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Abstract

This dissertation explores the emergence of acaryabhimana (“love of the acarya”) as a key
theological doctrine in the development of the Srivaisnava tradition of South India in the
post-Ramanuja period. In the late thirteenth to early fourteenth century, Pillai Lokacarya
articulated a point of view on a number of the theological tensions evident in the works of
his predecessors. This culminates in his conception of the acarya and his love as an
independent means (upaya) of salvation. His longest and most detailed defense of this
position is found in the Srivacana Bhiisanam. Thus, this study focuses on the theological
problems presented therein, as they pertain to Pillai Lokacarya’s conception of the acarya.
There are three major issues: (1) the conflict between the soul’s agency (kartrtva) and
subservience (Sesatva) vis-a-vis the Lord’s absolute autonomy (svatantrya); (2) the
apparent paradox of mediation (purusakara) in the soul’s relationship to the Lord; and (3)
the seeming ambiguity of the dcarya’s ontological status. As I will show, all three of these
tensions are present in the works of his predecessors. More importantly, however, it is
through his discussion of these points that he leads his reader to his own ultimate
conclusion: the love of one’s acarya alone is the true means of salvation.

In addition to the descriptive analysis offered in the body of this dissertation, [ have
prepared an English translation and a new edition with variant readings of the Srivacana
Bhiisanam based on three palm-leaf manuscripts from the collection of the Ecole francaise

d’Extréme-Orient in Pondicherry, India.



Résumé

L’objet de cette these est d’explorer I'émergence de I'dcaryabhimana (“'amour de I'acarya”)
comme doctrine théologique clef dans le développement de la tradition Srivaisnava de
I'Inde du Sud, au cours de la période postérieure a Ramanuja. De la fin du XIII¢ siecle au
début du XIVesiecle, Pillai Lokacarya élabora une réflexion sur un certain nombre de
tensions déja visibles dans les ceuvres de ses prédécesseurs. Sa position a pour point
culminant sa conception de I'dcarya et de I'amour de ce dernier comme un mode (upaya)
indépendant de salvation. Sa défense la plus longue et la plus détaillée de cette idée se
trouve dans le Srivacana Bhiisanam. Pour cette raison, cette étude se concentre sur les
problemes théologiques qui y sont discutés, concernant la conception que Pillai Lokacarya
avait de 'acarya. 1l y trois themes majeurs : (1) le conflit, a I'intérieur de I'ame, entre
agentivité (kartrtva) et subservience (Sesatva) face a I'autonomie absolue du Seigneur
(svatantrya) ; (2) le paradoxe apparent de la médiation (purusakara) dans la relation de
I’ame avec le Seigneur ; (3) I'ambiguité apparente du statut ontologique de I'dcarya. Comme
je le montre, ces trois tensions sont déja présentes dans les ceuvres de ses prédécesseurs.
L’élément crucial, cependant, est le fait que c’est en discutant ces themes que Pillai
Lokacarya conduit son lecteur vers sa conclusion personnelle : seul 'amour de I'acarya est
un véritable mode de salvation.

Comme supplément a la description analytique contenue dans le corps de cette
theése, j’ai également préparé une traduction anglaise et une nouvelle édition, avec
indication des variantes, du Srivacana Bhiisanam, sur la base de trois manuscrits

appartenant a la collection de I'Ecole Francaise d’Extréme-Orient & Pondichéry (Inde).



