until departing from the body,
[always] behave in such a way as to continually be mindful of the acarya's favour—
“you restored my errant mind.......... “ and “you conferred upon me a mind that will
always serve.....”

1. Tiru-vai-moli 2,7.8
“O Sridhara my Lord, you restored my errant mind and rid me of life’s sorrows, and now with
a pure mind I worship Your feet, sing and adore You as the sire of cupid. Your complexion is
that of an emerald! O Vamana my lotus-eyed Lord, for this favour so great what can I do to
you in return?”’

2. Tiru-vai-moli 2.7.7
“O my Lord, how clever You are! My lotus-eyed Master, with sparkling teeth! You conferred
on me a mind that will always be riveted to Your lotus-feet, days pass meditating upon You.
O my Lord Vamana! You who became Trivikrama! and measured the universe in three
strides.”

! The Prapanna Paritranam is another work by Pillai Lokacarya.
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47. Mental turpitude

350. manassukkut timaiyavadu sva-gunattaiyum bhagavat bhagavata doosattaiyum
ninaikkai.

350. The turpitude of mind consists in contemplation on one's own virtue and on the
defects of the Lord and the tiru-katam.

The greatest mental misdemeanour consists of contemplating and rejoicing in one’s own virtue
and achievements and thinking negatively about Krsna or the spiritual company that we associate
with.

351. dosam ninaiya tolikiradu gunam pole yunday irukka vanru, illamaiyale.
351. One should give up thinking critically [about the Lord and the tiru-kiitam], not
because [fault] is there — like his own [putative] virtue, but because it does not exist.

One should not think of oneself as the perfectly virtuous and others who have surrendered as
having faults. One should cultivate the conviction that the Lord and His wards are essentially free
of all faults.

352. dosam undenru ninaikkil atu para-dosam-anru sva-dosam.

352. In thinking negatively of others, it is one's own negativity that is demonstrated, not
that of the other.

353. sva-dosam anapatti yennennil?
353. If it be asked, “How is personal negativity demonstrated”?
354. sva-dosattalum bandhattalum.

354. It is from personal defect and from relationships.

One tends to externalise one's cherished standards and ideals and thus to project one's own faults
onto others. In doing this one continues the futile battle to bolster one's own ego and self-delusion.
Everybody wants to establish group ties and feel part of a herd with defined characteristics and
structure. A common mechanism to deal with our faults and inadequacies which disqualify us
from belonging to the group, is to point them out in others and thus reassure ourselves and those
with whom we are trying to bond that we are free of them.

355. sva-dosam-illaiyakil guna pratipatti nadakkum.

355. If personal defects were not [present], then there would be ascertainment of virtue
[in the Lord and His own].

Seeing that the judgemental process is generally one of externalisation, we can only externalise
that which is within. Duryodhana was asked to find a good man in the world, he searched and saw
that everyone had faults and none was good. Yudhisthira was asked to find an evil person, he too
searched and found that all were good and none was evil.

356. natanta-tillaiyakil dosa-jianame dosamam.

356. In the absence [of this ascertainment of virtue] the perception of defect is itself [a
sign of] defect.

The inability to see the good in others and a focussing on their flaws indicates the presence of a
negative self image which contradicts the spirit of self-realisation.

48. Being Critical
357. Itutanakku avasaram-illai.

357. There is [really] no opportunity for this [thinking critically].
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358. sva-dosattukkum bhagavat bhagavata gunankalukkume kalam porukaiyale.

358. For there is only time sufficient enough [to examine] one's own defects and the
virtues of the Lord and the other devotees.

Life is so short that one only has enough time to examine one's own mind and motivations, and to
admire the beauty and compassion of the Lord and to reflect upon the good fortune of others who
have had the opportunity to seeking refuge in the Lord and whose company we now enjoy. There
is simply not enough time to spend on contemplating the flaws and defects of others.

359. samsarika dosam sva-dosam enru ninaikkak-katavan.

359. One should rather identify one's own faults with those who are entrapped in
Samsara.

Far from critically examining, judging and rejecting our fellow beings for their perceived faults,
we should rather develop a feeling of acceptance and empathy with them as they are suffering as
much as we are; all beings share the same basic hopes and aspirations and suffer from the same
losses and disappointments, and all all mired in the same samsara.

360. adukku hetu bandha-jiianam.

360. This [identification] arises from awareness of kinship [with other Samsara beings].

We should be mindful that all sentient beings including us, are suffering, deluded, confused and
unenlightened and should thus have compassion on them since we are all sparks of the same
divine Light and thus intimately interconnected with each other and Sriman Narayana.

361. “iraip-polutum-ennom......” enkaiyale atutan tonradu.

361. The [concept] does not even arise, from the saying — “We think not a moment.”

Periya Tiru-moli 2. 6. 1

“The Lord is staying at Katalmallai which being so cool is conducive to an interesting sojourn,
He took the form of a damsel, and entered into the midst of the pernicious demons offering
nectar to the gods only — we will not think even for a moment of those who do not
contemplate such a Lord.”

In other words the defects of others should not even arise in the mind of a prapanna which is
totally occupied with contemplating the Divine.

362. tonruvadu nivarttanarttan aka.

362. The purpose of reflecting on defects is their removal.

The only valid reason to reflect on defects, one's own and those of others, is to rectify them and
therefore it follows that one should only ever think about one's own faults and never those of
others. If one does contemplate about the faults of others it should be with a view to bringing it to
their attention and helping them to overcome them, not simply to disparage them with a view of
boosting one’s own self-esteem.

49. Forbearance & tolerance.

363. piratti raksasigal kurram perumalukkum tiru-vadikkum ariviyadap pole, tanukkup
pirar-ceyda kurrangalai bhagavat bhagavata visayangalil arivikkak katavanallan.
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363. One should not reveal to the Lord and other devotees, offences committed against
oneself by others; just as the Goddess (Sita) did not inform the Lord or Hanuman about
the offences of the demonesses.

Using the example of mother Sita we should avoid complaining about any ill-treatment that we
may receive from others. Even having suffered terribly at the hands of her captors, whose
function it was to tormented her day and night, Sita did not reveal her suffering to either Rama or
Hanuman or request them to redress the wrongs. In fact it was Hanuman who saw the atrocities of
the demonesses and offered to avenge their wickedness but was restrained by Sita.

364. arivikka vuriyavanakappata vay tiravade sarvajiia visayangalukkum maraikkum
ennabaninratire.

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

The Supreme Lord incarnates periodically to liberate sentient beings, and even during these
periodic descents into the material world, there are those who are outright hostile towards Him
and oppose Him in everyway, even waging war against Him. Yet still He returns to Vaikuntha
and never complains for a moment even to His consorts and Eternal Associates about the
stupidity, hostility and obstinacy of His recalcitrant subjects.

365. kurram ceydavargal-pakkal, poraiyum krupaiyum cirippum ukappum upakara
smrutiyum natakka vénum.

365. One should respond to those who offend, with tolerance, compassion, a smile, joy
and gratitude.

Tolerance to such an extant as not to bear any ill-will or malice or grudge against the offender.

Compassion as an act of openness and acceptance for one who is deluded by the forces of
ignorance and bound by the law of Karma.

A smile for the foolishness of the doer who is contemplating hurting one who is beyond all bodily
conceptions, and for whom all suffering is perceived only as recondite Karmic reaction.

Joy at receiving the quota of pain that is due for past unskilful actions done and knowing that
another debt has been settled.