Table of Contents

ACKNOWIEdGEMENLS ... s i
Note on Transliteration ... —————————————— iii
Part I
Introduction: Pillai Lokacarya’s texts and cCONtexts.......cuummmmmmmmmmmssmsmssssmsssns 1
1.0 INErOAUCHION curvursarsurserserssssssssssssssssssssssssssssssssssssssssssssssssssssssssssnsssssnsssssssssns sssassasssssassassassnssnssensesss 1
1.1 Literary CONtEXT cucvmsmserssmssssssssssmssssassssssssssssssssssssssssssssssssssssssssasssssssssssssssssssssssssssssssnssassassnssassesss 9
1.2 Pillai Lokacarya’s authorship, corpus, and dates ......c.ccumsmsmsmsesssmsmmssmssssmmsssssssssssssssens 17
DG T 101 00 [ 20
1.4 Literature REVIEW ...ccciisismismmsmssmssmsssssmssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssnssnssnsssnss 23
Subservience and AULONOMY .....cccouicrmmmmsmsmmsmsmsmmm s —————————————— 29
2.0 INtrOAUCTION coeiersrrsrssmssmssssssssssssssssssssessssssssssssssassssssssssesssssssssssssnsssssssssssessensessensenssssnsassassassnssnsses 29
2.1 The Nature of the SOUL....ccucvmimsrsmsmsmsnsmssss e ——————————————— 30
2.2 The Lord’s dual NATUTE ...cuccscssmsersersersessesssssesssssssssssssssssssssssssssssssessssssssssssssssssnssssssnssnssassassasses 41
2.3 Potential Problems....ccouumsmssmssmsersersessemsesssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssassassasses 48
20 301 1 Tu] 11 ) (1) 54
MeEdiAtION ... —————————————————— 56
3.0 INtrOdUCHION uvriursrsassssssssssssssssssssssnsssssssnssssnssssnsssanssssnsassnsnssnsnssssnssnsnssnsassnssssnssssnssssnsassnnansnsansesanss 56
3.1 PUNUSAKAI A cuvurciianssssnssisnssissssissssssssnsssssssssssasssssssssssssssnsss sessssnsss sesas s sasss sanss ssnssssnssssnsnssssnssssnssnsnnsnsn 56
3.2 SIT AS PULUSAKAT A uurerurersesssessssssssessesssssssssssssssssssssssssssssssssssssssssssss esssasesssessssssssssssssansssssssssssenss 59
3.3 Sriin the SrIvacana BRUSANANN c...ocuueeuemeesressmessssssssessssessssssssssssssssssssssssssssssssssessssssssssssesess 65
3.4 TRE GCATYA cursersurssussussussessssssssssssssssssssssnssnssnssnssnsssssssssssssssssssssssssnssnssnssnssessessnssnssnnsnsansassassnssnssnses 70
3.5 CONCIUSION wrrrrnrsnsarsassassasssssesssssssssssssssssssssssssssssssssssssssssssssssssssssssssassassnssnssassnssnsssssssassassassassassassns 81
The dcarya and his [HiS?] IoVe....issssssssssssssssssssssssssssssns 84
4.0 INErOAUCTION covrversrrsrsssssmssssssssssssssssssssesssssssssssssssssssssssssesssssssssssssnssnasessnsses e se s sE R e AR R SR AR R R R R R R R R R RS 84
4.1 The Frame: purusakara, upaya, and the @CArya .....umsessssnsnsmnsmnsssssssssssssssssssssessssssssssses 85
A 1.1 PUFPUSAKQTQ covvreereseereeeeeeeissisesessssssssssssssssssssssssssssssssssssssssssssssssssnsssssssssssssssssssnsassssssnssssssssssnssssssesnssssases 86
1.2 UDGYA ceererrirrireereressessessississsssssessessssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssessessssssassssssssssssessssssassanes 90
B.1.3 ACATYA corrrererrrrrsserrrissessssisssssssssssssssssssssssesssssssesssssssesssssssssssssssssssasssssssssssssssssesssssssessssassesssssssessssasnsssssans 95
4.2 The acarya as the Lord: rhetorical Strategies ........ccucmsmmmssmsmsmssssnssssssssmsssssssessns 100
4.3 The acarya and his disciple: rules of proper conduct .......ccocusmsmmsmssmssssssssssmssssessessessessens 111
S 11 1 e 113 1) ¢ 116
Conclusion: agency as an ontological category ..., 122
5.0 INtrodUCtiON couvveisessssssssmssmsssssssassesssssessesssssssssssssssassasssssassasssssssssssssssssssssassassassassassssessesensenssnsens 122
5.1 Contingent agency and the Ultimate Reality .......cccovrinmsmsmsmsmsnsssnssnsssnsssssssssssssesenes 123
5.2 The Problem of Mediation .......ccccusrsmsmmsmmsmmsmssmsssssssssssssssssssessssssssssssssssssssssssssssssssssssssssssssssens 126
5.3 The @carya as the Lord ... 130

L0 B 1) 1 1 11 1) 1) 1 132



PartIl

Introduction to Edition ... 134
A Brief Note on Manipravala Literature ... 134
Pillai Lokacarya’s Manipravala ... 136
Materials Aand APPATATUS .cuuccsscsmsrssrssrserssssssssssssssssssssssssssssssssssssssssssssssssssssssssssassasssssssssssssssesssssens 143

Srivacana Bhiisanam: a new edition and translation with variants ............... 146

BiblioGraphy ... 300



Acknowledgements
This project has received support from the Social Sciences and Humanities Research Council
(CGS Master’s and SSHRC Doctoral Fellowship). The Faculty of Religious Studies of McGill
University has also provided several much needed awards and Fellowships over the years: the
McGill University Graduate Excellence Fellowship, the WM Birks Graduate Award, and the
McGill University Principal’s Graduate Fellowship, among others. Finally, the Centre for the
Study of Manuscript Cultures of the University of Hamburg has provided a generous scholarship
for the final months of this process. I am very thankful for the support.

I am extremely grateful to Dr. Katherine Young for her unwavering support, patience,
and understanding. The past six years have been some of the hardest of my adult life, both
academically and personally, and without her continued faith in me I would not have completed
this journey.

In the Faculty of Religious Studies at McGill University, Professors Davesh Soneji,
Arvind Sharma, Lara Braitstein, and Andrea Pinkney have all had a hand in getting me to the end
of this process.

I am also so very grateful to the administrative staff at the Faculty. Without the assistance
and kindness of Francesca Maniaci, Luvana Di Francesco, Samieun Khan, Deborah McSorley,
and Peggy Roger, I would have been lost from the start.

Outside of McGill, Leslie Orr, Marcus Schmiicker, and Jean-Luc Chevillard have been
remarkably helpful. I must give a special thanks to Eva Wilden, Principal Investigator of the
NETamil Project, for her guidance, instruction, and support.