Gratitude for being reminded of one's failings and faults, the keeping under constant review of
which is one's personal duty.

50. Self-analysis.
366. sva-dosa-anusandhanam bhaya hetu bhagavat guna-anusandhanam abhaya hetu.

366. Reflecting on one's own faults causes anxiety, contemplating on the virtues of the
Lord gives rise to a feeling of security.

In sutra 358 & 362 the venerable teacher stated that we should reflect upon our own faults and
short-comings and upon the glory of the lord. Now we are told that contemplating upon our own
faults gives rise to anxiety. The term used here is dosa anusandhanam which means making an
obsession of researching one's own faults. One can become so obsessed with thinking negatively
on oneself that guilt (in westerners) and anxiety arise, which then cloud the clarity of the mind
and obstruct the seeing of one's true nature and relationship to the Lord, the world and other
sentient beings. The anxiety is based upon hopelessness, feelings of worthlessness and inability to
achieve an hypothetical ideal standard of perfection. On the other hand changing the focus of the
mind from one's imperfect ego to the qualities of the Divine gives rise to positive feelings of love,
joy, compassion, enthusiasm etc.
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The guiding principle is yad bhavati tad bhavati — what one contemplates upon one becomes!

367. bhaya-abhayangal irandum maratil ajiiataiye siddhikkum.

367. If the cause of fear and the cause of fearlessness were reversed it would only
perpetuate ignorance.

If one avoids contemplating upon the Lord for fear of punishment for past sins by way of Karma
and continued bondage in Samsara, or attempts to resolve this anxiety by concentrating one’s
efforts on self-salvation it would be a folly that would only serve to perpetuate the cycle.

”» “«

368. anal “nalivan  innam  ennukinray....... , arrankaraival —maram
polaficukinren....... ” enkira pacurankalukku adiyenn-ennil.

368. If it be objected — “What then is the basis for the following utterances 7”— “Do
you cause me distress........... 1.7 “I am always full of fear like a tree growing on the bank
of ariver.............. 27

1. Tiru-vai-moli 7.1.1
“O my sweet Lord, great benefactor adored by the gods, You have Maya immeasurable at
Your disposal! O Lord, on whom the three worlds are dependent! Why do You cause me
distress, tormenting me still, by not giving me access to Your lotus-like feet and by exposing
me to the five unruly senses, so as to stay permanently bound?”

2. Periya Tiru-moli 11. 8. 1
“O God who is perceived by smell, taste, touch and sound! Even if you can say many things
to me, I will tell You only one! I am always terrified like a tree on the bank of a river, thinking
that You may cause me future human births.”

The question is, why do the alvars express anxiety then — if they were indeed absorbed in the
contemplation of Perumal?

369. bandha-anusandhanam,
369. They are totally mindful of [their] relationship [to the Lord].

The anxiety of insecurity that is expressed by the alvars stems from their total awareness of their
relationship with the Lord and does not contradict it.

370. prajai teruvilé yitarit tay mutukilé kuttuma pole, nirupadhika bandhuvay Saktanay
irukkiravan vilakka tolintal appatic-collalamire.

370. As a child, stumbling in the street, beats its mother [for failing to prevent the fall],
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 kinarrin karaiyininrum vanka tolintal tayé tallinal ennak katavatire.

371. If [a mother] does not prevent her child from straying to the edge of a well and the
child falls in, others will say that the mother herself is to blame.

If the mother’s failure to remove the child from the edge of the well can be construed as
permission for it to stay there, and therefore implicates the mother in any misadventure, then one
could argue that the failure of the Lord to remove the Prapanna from Samsara is permission for
one to remain in Samsara and therefore implicates the Lord in one’s continued suffering.
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372. ivanudaiya anumati pérrukku hetu-vallatap polé avanudaiya anumatiyum ilavukku
hetu-vanru.

372. As the assent of this one [the jiva] is not the cause of gain, so also the assent of
Him [the Lord] is not the cause of loss.

By surrendering one does not bring about one’s salvation, because salvation comes from the
Lord's Grace alone and not through anything that the jiva could do. And likewise the assent of the
Lord for the jiva to remain in Samsara is not the cause of the jiva’s suffering.

373. irandum iruvarkkum svaripam.
373. The two [assents] are natural to both.

The assent of the Self to be liberated by the Lord and the assent of the Lord for the cetana to stay
awhile in Samsara are perfectly in accordance with their respective natures and thus are not the
causes of the consequences.

51. Karma & Grace

374. ilavukkati karmam pérrukkati krupai.
374. Karma results in suffering, Grace brings about liberation.

Although the Lord gives permission for the jiva to remain in Samsara He also expects the jiva to
obey the dictates of the Scriptures and to follow Dharma and thus accumulate merit which leads
one back to Godhead, but the cetanas become totally immersed in Samsara (abhinivesa) and give
themselves up to craving (raga) and aversion (dvesa) which are the causes of more Karma and
thus perpetual rebirth. In spite of this the Lord still bestows His Grace upon the undeserving
cetanas and eventually extricates them out of the ocean of Samsara.

375. marraippadi collil ilavuk-kuruppam.
375. Speaking otherwise is detrimental.

To put it the other way round — to accuse the Lord of being despotic by keeping the jivas bound
in Samsara, and declaring that any spiritual advancement is due to their efforts is to alienate
oneself from the Lord.

Pillai Lokacarya uses another similie to describe this paradoxical dynamic. Two persons jointly
own a property. The one is an expert in real estate investment, the other is a novice. The novice
decides to sell the property in order to speculate — the senior partner knows that it is a bad idea
but decides to give his consent in order to enable the junior partner to learn from his mistakes.
The venture fails miserably. Who is to blame? It was the junior partner that conceived of the
project, planned it and executed it. The senior partner merely gave his assent but in fact had no
direct involvement. The cetana initiates the karma but the Lord as the over-self simply gives His
consent. The karma and its fruit are the cetana’s alone.

376. edukka ninaikiravanait tallinayenkai edamaik-kuruppiré

376. Who wants to rescue a person who stood near him at a well and fell in and who
then complains that he was pushed in ?

As the Lord out of compassion reaches out His hand to save the jiva, the jiva should not then
accuse Him of causing bondage in the first place but accept the causes which led to his bondage
as his own.

371. cirramula venra vanantarattile yivvarttattait tamé yaruliceytatire.
377. This idea is conveyed by the alvar after saying — “That would anger..........

Periya Tiru-moli 11. 8. 2 Tirumangai-alvar shows awareness that the Lord is angry with his
complaining —
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“O God, skilful wielder of the discus, even if I have committed offences that would anger you,
let me tell you one thing — I stand trembling, like the mind of the navigators caught in a
storm, with the fear that you may make me take birth in human forms.”

378. cirram undenrarintal collum-padi yennennil, arulum arttiyum ananya-gatitvamum
collap pannum

378. If it he said — “if he [Tiru-mangai-alvar] was aware of anger [on the part of the
Lord], then how is it that he expressed the previous anxiety over again? [The answer is
that] the Grace [of the Lord] and the restlessness and helplessness [of the jiva] give
occasion to such expression.

379. cirinalum kalaikkattik  kollalam-padi  yiruppan oruvanaip perral ellam
collalamire.

379. Even though He may be angry, all these things are said [by the alvar] since [he
knows that] there is a way out by embracing [His] feet.

The alvar knew that the Lord's anger could easily be overcome by His boundless compassion
elicited by grasping His feet, thus he could not restrain himself from crying out in anguish at
separation from the beloved and thus risking His anger.

»»

380. “krupaya paryapalayat........... , “aticinattal.............

2

380. “Pardoned by grace.....1.” “By extreme anger............... 2.

1. 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 — a form assumed by Jayanta who, desiring to make love to
Sita, pecked at her breast and made her bleed. Rama shot an arrow at it and wounded it, but
then, responding to its plea for mercy, pardoned it.

2. Kulasekhara’s Perumal Tiru-moli 5. 1
“Even if you don’t prevent the grief which I must endure, there is no refuge except your feet.
O mother, living at Vittuvakotu surrounded by a garden of flowers with fragrance everywhere;
if in a fit of extreme anger, the mother casts aside the child that she brought forth; yet will the
child cry, thinking of her grace only — I was like that.”

52. Unintentional good deeds (yddrcchika sukrta) as the basis of the Lord’s
Grace.

381. tripada vibhiitiyile paripirnaanubhavam nadava nirka, adu undadu urukkattade,
desantara-katanana putran pakkalile pitru hrudayam kitakkuma-pole, samsarikal
pakkalile tiruvullam kutipoy, ivarkalaip pirintal arramattate, ivargalode kalandu
parimarukaikkuk karanakaleparangalaik kotuttu, avarraikkondu vyaparikkaikkitana
sakti visesangalaiyum kotuttu, kankananirkil anaiyittu vilakkuvarkal enru kannukkut
torrata-padi urangukira prajaiyait tay mudukile yanaittukkondu kitakkuma-pole,
tanarinta sambandamé hétuvaka vitamattate, akavayile anaittuk-kondu, atciyil todarci
nanrenru vitate, sattaiyai nokkiyutanketanday, ivarkal asatkarmangalilé pravarttikkum
podu mitkamattate, anumati tanattaip panni uddasnaraip polé yirundu mitkaik kidam
parttu, nanmaiy enru péritalavatoru timaiyum kanaté nerriyaik kottip parttal
oruvaliyalum pacaikana tolintal aprapyam enru kanna niroté miluvadu; tanakkera
idam perra valavile, ennuraic connday enpéraic conndy ennatiyarai nokkinay avarkal
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vitayait tirttay avarkaluk koturiga nilalaik kotuttay enrap pole cila varrai yérittu,
matimankayittu, ponvaniyan ponnai uraikallile yuraittu melukale yetuttuk kal
kalafjjenru tirattuma pole, janma paramparaikal torum, yadruccikam anusarngikam
enkira sukruta visesangalaik karpittuk kondu tané yavarrai onrupattakki nadatti kondu
porum.

381. In the splendour of the three-fourths® [Vaikuntha], with the potential of perfect
beatitude, [the Lord] does not indulge [Himself] since the divine mind is focussed upon
those in bondage, like a sleepless father, remembering a son who is in another country.
As if abandoning [His] home, the divine will, lingering at the side of those [trapped] in
Samsara, being unable to bear the separation [from them and in order to facilitate their
return], grants them bodies along with their sense-organs and empowers them to live
according to the §astras. Apprehending outright rejection if He appeared directly to
them — He stealthily enters [into their hearts] and dwells within as their “inner Self” —
like a mother fondly hugging her sleeping child unbeknown to it. Sharing their sorrows,
protecting their being, not preventing their continued transgressions, giving permission,
standing as if indifferent, He searches for an excuse to rescue them. If He fails to find
even one [minor] defect that can be exaggerated into a virtue, He sheds tears just like a
physician scratching the forehead [of a patient] to see if there is any bleeding and losing
all hope when no blood is seen. He is such a robust optimist that He will make any
excuse [to liberate the malefactors], imagining that:— ““You mentioned the name of My
sacred place, “You spoke My name”, “you protected My devotee!”, “You assuaged
their thirst”, “You gave them shelter”, then He instils these qualities in them like a
goldsmith testing gold on a touchstone 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.

The central teaching of this passage is that unintentional good deeds (yddrcchika sukrta) form the
basis of the Lord’s Grace. He never loses heart at the transgressions of the jiva but will always be
vigilant for the slightest even unintentional good deed, that he could take as an excuse to liberate
the jiva from Samsara.

Some of the examples given are:

A person wishing to journey to a certain place mentions the name of the city in which there
happens to be one of the 108 sacred Visnu temples. The Lord would then reward that person as
though he were actually speaking of the temple as an act of praise.

In the Srimad Bhagavatam there is the story of Ajamila who though a dissolute man, had named
his son Narayana — on his death bed he called for his son with the result that the Lord came to
claim him as if he had purpousefully pronounced the sacred name.

A party of pilgrims is about to be attacked by robbers, a couple of policemen pass by unaware of
what is about to transpire, and scare the robbers off. The Lord would then reward them as if they
had done it intentionally.

A group of exhausted devotees pass by an irrigation canal and quench their thirst from its waters.
The Lord would then reward the landowner as if he had intentionally dug the canal for the use of
pilgrims instead of simply to irrigate his fields.

The same group of pilgrims then take shelter for the night on the veranda of a gambling den. The
owner of the den would receive merit for having provided shelter to the pilgrims.

2 The entire manifest universe is said to comprise only one quarter of the totality of possible
Being, the other %’s comprise the realm of Vaikunta.
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382. lalita caritatikalilé ivvarttam curukka moliyak kalalam.

382. This message is reinforced in the story of Lalita and in other places.

Queen Lalita of Vidarbha, was the most favoured among all the 300 wives of the king of
Varanasi, but far from being conceited spent most of her time tending the lamps in the various
shrines attached to the Palace. She explained her favoured position to her co-wives by reference to
the events of a former birth which she could remember well. She had been born as a rat that lived
in a temple dedicated to Visnu by Maitreya a royal priest. One night during the month of Karttik
she was attempting to steal and eat the wick of a ghee lamp when she heard the mewing of a cat.
She had a heart attack from terror and while she lay dying her head happened to raise the wick of
the lamp and re-kindled it. For this act of unintentional merit she was reborn in her exalted
position. (From the Visnu Dharmottara Purana)

383. ajiarana manusyarkal vala tantan-enrirup-parkal.

383. The ignorant take it for granted that [the Lord] simply blesses [them].

384. jiaanavangal “inrennaip porulakkit tannai yennul vaittu ..... !”, “ennunri ceyténo
vennerijil tikalvatuve......1.”, natuve vantuyyak koikinra natan......... 2.7, “ariyadana
varivittavata niceytanavati yen ariyene........ 3.7, “porulallata vennaip porulakki yatimai
kondai.......... 4.7,  “ennait timanan ketuttdy.......... 5.7, “marwvitolum  manamé
tantay.......6.” enritupatanir-parkal.

384. The wise [like Nammalvar], mindful [of the Lord’s magnanimity], exclaim [in
gratitude]:—

“This god placed Himself inside my mind, after considering me worthy enough — why
did He neglect me for so long before? I pray that the Lord of Tiruper surrounded by
hill-like buildings, should be kind enough to tell me the reason.....................

1. Tiru-vai-moli 10.6.8

“On the basis of what good deed does the Lord of Tiru-vattar illumine my mind — that Lord
whose form is comparable to deep water, collyrium and an emerald mountain, who possesses
the discus that returns to His hand after combat whenever need be, and whose head is
perfumed by the sacred basil forever present on His body that gives forth fragrance”.