Finally, I am grateful to my friends and extended family for their emotional, intellectual,

and financial support through the craziness that has been the making of this dissertation. The last



six months have been a bit of a roller coaster with finishing this project, moving to Germany, and
starting on the next part before I’ve finished this one! Jim and Linda McCann, Marie Grey, lan
Pattenden and Julia Wagner, Nancy McPhee and Dan Gibbons, Robyn Sorge and Christen Dokk
Smith, Julian Menezes and Judith Sribnai, JoAnn St. John and Ian Hepher, Erica Hunt, Lara
Read and Robert Clifton, Andrea Carvalho and Matthew Tegel, Laurie Pattenden, Neil Wagner,
Robyn Moody and Francine May, Mary-Anne McTrowe, Laurel Baker, Shital Sharma, Catherine
Gannon, Jane Van Volkenburg, Victoria Gross, Jeremy Linn, Peter Sutherland, Susan and Kevin
Warmink, Rhonda Graham, Donna Akrey, Mike Sallot and Meredith Warren, Lisa Blake, Juli
Gittinger, Ben Burnett, Tom Troughton, Praveen Vijayakumar, and a few others, you really came

through for me! I will never be able to properly express my gratitude.

il



Note on Transliteration
Tamil words and morphology have been transliterated according to the system used in the
Madras Tamil Lexicon. Sanskrit and/or Grantha words and morphology have been transliterated
according to the standard system used for Indological Sanskrit, the International Alphabet of
Sanskrit Transliteration (IAST).
Tamil transliteration scheme:

S QY B F o2 o g 6 6 § & 6el

a a 1 1 u uWw o O e €& a au

Grantha transliteration scheme:

H Gy & - 2 260 3 6udl Glewwt 69 62617

a a i 1 u u r e ai o au
& & ¥ e £
k kh g gh n
of of & @i &
c c¢ch j jh 0
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Introduction: Pillai Lokacarya’s texts and contexts

1.0 Introduction

The general purpose of this dissertation is to contribute toward scholarship on the development
of key theological doctrines in the Manipravala literature of the Srivaisnava acaryas. As the
name suggests, Srivaisnavism is a Hindu tradition that celebrates Visnu, who is eternally
accompanied by his consort Sri, as the Ultimate Reality. The philosophical arm of Srivaisnavism
is Visistadvaita Vedanta, a philosophy most famously expounded by Ramanuja in the twelfth
century C.E., which posits the ultimate reality as a qualified non-dualism and claims Vedic
authority, especially through the Brahma Siitras. The tradition accepts three streams of
authoritative scripture: the Sanskrit Vedas, the Paiicaratra Agamas (temple-oriented ritual
texts), and the Nalayira Tivya Pirappantam (henceforth Divya Prabandham).' The latter is a
collection of over four thousand stanzas of devotional poetry composed in the Tamil language
by twelve poet saints (a/vars) between the sixth and ninth centuries C.E. From the tenth century
on a group of Brahmin Vaisnavas developed a school of thought drawing on these different
strands that led to the formation of the Srivaisnava sampradaya (system of religious teaching).
By the mid-nineteenth century a formal schism had occurred between the “Southern
branch” (Tenkalai) and “Northern branch” (Vatakalai) of the sampradaya due to a dispute over

temple rights and certain key theological points.” This split exploited some obvious tensions

! Nalayira Tivya Pirappantam translates as the “the divine (zivya) collection (pirappantam) of four-
thousand (nalayira).” The title assigned to the corpus is already an indication of the mixed idiom that
would define the commentaries and doctrinal treatises composed by the Srivaisnava @caryas. Thus I have
opted to use the short title, Divya Prabandham, in the rest of this dissertation as it is the Sanskrit name of
the work from which the Tamil title derives, i.e., divya = tivya, prabandham = pirappantam.

* There is some disagreement on the exact time period in which the schism occurred. Srilata Raman
argues for a definitive date of the mid-ninteenth century (See Raman, Self-surrender (prapatti)to God in
Srivaisnavism: Tamil cats and Sanskrit monkeys (London: Routledge, 2007), 4-11). Patricia Mumme sees
the schism occurring sometime in the seventeenth century (See Mumme, The Theology of
Manavalamamuni: Toward an Understanding of the Tenkalai-Vatakalai Dispute in Post-Ramanuja



between dcdryas from Sriranigam (retroactively identified in this period as Tenkalai) and
Kariicipuram (retroactively identified in this period as Vatakalai) to consolidate their different
orientations. The Tenkalais and Vatakalais looked to the thirteenth to fourteenth century acaryas
Pillai Lokacarya and Vedanta Desika, respectively, as the prime movers in the sectarian schism.
The distinctions between the theological perspectives of these two acaryas have been
commented upon at length by several scholars.” Suffice it to say here that there are significant
differences between the way they conceived of the Lord, his relationship to his devotees, the
essential nature (svariipa) of the soul, and the role and importance of Sri and the Gcarya in their
respective soteriological paradigms. Neither of their positions on these matters are unattested in
the works of their predecessors. The late thirteenth through the fourteenth century, however, was
a period of systematic theological thinking in the Srivaisnava sampraddya and both dcaryas
attempted to resolve the ambiguities present in the works of their predecessors.