2. Tiru-vai-moli 1.7.5

“How can I relinquish that Lord Krsna who looks so sweet after doing some mischief, looking
into the eyes of the young milk-maids, the mischief maker, who happens to be my Lord, who
happens to be my life and who is like a lamp (illumining all), He suddenly, one day, raised me
up!77

3. Tiru-vai-moli 2.3.2

“O Lord who possesses exalted and enigmatic qualities and has neither equal nor superior, O
Lord, born like all things of this earth, O Lord, You assisted me by being a teacher, a father, a
mother who gave me birth, and by being the life of all — lowly that I am, I cannot recount all
your favours”.

4. Tiru-vai-moli 5.7.3

“O Lord, Vaikuntha is Your kingdom, the discus is Your weapon and the eagle is the emblem
on Your banner, O Lord, the colour of black clouds, dwelling in the city of Siri-vara-
mangalam where, by Your grace many learned in the four Vedas reside! You accepted me as
one worthy, even though I was worthless before; You accepted my servitude — I do not
know how I should repay You!”

5. “You corrected my perverse mind,.” (Tiru-vai-moli 2.7.8, quoted at number 349)

6. “You conferred on me a mind that will always serve.,” (Tiru-vai-moli 2,7.7 quoted at number 349)



81

385. bhasyakarar kalattile oru nal perumal purappattarul untanaiyum parttup periya
tiru-mandapattukkuk  kilaka mudalikal ellarum tirala-virunta-valavile ivvarttam
prastutamaka, pinpu piranda varttaikalai smarippatu.

385. Let us recall the discussion which took place on this subject one day in the time of
the Commentator (Ramanujacarya), when all the learned teachers had met in the
assembly on the eastern side of the great hall [as Srirangam], awaiting the start of the
procession.

As they waited patiently one of them remarked in an outburst of self-congratulation:— “having
cooled our heels waiting on all and sundry, all these days, it is indeed our good fortune (sukrita)
that today we are awaiting at the door of our Lord where we all rightly belong!” This evoked a
query by another:— “What is it that impels a person immersed in Samsara towards God?” Some
attributed it to unintentional merit (yadrscika sukrtam). §r1 Kidambi Perumal mused whether they
had to propitiate another god known as sukrta deva. It was finally clarified by Pillai Tirunarayur
araiyar that the term sukrta itself refers to the Lord only, and by this means He accelerates the
progress of His subjects and that was all.

386. agaiyal ajiiatamana nanmaikalaiyé parracakak-kondu kataksiyan irkum.
386. Therefore, it is seen that good works done unintentionally are taken as a
qualification.

Now following this it may be suggested that ajiiata sukrta — adventitious merit assumes the form
of co-operative Grace instead of spontaneous Grace. The acarya replies:—

387. ivaiyunkiita ivanukku vilaiyumpatiyirée ivantannai mudalilé avan srustittatu.
387. Even these [unintentional deeds] are initiated by the Lord through the bestowal of
a body and sense-organs upon the jiva.

If the Lord had originally not permitted the jiva to enter into a physical body it would not have
been capable of performing any unintentional good deeds. Therefore the mere fact of allowing
embodiment and facilitating the conditioned circumstances which led to the act are a sign of
Grace.

53. The futility of Self-effort
388. adutannai nirapittal ivan tanakku onrum ceyya véndata-patiyay irukkum.
388. From pondering this, one concludes that it is not necessary to do anything.

Considering all these factors one should give up the reliance upon any form of self-effort to
achieve freedom from Karma as well as anxiety about liberation from Samsara.

389. palaiya-taka uluvadu naduvadu vilaivatayp porum ksetrattile utirimulaittu phala-
paryantam-ama pole, ivaitan tannataiyé vilaiyum-padiyayirru pattiyulavan phalam
punattai srustitta kattalai.

389. In the ancient farm [of Samsara], the Lord as the cultivator has been raising crops
of Bhakti from time immemorial, regularly ploughing, sowing and reaping. Some grains
having fallen during the harvesting process, grow spontaneously to maturity, yielding

fruits without any assistance from the farmer, so it is with these [unintentional good
deeds].

390. avaitanevai yenral.
390. You may ask:— “What are these [fruits that are yielded]”?

391. piarva-kruta punya-apunya phalankalai cila kalam pijittu, uttara kalattil vasanai
kondu pravarttikkumattanai yennum padi kaiyolinta dasaiyile, ‘namar ?, nam ninra
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nilai yedu? namakk-inimel pokkati yédu?’ enru pirappana cila nirupana visesarkal
undu; avaiyatal munpu conna-vaiyatal.

391. Having experienced repeatedly the results of good and bad deeds done in former
births and becoming weary [of Karma and its results] understanding that life just
continues on the basis of habitual pattern formations [created by subliminal activators -
samskaras] there comes a stage when some serious introspection begins:— “Who am
177, “What was my original position?”, “Where am I going?”— these are the [fruits]
referred to earlier.

Such philosophical introspection and inquiry are the result of seeds sown by the Lord and are the
first indications of the jiva turning back to Godhead.

»

392. “yatha-hi moksakah panthe...... enru totanki itinudaiya kramattai Bhagavac
Sastrattile collirru.

392. The manner of this is explained in the Sacred Scripture beginning with:— “As
thieves in the case of a traveller........... ”

Ahirbudhnya Sambhita 14:34
“As thieves in the case of a traveller who has gone away, leaving his belongings, will cease at
all efforts at stealing when he comes back”.

A traveller [the Lord] leaves his baggage [the jiva] unattended — thieves [punya — merit and
papa — demerit] are about to steal it, when the traveller is seen returning, the thieves run
away at the very sight of the traveller.

393. “veriteyarul ceyvar........ 7 enru varttattai spastamaka arulicceytarire.
393. Is not this clearly stated in the words:— “Gives Grace without any
expectation.......... ?

Tiru-vai-moli 8. 7. 8
“I do not know any other favour! The Lord who controls me thoroughly gives grace without
any expectation to those whom He gives (it). He, retaining the three worlds in His stomach, in
a manner not affecting their routine, has taken a place in my mind, even though I am
infinitesimally small”.

394. “ceyvarkatku enru arulukku hétu sukruta mennaninrade yennil appodu “verité
enkira vitam céradu.

394. If it be asked:— “Are good deeds not [indicated to be] the cause of Grace by the
words, 'to those who do'?” [The answer is] that [superficially] there is a contradiction
with the words: 'Without expectation'.

The hypothetical querist takes ceyvarkatku to mean, “to those who do (good deeds)”, rather than,
“to those whom He gives (it).”

395. bhagavad-abhimukhyam sukrutattalanrikke bhagavat-krupaiyalé pirakkiradu
advesam sukrutattalé yennil inda phala visesattukku attai sadhanamakka vonnatu.

395. If it be said that attraction to the Lord arises from Grace and not from good deeds,
but the lack of animosity [towards the Lord] arises from good deeds, then, it is
answered, that this specific result cannot arise from those [general good deeds].

Before one begins to be attracted to the Lord one should be free of any animosity towards Him.
Some say that the lack of animosity springs from the aforementioned ajiiata-sukrita and that
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attraction to God (abhimukhyam) comes from Grace. The rejoinder to this is that the absence of
animosity is the prime factor in the development of self-realisation and it can hardly be attributed
to such a paltry thing as ajiata sukrita. Merit (sukrita) refers to those deeds which the Scriptures
enjoin in their injunctive sections and which one strives to perform.

396. sastramum vitiyade namum-ariyade yirukkira vittai sukrutam enru nam péritu-
kira-padi yennennil, namanru, iSvaran enru kettirukkaiyay irukkum.

396. If it be said:— “How can we call those actions meritorious which are not enjoined
by the Scriptures and are unknown to us?” The answer is:— “we don’t, but the Lord
does.”

The Lord has been striving from time immemorial to liberate us from the bondage of Samsara and
He is ever searching for any excuse to Liberate us. Thus adventitious good deeds are accepted by
Him as meritorious so that He can then facilitate our spiritual advancement.

397. ivvartta visayamaka alvarkal pasurankalil paraspara virudham pole torrum
avarril collukina pariharamum, marrum undana vaktavyankalum vistara-bhayattalé
collukirilom.

397. As to this, there seem to be some contradictory statements in the hymns of the
alvars, but we abstain from discussing these from fear of becoming too prolix.

Sometimes the alvars appear to declare works to be the cause of Grace, and at other times they
speak of Grace without cause. Acknowledging this to be matter for further discussion and
clarification the acarya refrains from dilating on the subject any more.

398. agaiyal ivan vimuka nana daSaiyilunkiita ujjivikkaikku krusi pannina isvaranai
yanusantittal eppotum nirpparandyé yirukkum ittanai.

398. Therefore, if one merely thinks of the Lord who strove for one’s upliftment even
when one was in a state of indifference, one can be free from anxiety.

399. “edir culal pukku.......... ”

399. “In none but Madhustidhana do I take refuge. On and on I sing, as an end in itself,
hymns of His glory. This is because of Trivikraman’s extraordinary grace, who took
births along side me, to set me aright throughout the ages.” (Tiru-vai-moli 2. 7 6)

54. The Lord’s enthusiastic attempts to reclaim the jivas
400. oruvanaip-pitikka ninaittu uraivalai-varaip-polé vyaptiyum.
400. In order to catch one person, a search party spreads out throughout the whole

village, likewise the Lord pervades the universe just to catch one jiva.

The wise ones are so grateful that they even consider that the Lord’s omnipresence is effected
simply to catch one single straying jiva.

401. srusty-avataratigalaip-pole svarttamdaka venrire jianatikar anusandhippatu.

401. The wise consider this to be the intention behind [the Lord’s] projection of the
universe and the taking of incarnations (avatars).

55. Grace, Karma & compassion.

402. karma phalam-polé krupa-phalamum anubhavitté yara-venum.

402. Like the results of Karma, the results of Grace are also terminated only through
direct experience.
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Grace which causes reunion like the karma which causes separation, cannot be resisted but must
be allowed to take its natural course to its ultimate climax which is liberation from Samsara and
unification with the Lord.

403.  krupai  perukappukkal iruvar  svatantaryattalum  takaiya vonnadapati
yirukaraiyumaliyap perukum.

403. When the [river of] the Lord’s Grace begins to inundate, overflowing both banks,
none can stop it.

404. bhaya hetu karmam: abhaya hetu karunyam.

404. Karma is the cause of anxiety: compassion is the cause of confidence.

56. Anxiety & confidence
405. bhaya-abhayarikal irandum marimarip praptiyalavum nadakkum.
405. Anxiety and confidence will continue to alternate until attainment [of liberation].
When one reflects upon the enormity of Karma and its reactions one becomes despondent of ever
being liberated from Samsara, but contemplation upon the compassion and saving Grace of the

lord makes one confident. This oscillating between anxiety and confidence is natural and will
continue as long as one is embodied.

406. nivartya jianam bhaya hetu, nivarttaka jianam abhaya hetu.

406. Knowledge of that which is to be overcome (Karma) results in anxiety; knowledge
of the solution (Grace) gives rise to confidence.

407. svatantranai upayamdakattan parrina-podire ipprasangan tanulladu.

407. This situation prevails only when one is attached to liberating oneself.

57. Importance of taking refuge in a Preceptor.

408. unnda potoru-varttaiyum unnata- potoru-varttaiyum colluvar pattup-péruntire,
avarkal pasuran kondanru ivvarttamarutiyituvadu.

408. Indeed, there are ten persons whose exclamations have one meaning after they
have enjoyed and another if they have not. The purport of their hymns cannot be
ascertained [without reference to] their state of being.

Now Pillai-lokacarya begins teaching about the importance of the spiritual preceptor as the only
suitable one in whom to take refuge. One cannot always rely completely on the utterances of
anyone of the ten alvars as they sometimes speak from a point of view of their mystical union
with the Lord and sometimes from anguish at separation; their statements therefore have to be
understood with reference to their emotional state at the time of composing the poem.

409. avargalaic cirittirup-paroruvaruntiré avarpacuran kondu ivvarttamarutiyitak-
katavom.

409. One alvar [Madhura-kavi] often laughed at the other ten; we should study the
import of his verses.

Madhurakavi often sneered at the other alvars because they had no acarya and were reliant
entirely upon the Lord, whereas he himself was dedicated totally to his acarya Nammalvar.
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410. svarapattukkum prapyattukkum cérntirukkavénumiré prapakam.

410. The means [adopted] should be in harmony with the quintessence [of the jiva]
and to the goal [the Lord] — the acarya [as a medium] is in harmony.

411. vaduka-nambi alvanaiyum andanaiyum irukaraiyarenpar.

411. Vaduka-Nambi says that Alvan (Kurattalvan) and Andan (Mudaliyandan), are
duplicitous men.

Kulatalvan and Mudaliyandan where the two chief disciples of Ramanuja, and were known
respectively as the master's staff and pennant. Vaduka Nambi was like Madhurakavi in his total
devotion to the acarya and he would sometimes chide the other two for being two-faced in
surrendering both to the Lord and to the acarya.

412. prapyattukku pratama parvam dcarya kainkaryam madhyama parvam Bhagavat
kainkaryam carama parvam bhagavata kainkaryam.

412. The first stage towards the attainment of the goal is service of the acarya, the
middle stage is service to the Lord the last stage is service to the Lord’s own.

Some acaryas interpret the concept of service to the “Lord’s own” to mean that one’s service
should be limited to other Srivaishnavas and all other beings should be ignored at best and
neglected at worst. But Nafjiyar was of the opinion that the true Vaishnava is one who personally
empathises with the suffering of all sentient beings regardless of their sectarian affiliation. In the
norrow sense bhagavata refers to other vaishnavas but in it’s broader connotation everything in
the world belongs to the Bhagavan and is therefore Bhagavata — the Lord’s own! Thus the
culmination of the path is dedication to the welfare of all beings.

413. svarapa praptiyai sastram purusarttamakac collanirka prapti phalamayk-kondu
kainkaryam varukirap-pole satya-vivruttiyayk kondu carama parvam varakka tavadu.

413. Scripture teaches the attainment of self-realisation as the ultimate goal of human
life, since service is the result of this realisation, the last stage comes as an extension of
the ultimate goal.

Service to the Lord's own is a corollary of understanding that the Lord dwells within all creatures,
as taught in the Gita (chapter 6:30). All jivas are related to each other in terms of their
quintessence and all are sparks of the Divine, therefore the practice of altruism is the ultimate goal
of the spiritual life. Most teachings are best taught and implemented with reference from the
specific to the general. Therefore service to other members of the spiritual community is
recommended. Just as charity begins at home to one’s own immediate family and then extends to
others outside one’s own circle. As one unfolds in spiritual development one gradually includes
all sentient beings in one's practice.