Beginning in the twelfth century, with Tirukkurukaippiranpillan’s* commentary on
Nammalvar’s Tiruvaymoli, the Srivaisnava dcaryas began writing commentaries on the Divya
Prabandham, esoteric treatises called Rahasyagranthas, and other independent works in a new
linguistic register, eventually identified as Manipravala (lit. gem (mani) and coral (pravala),
which in this case refers to a mixture of Sanskrit and Tamil).” The rahasyagranthas are

particularly important to understanding the development of the theological perspective of the

Srivaisnavism (Dissertation for the University of Pennsylvania, 1983), 4). And, K.K.A. Venkatachari
argues that the split should be traced to the eighteenth century (The Manipravala Literature of the
Srivaisnava Acaryas: 12" to 15" century A.D. (Bombay: Ananthacharya Research Institute, 1978), 165-
166).

3 Raman, Self-surrender(prapatti)to God in Srivaisnavism , pp. 157-160; Patricia Mumme, The
Srivaisnava theological dispute (Madras: New Era Publications, 1988); Surendranath Dasgupta, 4 History
of Indian Philosophy Volume III (Cambridge, UK: Cambridge University Press, 1952), 374-381.

* Venkatachari gives Tirukkurukaippiranpillan’s date of birth as 1161 C.E. (The Manipravala Literature
of the Srivaisnava Acaryas, 61).

> I will provide a brief analysis of the structure of Manipravila in the introduction to my edition of the
Srivacana Bhiisanam in Appendix 1.



Srivaisnava sampraddya. They cover a wide range of topics such as the three mantras
(rahasyatraya), three realities (tattvatraya), intercession (purusakara), the preceptor (acarya),
surrender (prapatti), service (kaimkarya), and the attributes of a Srivaisr_lava.6 Considering the
importance of this body of literature to the development of Srivaisnava doctrine after Ramanuja,
there have been relatively few detailed studies of the doctrines expounded in the
Rahasyagranthas.”

The specific contributions of this dissertation are: 1) a detailed examination of the
emergent doctrine of acaryabhimana (literally “the affection of the dcarya’) and the special
status of the acarya as articulated by Pillai Lokacarya in his Srivacana Bhiisanam (“ornament of
auspicious speech”) and 2) a new scholarly edition and translation of this text.

Pillai Lokacarya’s articulation of the importance of the dcarya to salvation is not the first
such move by the early acaryas (and one alvar), nor would it be the last. The Srivacana
Bhiisanam is, however, the first systematic treatment of the doctrine of acaryabhimana. It is both
the culmination of what had been said before and cultivates the seed of a doctrine that would
eventually become the sole means of salvation in the contemporary Tenkalai branch of
Srivaisnavism. Patricia Mumme has noted that the contemporary Tenkalai community
understands dcaryabhimana to mean that, “Ramanuja has already done prapatti to the Lord for
all future generations of his followers. Therefore, rather than surrendering to the Lord himself,

one merely has to take refuge with an @cdrya of his lineage.”® As we will see, this understanding

® K. K.A. Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas: 1 2" t0 15" century A.D.
(Bombay: Ananthacharya Research Institute, 1978), 1-2.

" There are, of course, a few very important scholarly contributions to this area of inquiry. I will discuss
these in the Literature Review below.

8 Mumme, The Srivaisnava theological dispute, 226. Prapatti is from the Sanskrit pra + \/pad meaning,
“to take refuge with.” (Vaman Shivaram Apte, “The Practical Sanskrit-English Dictionary,”
http://dsalsrv02.uchicago.edu/cgi-bin/philologic/getobject.pl?c.4:1:750.apte.) In the Srivaisnava context
it means specifically “to take refuge with/surrender to the Lord.”




of dcaryabhimana is nowhere to be found in the Srivacana Bhiisanam. It is also absent from the
doctrinal works of Vedanta Desika and Manavalamamuni. It seems to me that the contemporary
understanding of dcaryabhimana must have developed sometime after the fourteenth or fifteenth
century. The lack of any focused study on the emergence of the dcaryabhimana doctrine 1is,
therefore, somewhat surprising and something I aim to rectify in this dissertation.

Most of the scholarship that has touched upon the Srivacana Bhiisanam has tended to
read it as an exposition on prapatti, with acaryabhimana treated as little more than a footnote
and the dcarya relegated to the status of a mediator.’ Part of the reason for this treatment, it
would seem, is for the purpose of comparison with the works of Vedanta Desika. As he appears
to have no bearing on Pillai Lokacarya’s thought, however, it has been my express intention to
look at the text without such a comparative framework in mind. Thus, I have limited the vast
majority of my analysis of the Srivacana Bhiisanam to text-internal evidence, the commentary of
Manavalamamuni (where necessary), and the works of earlier dcaryas who may have influenced
his particular view on the status of the acarya. What becomes apparent from reading the text in
this way is that, in the end, prapatti is subordinated to acaryabhimana as a means to salvation
and the acarya himself is elevated to a status well above that of a mere mediator.