414. idu tan durlabham.
414. This (the last stage), indeed, is difficult to achieve.

Because of our conditioning and natural propensities and striving for self-preservation and
preserving those individuals that contribute to our sense of self, it is difficult to see the Lord in
everything and everything in the Lord, even more difficult is serving other sentient beings
unconditionally.

415. visaya-pravananukku attaivittu bhagavat visayattilé varukaikkulla arumai polanru,
prathama-parvattai-vittu carama parvattilé varukaik-kulla arumai.

415. Leaving the first stage and reaching the last stage is more difficult than
relinquishing attachment to sensory objects and surrendering to the Lord.

Going from service to the acarya to service of one's spiritual family and then others is more
difficult than abandoning material preoccupations in order to surrender completely to the Lord.
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416. angu dosa-darsanat-tale milalam ingatu ceyyavonnatu.
416. In the latter case, the perception of inadequacies can give rise to dispassion; but in
the former case, there are no defects to make it so.

With some insight and introspection one can clearly see the defects in things and individuals we
use to bolster our sense of identity and to give us pleasure. When the realisation dawns that
nothing in this material realm is capable of giving unalloyed joy one can then go for refuge to the
Lord. But the acarya being the paragon of altruism has no defects to speak of, whereas others
have many character defects which may put us off our intended service. For this reason it is so
much harder to substitute service to the acarya for service to all beings.

417. dosam undanalum gunam-polé upadheyam ayirukkum.
417. Even if inadequacies are imputed [in the Lord], they are acceptable as virtue.

Even though the lord can be blamed for withholding His presence and not immediately granting
release to the Prapanna, still these apparent defects can be considered as positive actions in that
they serve to increase the ardour of the Prapanna.

418. loka viparitamayire iruppadu.
418. In the world it is the opposite.

The defects that a person of discriminating wisdom finds in the world, act as repellents — but
with the Lord this is not the case.

419. gunam upadhéyam akaikkirtana hetu dosattukkul muntire.
419. The same reason why one imputes virtues applies also to the imputation of defects.

The jiva's relationship to the Lord is a natural and irrevocable one, rather than one based on the
Lord's attributes, therefore one accepts whatever the Lord does, whether it appears as skilful or as
unskilful.

420. nir-karunan enru vay miduvatarku munné karunavan enru collum padiyay
irunda-tire.

420. There is the exclamation that He is cruel and before the mouth is closed [the
exclamation] that He is merciful.

Tiru-vai-moli 5:3:5 — Where the alvar complains about the heartlessness of the lord and the
moment the mother agrees in empathy, he declares the Lord to be indeed merciful.

421. ippadi collumpadi pannirru krupaiyaléyenru snehamum upakara-smrutiyum
nadantatire.

421. They have expressed love and gratitude that out of Grace this teaching [concerning
Liberation] has been given.

422. nir-karunan-aka Sankittuc collum avastaiyilum karanattai svagatamakavire
collirru.

422. Even when they impute callousness [to the Lord], they admit that they are [also] at
fault.

At fault for not overcoming all the afflictive emotions such as selfishness, greed, anger etc. which
cloud the mind and hinder one's receptivity to the Lord's Grace.

423. guna-dosangal irandum ksudra purusarttattaiyum — purusartta kastaiyaiyum
kulaikkum.

423. [Imputation of] virtue and defect [to the Lord], these two discourage not only petty
aims, but even the highest aim [altruistic service].
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Sometimes divine love so overwhelms the alvars that they lose sight of service to the spiritual
community or sat-sanga.

424. nitya Satru vayiré yiruppatu.
424. [The attraction of the Lord] is a perpetual enemy.

For one who strives for altruistic service the attraction to serve the Lord Himself because of His
compelling charm is a perpetual hindrance. Satrughna (Rama's younger brother) embodies this
sentiment in that he is known as the nitya satrughna the killer of the perpetual enemy. He was
only able to serve Bharata unflinchingly because he never looked at Rama and was thus never
captivated by his irresistible charm.

425. ippadi prapyattai yaruti-yittal adukku satru-samaka vénumiré prapakam.
425. If the goal is to be accomplished in this way (see 412), the means should be
appropriate.

If the ultimate goal of altruistic service is to be achieved then the means adopted should be
commensurate with that goal.

426. allata-potu prapya prapakangalukku aikyam-illai.
426. Otherwise, there is no connection between the goal and means.

In other words the acarya should be taken as the most appropriate means and not the Lord. Taking
the Lord as the means results in Liberation not altruistic service.

427. isvaranaip-parru-kai kaiyaip-pitittuk kariyan-kollumo-padi; dacaryanaip parru-kai
kalaip-pitittuk kariyan-kollumo-padi.

427. Courting the Lord is like [importuning by] grasping the hand; courting the acarya
is like [importuning by] grasping the foot.

If you importune by grasping someone's hand he may break free and run ahead, but if you
importune by grasping the feet the person is immobilised.

428. acaryan iruvarkkum upakarakan.
428. The acarya is a benefactor to both [the jiva and the Lord].
429. isvaranukku Sesa-vastuvai yupakarittan, cetananukku Sesiyai yupakarittan.

429. To the Lord he reveals the possession, (Sesa) to the sentient he reveals the
possessor (sesi).

430. i$varan tanum dacaryatvattai acaippattirukkum.
430. The Lord Himself covets the [function of] preceptorship.

This is the reason that he once incarnated as the two sages Nara and Narayana — Nara being the
disciple and Narayana the preceptor. It was at this time that he first revealed the astaksari mantra.
In the epics these two are the emanations of Vishnu born as the sons of Dharma by Murti or
Ahimsa. Arjuna is later identified with Nara and Krsna with Narayana.

431. agaiyire guru-paramparaiyil anvayittatum, Sri-gitaiyum abhaya-pradanamum
arulicceytatum.

431. Hence His [personal] association with the line of preceptors, the teaching of the
Gita and of the imparting of [the teaching of] assurance.

In Vaikuntha the Lord first took on the role of preceptor when He imparted the Dvaya Mantra to
Laksmi, and thus became the first in the lineage of preceptors. He then took on human birth as
Krsna so that he could impart the teachings to Arjuna on the field of battle and thus earned the
title Gitacarya. In the earlier incarnation of Rama He imparted the instruction of assurance and
freedom from fear to Vibhisana on the seashore.
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432. acaryanukku sadrsa praty-upakaram pannalavadu vibhiti catustayamum isvara
dvayamum undakil.

432. If there is to be suitable remuneration for the service of the acarya, there must be
four realms and two Lords.

In order to recompense the acarya for his beneficence there would have to be four realms instead
of the two (material world and spiritual world) and two Gods. And since this is an impossibility, it
illustrates how priceless the service of the acarya actually is,

433. isvara sambandham bandha-moksangal irandukkum potuvay irukkum, dacarya
sambandham moksattukke hetuvay irukkum.

433. A relationship to the Lord is common to both bondage [to Samsara] and liberation
[mukti]. The relationship to the acarya is related only to mukti.

434. bhagavallabham dacaryandale.

434. The Lord is attained through [the mediation of] the acarya.

435. acarya-labham bhagavandale.

435. The acarya is encountered through the [Grace of the] Lord.

436. upakarya-vastu gauravattalé acaryanil kattile migavum upakarakan isvaran.
436. The Lord is more exalted than the acarya because of the magnitude of the gift.

Because the Lord fosters the meeting with the acarya He is therefore considered as greater than
the acarya from this respect.

437. acarya sambandham kulaiyaté kidantal jiiana-bhakti vairagyangal undakkik
kollalam. acarya sambandham kulaintal avai yundanallum prayojanam illai.

437. From fostering association with the acarya, knowledge, devotion and renunciation
may arise: after relinquishing the connection with acarya, there is no purpose for these,
even if they do arise.

From preserving a connection and association with the acarya one is certain to obtain wisdom,
devotion and dispassion to some extant, but if this link is severed then even if they do
spontaneously develop there is no point in having them as they will lead nowhere.

438. tali kitantal bhiisargal punnipunalam; tali ponal bhisangal ellam avatyattai
vilaikkum.

438. With the Tali being present, [a woman] may obtain and wear [other] jewellery;
once the 7Tali is removed, [the wearing of] jewels gives rise only to disgrace.

The Tali or token of marriage is the sacred thread with a gold ornament that is worn by a married
woman, a symbol of her commitment to marriage. While she wears the Tali she may also wear all
sorts of other jewels and adornments. When the husband dies the Tali is removed and according
to the social customs a widow should avoid wearing any form of adornment. The wearing of
jewels by a widow would have cause a scandal in traditional society.

439. tamaraiyai alarttakkatava adityantané niraip-pirintal attai yularttumapole,
svaripa vikasattaip pannum isvaran tané, acarya sambandham kulaintal attai vatap-
pannum.

439. The very sun which causes the lotus to blossom, dries it up when it is taken out of
the water, likewise the Lord who causes the blossoming of self-realisation causes it to
fade when the relationship with the acarya has been severed.
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440. ittaiyoliya bhagavat sambandham durlabham.

440. Without this [relationship to the acarya], it is difficult to attain a relationship to the
Lord.

441. irandum amaiyado, naduvil perunkuti yennennil.
441. The two [the acarya and the lord] are appropriate, but why the intervening Noble
Family?

The link between the Lord and the preceptor is quite obvious but what is the necessity for a
connection with a spiritual community?

58. Importance of Sangha.

442. kotiyaik-kol-kompilé tuvakkum-podu cullikkal venduma-paole, acaryan-vayattukum
idu venum.

442. When [a farmer] raises creepers he uses frail sticks to guide them to their props;
likewise for establishing a link with the acarya this [Noble Family] is necessary.

The purpose of the tiru-kiitam (Noble Family) is to provide a secure framework in which to
practice spiritual development. Every member of the Kula is responsible for the spiritual and
material well-being of every other member. Thus one's fundamental need for clothing, shelter and
food are taken care of by the Kula, also the Kula provides one with the association of like-minded
people and circumstances for learning and practicing Dharma.

59. Devotion to the acarya (acarya-abhimana)

443. svabhimanattale isvara-abhimanattaik kulaittuk-kondu vivanukku, dcarya-
abhimanam-oliya katiyillaiy enru pillai palakalum arulicceyyak-kett-irukkaiyay
irukkum.

443. (Vatak-kuttir-viti) Pillai was often heard to say:— “There is no way [to liberation]
apart from devotion to the acarya (acarya-abhimana) for one whose concept of self
blocks the affection of the Lord.”

Vatak-kuttir-viti Pillai (Lokacarya’s father) heard the above exposition from his guru Nam-Pillai.

444. sva svatantrya bhayattale bhakti naluvirru.

444. Bhakti is obscured from anxiety arising from [the concept of] independence.

One who strives to follow the path of Bhakti as defined by Ramanuja; developing concentration
and meditating and relying on personal effort is likely to reinforce the ego and the idea of self-
achievement. The rise in the development of the ego or fear thereof leads to the decline in
devotion and subsequent fall from the spiritual path.

445. bhagavat svatantrya bhayattalée prapatti naluvirru.

445. Prapatti is obscured by the fear that arises from the Lord's independence.

Since Krsna is perfectly independent and under no contractual obligation to the jiva, one may
become anxious as to what He will do — whether He will indeed fulfil His promise given to
Arjuna to liberate the jiva or not. One may therefore hesitate to surrender, or only surrender
provisionally — keeping other options open.
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446. acaryanaiyum tan parrum-parru ahamkara karpam agaiyale, kalan-kondu
maotiram idumo-padi.

446. Since [even] attachment to the acarya itself could occasion [the development of]
ego, it is like wearing a ring consecrated to Yama the god of death.

To regard the acarya simply as another means and to allow any self-assertion or feelings of pride
and independence to arise would negate true surrender and would be like wearing a ring
consecrated to the god of death thus wilfully inviting destruction. Therefore it would be better for
the acarya, who is free of pride, to initiate the relationship.

4477. acaryabhimanameéy uddarakam.
447. Devotion to the acarya alone is the means for deliverance.
448. kaippatta porulaik kaivittu putaitta porulaik kanicikkak katavanallan.

448. One should not cast aside a treasure that is in the hand desiring treasure that is in
the earth.

The acarya is easily accessible and therefore should not be disregarded in preference for the
pursuit of God who is inaccessible and unknowable.

449. vitay piranta podu karastamana udakattai upeksittu, jimita jalattaiyum sagara
salilattaiyum sarita-salilattaiyum vapi-kiapa-payas-sukkalaiyum varicikkak
katavanallan.

449. When one is thirsty, one should not disregard the water lying in the hand, in
preference for the water of clouds, the ocean, the river, tanks or wells.

450. pattuk-ketkum-idamum, kappituk kétkum-idamum, kutitta-vidamum, valaitta
vidamum, uttum-idamum ellam vakutta-vidame yenrirukkak-katavan.

450. The place where songs are heard, the place where calls [for help] are heard, the
place of the step, the enclosed place, the place of feeding: one ought consider all these
as abiding [in the presence of the acarya].

These “places” are the five realms of the Lord's theological manifestations. The place where
songs are heard is Vaikuntha where the liberated ones sing the Sama songs.

The place where calls [for help] are heard is the Ocean of Milk where the Lord reclines upon
Ananta $esa. Hearing the calls for help from the gods the Lord condescends to incarnate as Rama
and Krsna in order to alleviate the distress of the gods and the devotees being overcome by the
antigods.

“The place of the step”, refers to the creation of the physical realm through the agency of the four
Vyihas.

The enclosed place refers to the iconic manifestation that is surrounded by the walls of the
temple.

The place of feeding is the inner sanctum of the heart where the Lord nourishes the jiva who
meditates upon Him.

58. Enemies, friends & neutrals.

451. ivanukku pratikillar sva-tantrarum devatantara-paraum, anukitlar acarya
paratantrar; upeksaniyar iSvara paratantrar.

451. Those who [consider themselves] independent and those who worship other gods
are unsympathetic; those who are dependent on the acarya are friends and those who are
dedicated to the Lord are neutrals.

One who regards the acarya as the abode of all the five theological aspects of the Godhead
regards those who are self-serving materialists as unsympathetic (pratikulan); others who are
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dedicated to the preceptor are considered as spiritual friends (anukiilan) and those who are
dedicated to God alone are neutrals (upeksan) in that they are not going about their spiritual
development in the right way.

59. Right Knowledge and Right Practice

452. jAana-anustanangal irandum allatarkku upayangamay irukkum ivanukku
upeyangamay irukkum.

452. The two, Right Knowledge (jiianam) and Right Practice (anustanam), are
necessary adjuncts to the means for those [who do not have an acarya]; to these [who
have an acarya], they are accessories to goal.