Pillai Lokacarya’s formulation of the dcarya’s role and status in the salvific process plays
on three important points of tension in the soteriological framework of his predecessors. These

are the problem of the soul’s sesatva (subservience) vis-a-vis the Lord’s svatantrya (autonomy),

’ Raman, Self-surrender (prapatti) to God in Srivaisnavism, 157-160; Venkatachari, The Manipravila
Literature of the Srivaisnava Acaryas, 133-138; Robert C. Lester, Srivacana Bhiisana of Pillai Lokacarya
(Madras: The Kuppuswamy Sastri Research Institute, 1979), 4-9; Dasgupta, 4 History of Indian
Philosophy, vol. III, 374-381; Ananad Amaladas, Delilver me, my Lord: a translation of
Manavalamamuni’s Artiprabandham (Delhi: Sri Satguru Publications, 1990), xii-xviii. Mumme’s The
Srivaispava theological dispute is the exception. In this work she does recognize that Gcaryabhimana is
defined by Pillai Lokacarya as an independent means to the Lord. However, even here, this is explained
by way of reference to the acarya’s function as a mediator rather than by recognizing the special
ontological status and degree of agency ascribed to the dcarya in the Srivacana Bhiisanam.



the apparent contradiction in the notion of purusakara (mediation), and the ostensible ambiguity
of the ontological status of the dcarya. In chapter two I discuss Pillai Lokacarya’s understanding
of the soul’s dependence upon the Lord in salvation and the problem that this presents for an
approach to salvation that requires the active participation of the soul in attainment of the Lord.
In chapter three I outline two important precedents for/influences on Pillai Lokacarya’s
understanding of the dcarya’s role in salvation: the doctrine of the Goddess as the mediator
(purusakara) of the soul’s relationship to the Lord and the significance of the lineage of teachers
(guruparampara) as a point of refuge on the path to salvation. In chapter four I describe the
various ways in which Pillai Lokacarya avoids any potential conflict with respect to the above
tensions by showing the d@carya to be a trans-mediate'” figure whose special ontological status
allows him to fulfill the duties of the purusakara, the upaya, the acarya, and the disciple/soul. In
the concluding chapter I revisit each of these topics with a particular focus on the issue of agency
as it pertains to each of the actors (the soul, the Lord, the Goddess, and the dacarya) in his salvific
paradigm and how his view of the acarya resolves any potential conflicts.

The second part of this dissertation is a new edition and translation of the Srivacana
Bhiisanam. There are currently four printed editions available. Two of these include translations
into English: Robert C. Lester’s Srivacana Bhiisana of Pillai Lokacarya (1979) and J.
Rangaswami’s Srivacanabhiisanam of Pillai Lokdcarya: Translation and Commentary of
Manavalamamuni,; Critical Evaluation of the Theo-Philosophy of the Post-Ramanuja

Srivaisnavism (2006). The two printed editions without English translations are Kovinta

"1 use the term frans-mediate in order to distinguish Pillai Lokacarya’s conception of the dcarya from
the prior understanding of him as an infer-mediate figure. By using the prefix “trans- I mean that the
acarya is one who moves through the realms of the sesa (the subordinate) and the ses7 (the principal).
That is, he has a dynamic position in Pillai Lokacarya’s ontological paradigm. This is to be read against
the prior understanding of the dcarya as an inter-mediate, meaning that the @carya is one who stands
between the Sesa and the sesi. That is, he is in a static position with the soul on one side and the Lord on
the other.



Narasimhacaryasvami and Vélukkuti Varatacarya Svami’s Srivacanabhiisanam of Pillai
Lokacarya with Manavalamamuni’s Vyakyanam (2001, reprint of 1908 edition) and B.R.
Purushothama Naidu’s Srivacana Bhisanam of Pillai Lokacarya with Manavalamamuni’s
Vyakyanam. Though I have collated all four of these printed editions for the purpose of
comparison, my own edition is based on the three palm-leaf manuscripts in the collection of the
Ecole Frangais d’Extréme-Orient in Pondicherry, India.'" As my edition will show, these
manuscripts attest variants not present in the printed editions listed above. There are also a
number of omissions, transpositions, and additions present in the printed editions that become
evident only by comparison with the manuscripts.'?

One very obvious difference between the printed editions and the manuscripts, and one of
the reasons that an edition based on both the manuscripts and the printed editions would be
difficult, is the script(s) in which they are recorded. The Srivacana Bhiisanam, like all of Pillai
Lokacarya’s rahasyagranthas, was composed in Manipravala. The manuscripts reflect this
linguistic choice by employing a combination of Grantha and Tamil scripts. That is to say,

Sanskrit lexemes are written using Grantha characters and Tamil lexemes and morphological

" Based on the cataloguing efforts of R. Varada Desikan, the Vaisnava pandit formerly employed at the
EFEO (retired in 2012), the oldest datable manuscript of the three, and the one I have used as the base text
for my collation of the manuscripts, is from 1819 (EO-0408, E1 in my edition). The production dates of
the other two are unknown (EO-0947 and EO-1008, E2 and E3, respectively, in my edition). My initial
intent in consulting the palm-leaf manuscripts was simply to check the variants/mistakes found in the
printed editions. What I found, however, suggested to me that a new edition would better reflect the
content, organisation, and language of these manuscripts. While a critical edition would be ideal, the time
and financial investment involved in finding every remaining palm-leaf manuscript of the Srivacana
Bhiisanam, not to mention collating them all, was beyond my capacity at this time. It is, however,
something I hope to do in the future. Furthermore, as my interest in this project is the concept of
acaryabhimana, the use of these manuscripts is more than adequate for the purpose at hand.

'2 Whether or not the differences between the printed editions and these manuscripts are evidence of
divergent recensions in the manuscript tradition or of deliberate manipulation of the source text is a
question that will have to wait until such time as a critical edition becomes available.



markers are written using Tamil characters.'? Three of the printed editions, Rangaswami’s,
Narasimhacaryasvami and Varatacarya Svami’s, and Naidu’s, eliminate most of the Grantha
script and replace those letters with the closest Tamil equivalent.'* This is problematic insomuch
as treating the text in this way obscures the clearly mixed phonetic, lexical, and semantic
characteristics of the language in which Pillai Lokacarya composed the Srivacana Bhiisanam."”
Furthermore, due to the reduced number of consonant signs in Tamil (i.e., the unvoiced,
unaspirated stop consonant is used to represent all the variations of a given class of sounds, e.g.
‘k,” is used to represent ‘k,” ‘kh,” ‘g,” and ‘gh.’), it creates ambiguities in possible interpretations
where none exist in the manuscripts. Lester’s edition is the exception. His appears in a roman
letter transliteration that is a faithful rendering of both the Sanskrit and Tamil elements (i.e., all

letters appear with the appropriate diacritics to indicate voicing, aspiration, length, and point of

articulation according to the phonemic system from which they come). My own edition of the

1 “Lexeme” refers to the meaning-bearing elements of speech and/or writing (i.e. nouns, adjectives,
adverbs, verbs, etc. as opposed to, for example, case and tense markers).

' The Grantha characters for j (£2), s (610), s (6%), § (UT), and h (ain) are found in the printed editions but
used inconsistently. The conjunct characters ks (&) and $1T (uth) are attested in the editions and used
consistently. Additionally, Tamil and Grantha share four consonant characters (t (L), n (&), t (&), n
(15)), two semi-vowels (y (W), v (1)), and two word-initial vowels (u (2_), i (=er)). See the Note on
Transliteration above for the full inventory and transliteration scheme for both the Tamil and Grantha
scripts.

' There are a number of possible explanations for why the editors and/or publishers of these editions
chose to present the text in Tamil script alone: (1) it makes the text readable (though not necessarily
comprehensible) for a contemporary audience; (2) it was simply easier or more economical, especially for
the early editions, to print the text using a single set of characters (this line of reasoning is complicated by
the existence of at least one edition of another text (the Sr7 Puranam, a Jaina work of approximately the
fourteenth century (Venkatarajulu Reddiar (ed.), Sr7 Puranam (Madras: University of Madras, 1943)), and
probably many more, that includes the entire inventory of both Grantha and Tamil characters); and (3)
omitting the Grantha script allows the editors to gloss over the clear connection to Sanskrit that, with the
rise of Tamil nationalism in the late nineteenth and early twentieth century, had become a rather
uncomfortable historical fact. A complete investigation of these hypotheses is not possible here as such an
inquiry could easily form the basis of yet another dissertation! Suffice it to say, I suspect that the choice
to drop the Grantha characters in the printed editions was no accident.



Srivacana Bhiisanam will be the first to present the text in both transliteration and in the
combined Grantha and Tamil scripts attested in the manuscripts.'®

A further complication regards the numbering of the sifras in the printed editions.
Rangaswami and Naidu give four hundred and sixty-six sitras, and Lester and
Narasimhacaryasvami and Varatacarya Svami, give four hundred and sixty-three. The sitras are
not numbered in the manuscripts, line breaks, however, are usually indicated with either a single
“/” or double “||” danda, and/or with a dash “-”. I have followed the siitra divisions attested by
the printed editions wherever possible (i.e. where the line breaks indicated in the manuscripts
align with the sifras given in the printed editions). My own edition, however, appears with only
four hundred and fifty-five siitras. While my treatment does not alter the overall content, by
following the manuscripts, I have been able to determine connections between elements of his
argumentation that would otherwise be open to being interpreted as unconnected statements.

As for the need to present a new translation, there are numerous problems with both of
the translations currently available. One of the major obstacles to using Rangaswami’s
translation of the text for any in-depth analysis stems from what seems to be a poor command of
the English language, so much so that it is actually difficult to say whether some of the strange
constructions are the result of interpolation or a simple misunderstanding of the appropriate
English phrase. Lester’s translation, though better than Rangaswami’s, attests several instances
of unmarked interpolations and, in a few instances, the number of additions to the translation are
so extensive that one has to wonder if he is reading another text. His commentary on each of the

sitras, while helpful in contextualizing particularly obscure references, is often given without a

"*This is only possible thanks to the work of Vinodh Rajan Sampath, a PhD student in Computer Science
at the University of St. Andrews in Scotland, who in recent years has developed an Asian script converter
with the capacity to produce a computer readable grantha script. His converter can be found online at:
http://www.virtualvinodh.com/wp/aksharamukha/




citation. That is to say, they seem to be a recording of the oral commentary of his teacher, Sri
Agnihotram Ramanuja Tatacharya. It is possible that the incidents he cites as explanations derive
from the traditional stories of the lives of the alvars and dcaryas recorded in the hagiographies,
but without proper citation it was not possible to confirm the sources.'” One additional problem
with his edition is his identification of the sources cited by Pillai Lokacarya. Although I have
confirmed that his identification of the passages cited from the Divya Prabandham are accurate,
I have corrected nearly all of the citations from the Ramayana. These problems make it difficult
to rely on his edition for any scholarly purposes such as tracing doctrinal developments.