What is a necessary adjunct to the means for others, is part of the result of having attained the
Lord for one who has dedicated himself to an acarya. It is important to note that both are still
required — before the meeting of an acarya and thereafter — the pursuit of knowledge and right
practice of the teachings and their direct realisation in one’s life are never abandoned — it is only
their categorisation that changes.

60. Offences
453. ivanukku nisidha-anustanam tannaiyum piraraiyum nacippikkaiyalé tyajyam.

453. [The Prapanna] should relinquish forbidden practices, lest he destroy himself and
others.

The term anustana primarily refers to religious practices performed for some goal — either
Dharma, Artha — power and prosperity, Kama — enjoyment or Moksa — liberation.

454. tan nacikkiratu minra apacarattilum anvayik-kaiyalé pirar nacikkiratu tannai
yanddarittum tann-anustanattai yanki-karittum.

454. From committing the three faults [offending the acarya, the Lord and the Noble
Family], one is destroyed; indifference to [the offender] or following the same offensive
practices would cause others to be lost.

61. Sexuality

455. vihitta-bhogam nisidha-bhogam polé loka-virudham emanru, naraka hétu
vumanru, ayirukkac ceyta svaripa-virudham umdy vedanta-virudham-umday prapya-
pratibandhakam-umay irukkaiyalé tyajyam.

455. Unlike forbidden pleasures; sanctioned enjoyment is not condemned by the society
nor leads to hell; even so both of these are to be renounced as opposed to the
quintessence of the jiva, opposed to Vedanta and a hindrance to liberation.

Sense gratification done within the bounds of Dharma is not wrong or sinful but still Pillai-
lokacarya gives three reasons why they should be relinquished:—

1. Sense indulgence negates the quintessence of the jiva which exists for the pleasure of the Lord
and thus self-gratification is opposed to God-gratification.

2. When sense pleasures are analysed by using the rational methodology of Vedanta they are
observed to be transitory, insubstantial and insatiable and therefore indulgence in them does not
bring relief or satisfaction but only increases craving.

3. Increased craving leads to attachment and this hinders our spiritual progress and unfoldment,
delaying the attainment of Liberation.



92

456. bhogyata-puttu-kulaiyndu dharma-budhya pravarttittalum svarigpam kulaiyum.

456. Even by relinquishing sex as a means of enjoyment and doing it only as a conjugal
duty the quintessence is obscured.

The Dharma $astras lay down the duty of having sex with one's wife every month after her period.
The wife can approach the husband in due course and demand her conjugal rights with the
formula — rtum dehi! One could argue that sex could be done in the discharge of one's conjugal
obligations should be retained. But the acarya retorts that all sexual indulgence of whatever sort
should be eschewed, even as a conjugal duty. Sexuality obscures the quintessence of the jiva
which is ananya-bhogyatva — being the sole object of the Lord's enjoyment and ananya-
upayatva — resorting to the Lord as the sole means of one’s own enjoyment.

457. “ksetrani mitrani....... ” enkira Slokattil-avastai pirakka venum  svariipam
kulaiyamaikku.

457. In order not to obscure the quintessence it is necessary to live in the state
[indicated in] “Fields, friends............ “

Hasta-giri Mahatmyam
“Whether fields, friends, wealth, children, spouse, animals or real estate, O Lord, for those
who are drawn to (Your) lotus-feet, all these become impediments [to the attainment of the
goal]”

62. Adjuncts to the four upayas.

458. prapya-bhimiyil pravanyamum, tydajya bhiamiyil jihasaiyum anubhavala-pattil
atma-tarana-ayogyataiyum, upaya catustayattukkum venum.

458. An irresistible urge to reach [the Lord], an ardent desire to abandon this state of
separation and being unable to remain in the body without the experience [of God];
these are necessary [adjuncts] to the four upayas.

The four upayas are Bhakti, Prapatti, acarya-nistha in either of its two forms as svagata-svikara
— eliciting the grace of the acarya or para-gata-svikara — being a passive recipient of the
acarya's grace. One may attain Liberation either by the self-effort of cultivating Devotion
(Bhakti) or through going for refuge (Prapatti) relying on the preceptor or simply on the grace of
the Lord, but for all of these to be effective the three conditions must be present: (1) an ardent
desire to be united with God, (2) complete disenchantment with material life, and (3) an inability
to bear further rebirth without God-experience.

63. Dedication to a preceptor.

459. “paluta-katonrarinden......”  engirapattai  pirvopayattukku pramanamaka
anusandhip-patu.

459. The words; “I have realised an infallible means: ................. ,” are to be considered
as endorsement for the former upaya [actively eliciting the preceptor's grace].

Fourth Tiru-vantadi, 89
“I have realised an infallible means: worshipping those who resort to the Lord, meditating on
the feet of the Lord of the milk ocean, without any distraction — whoever endures this life
with humility will destroy accumulated sins, will open the doors of Vaikuntha and remain
there with glory.”
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460. “nallaven toli.....”, “maraya tanavandi......... " engira pattuk-kanaiyum stotrattil
mudinda  slokattaiyum  “pasur manusyah ... “engira Slokattaiyum idukku
pramanamaga anusandhip-patu.

460. “O my good maid!.....1.”, “Will themselves vanquish those.....2.” — these stanzas
and the Slokas at the end of the Stotra (Ratna) 3, and the §loka:— “Animals or
humans......4.” — should be considered authority for this acarya-abhimana.

These verses endorse the passive receiving of the preceptor's grace.

1. Nacchiyar Tiru-moli 10:10

“O my good maid! The supreme Lord, our supreme One, elevated on the serpent-couch is
wealthy, great Lord we are insignificant humans what can we do? Vishnu-citta (Periyalvar)
of §rivilli-puthur, if he is able to obtain a suitable prize from their god, let me see that!”

(Andal is languishing — the Lord is such a great personage, perhaps He doesn’t care — her
father, Periyalvar, will help her out.)

2. Fourth Tiruvantadi, 18:

“The merits of these 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 members of the Noble Family are greater
than those who praise the Lord without the good offices of an acarya,)

3. Stotra Ratna 65—

“Grant me your grace regardless of my own conduct, having in view my grand-father,
Nathamuni, the self-realised one who is the paragon of devotion to your lotus-feet.”

4. Source unknown

“Those creatures who even associate with Vaisnavas be they animals or humans or birds, will
enjoy that highest place of Visnu.”

461. acarya-abhimanan tan, prapatti polé upayantarangalukku angamumay
svatantramumay irukkum.

461. Surrendering to a preceptor, like going for refuge to the Lord, can be an accessory
to other means as well as an end in itself.

The other means taught in the Gita are Bhakti-yoga, Jiiana-yoga and Karma-yoga. Saranagati or
taking refuge in either the Lord or an acarya can either serve as an auxialliary means to the other 3
paths or be an end in itself.

462. bhaktiyil asatanukkup prapatti; prapattiyil asaktanukku idu.

462. Going for refuge is for those who are unable to practice Devotion (Bhakti) this
[surrendering to a preceptor] is for those incapable of going for refuge.

But the taking of refuge in the Lord is for those who cannot practice Bhakti, and for those who are
even incapable of surrendering to Krsna, then submission to an acarya is the recommended path.

463. idu prathamam svariapattaip palla-vitamakkum, pinpu puspitamakkum anantaram
phala paryantam akkum.

463. At first this [acarya-abhimana — submission to a teacher] makes the [latent]
quintessence sprout, then flower and finally, produce the full fruit.