In addition to the collation of the manuscripts and printed editions and my production of
a new edition with variant readings, I have also completed an extensive study of the linguistic
forms attested in the Srivacana Bhiisanam. For each of the lexical items (just under five thousand
in total) I have accounted for etymology, syntactic category, morphology, semantics, and the
syntactic relation of compound noun and verb structures. Although a full discussion of the
properties of the Manipravala used by Pillai Lokacarya awaits a later project, my awareness of
the structure and derivation of the various elements of the language has contributed to my
translation, which, in turn, has been important to my interpretation of key doctrinal points. With
the linguistic elements in mind, I have tried to provide a reading that is as literal as possible

without losing the meaning of each siitra.

1.1 Literary Context

It would be difficult to pass directly into a discussion of Pillai Lokacarya’s theological
perspective without first addressing perhaps the single most important aspect of Srivaisnavism’s

literary history. This, of course, is the acknowledgement of the Tamil Divya Prabandham as an

' See section 1.2 below for a brief discussion of the Srivaisnava hagiographies.



authoritative text akin to the Vedas and the subsequent synthesis of the Vedantic paradigm of
Ramanuja’s Visistadvaita with the devotionalism of the @lvars. The canonization of this corpus
of poetry marks the first time in the history of India that a text composed in a language other than
Sanskrit was identified as Veda, as revealed, as sacred. This understanding of the status of the
Divya Prabandham as equivalent to the Sanskrit Vedas is called Ubhayavedanta (lit. “both
Vedantas”). It posits both scriptural traditions as sruti, the supreme and most authoritative
scripture in Hinduism.

Though there was almost certainly some kind of religious practice involving the hymns of
the alvars from the time of their composition (sixth to ninth century C.E.), it is only with the
acaryas of the post-Ramanuja period (twelfth to fifteenth century), Pillai Lokacarya among
them, that we have any textual evidence of the systematic attempt to integrate the hymns,
canonized as the Divya Prabandham, into a sectarian framework. The work of incorporation and
its defense took place, primarily, in the Manipravala commentarial and esoteric literature of the
dacaryas. The Srivaisnava acaryas in the post-Ramanuja period inaugurated a radical departure
from traditional Brahminical views in accepting and defending the status of the Divya
Prabandham as sacred scripture. “In the general history of Indian religious thought such a belief
appears as a radical innovation, for it marks the first (and perhaps only) time a language other
than Samskrt claimed to express “revealed truth” as well as to possess the sanctity and authority
of the Vedas.”"®

The first and arguably the most important of the hymns to be commented upon by the
acaryas was Nammalvar’s Tiruvaymoli. With the first Manipravala commentary on this work,
the Arayirappati written by Tirukkurukaippiranpillan, the identification of the Tamil language as

a vehicle for revelation began in earnest. We find sources for this understanding of the status of

18 Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 4.
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the Divya Prabandham, however, already in the hymns of the a/vars themselves. The
Tiruvaymoli and its author indirectly state a position on the status of the Tamil language that the
acaryas would later draw upon for their defense of their dual scriptural heritage, Ubhaya
Vedanta. Though Nammalvar does not directly claim the Tiruvaymoli’s equivalency with the
Sanskrit Vedas, every verse of Tiruvaymoli 7.9 pronounces the mystery of the Lord speaking
through him. For example, at 7.9.2 Nammalvar says:

I proclaimed the sweet poem that was spoken with my words, [but, it was] Mayan

(Visnu) who praised himself with his words! 19
This verse and the rest of the verses of this poem bind the whole of the Tiruvaymoli to the
traditional understanding of the ‘revealed’ nature of the Sanskrit Vedas. It ties our author to the
ancient sages (rsis ‘seers’) who ‘heard’ (sruti) the eternal, pre-existent Truth. “The key idea here
is that Krsna [Visnu-Narayana] uses the poet as an instrument to speak about himself, which
means that the Alvar’s poetry is ‘inspired’ and contains Krsna’s ‘revelation’ about himself”.?’
Nammalvar nowhere identifies this poem explicitly as Veda. Nammalvar, in fact, distinguishes
his poetry from that of the Sanskrit Vedas in assuming authorship, and in the language he has
chosen. Unlike the ancient rsis, he sees himself as a vehicle of the Lord’s revelation, but a
vehicle with a voice to speak. As Vasudha Narayanan points out, while Nammalvar sees himself
as the instrument of the Lord, he maintains his role in the composition of this poem by “signing”
his poem in the eleventh verse.”' Though the Lord has spoken sacred words through him, it is

still his voice that speaks, his voice that sings. That he sings in Tamil is of no small significance

to Nammalvar. As he sees it, it is, in fact, the Lord who sings in Tamil:

19 Tiruvaymoli 7.9.2: en collal yan conna inkavi enpittu tan collal tan tannai kirttitta mayan.

0 Friedhelm Hardy, Viraha-Bhakti: The early history of Krsna devotion in South India (Delhi: Oxford
University Press, 1983), 326.

*! Vasudha Narayanan, The Vernacular Veda: Revelation, Recitation, and Ritual (Columbia: University
of South Carolina Press, 1994), 30.
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Each day my splendour, who remains as the first-cause Lord, makes me his [and] sings to
himself sweet Tamil [verses] through me.*

We find one more internal reference to the status of the 7iruvaymoli in Maturakavi
Alvar’s poem titled Kanni nuncirut tampu. In the ninth stanza of this poem, Maturakavi says in
reference to Nammalvar and his Tiruvaymoli:

The great Vetiyar [with his] song established in my heart the esoteric meaning of the

Vedas so that it remains.”

The term Maturakavi Alvar uses to refer to Nammalvar, mikka vétiyar, alludes to his esteem for
both the Vedas and the Brahmins in whom knowledge of the Vedas is entrusted- vétiyar derives
from the Sanskrit term vedin, meaning a learned Brahmin or teacher (lit. ‘one who possess
knowledge’). According to the Madras Tamil Lexicon, véetiyar denotes a Brahmin, Brahma, God,
or a Catechist.** This moniker, as bestowed upon him by Maturakavi, acts as an important bridge
from the Tamil Tiruvaymoli to the Sanskrit Vedas, and as a title indicating his respect for both
the poet and his work. His claim that the Tiruvaymoli contains the esoteric meaning of the Vedas
(vetattin utporul) is the first such pronouncement, but it would not be the last.

According to Venkatachari, the first time we see the Tiruvaymoli referred to in these

terms by an dcarya who is counted in the succession of Srivaisnava teachers is found in a

taniyan (invocatory verse)® ascribed to Nathamuni (circa 10™ century):

2 Tiruvaymoli 7.9.1: anraikku anru ennai tan akki ennal tannai intamil patiya icanai atiyay ninra en
cotiyai.

» Kanni nunciru tampu 9: mikka vétiyar vétattin utporul nirkap pati en neficacul niruttinan.

* Madras Tamil Lexicon, pp. 3833 and S418.

2 Qee Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 8-11, for information on the
taniyans.
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“I bow down to that ocean of Tamil Veda (dravidaveda) which is a nectar for all bhaktas

and joy for everyone, where we can find all [important] meaning comprising the words of

Sathakopa, where you have all the thousand branches (§@khds) of the Upanisads.”*
Here we have the first direct reference to the Tiruvaymoli as the Dravidaveda, or “Tamil Veda.”
This verse, according to Venkatachari, is traditionally written or recited before Nammalvar s
Tiruvaymoli. In it, the thousand verses of the Tiruvaymoli are compared to the thousand branches
of the Upanisads. In another taniyan, Nathamuni’s son, [§varamuni, writes:

O Mind, think always of the feet of the one who has composed the Marai (Skt. Vedas) in

the form of antati, who [belongs to the region of] Tiruvalutinatu [the town known as]

Tenkurukir [where the river] Tenporunal flows.”’
The “Marai in the form of antati” here refers to Nammalvar’s Tiruvaymoli. Marai is a Tamil
word meaning “secret” or “hidden,” and conventionally denotes the Sanskrit Vedas. Antati refers
to the poetic form of the Tiruvaymoli. The term is a Sanskrit compound meaning ‘end-to-
beginning’ (anta ‘end’ + adi ‘beginning’). The last word of a set generally consisting of ten
verses (plus one verse, the phalasruti (“fruit of hearing”), comprising one poem) is the same as
the first word of the next set of ten verses, and so the last word of the entire 7iruvaymoli is the
same as the first, thus creating a poem contained within itself, a complete circle. “The antati thus

puts before us the whole text in its sequence; regardless of what it says, every verse is formally,

firmly located where it belongs in the ordering of the whole, and the whole is strung together so

% Cited in Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 15. The correlation
between the Divya Prabandham and the Upanisads is clearly pretty loose here, nonetheless, it expresses
the desire of the early acaryas to show the correspondence of the streams of the tradition’s literary corpus.
27 11

Ibid.
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that nothing can drop out or be added.”® It presents to us a complete universe. It demands that
we never be done with it. Though the Tiruvaymoli is unlike the Vedas in that it has an author
who speaks his name, it is, in a manner, beginningless and endless, just as the eternal Vedas.”
It isn’t until the first of the commentaries, the Arayirappati written by
Tirukkurukaippiranpillan in the twelfth century, however, that we begin to see a systematic
attempt to draw parallels between the Divya Prabandham and the Sanskrit Vedas. The
commentarial tradition as a whole and the other independent works, including the Rahasyas,
clearly proclaim Srivaisnavism’s acceptance of both the Sanskrit Vedas and the Tamil Divya
Prabandham. This acceptance of two sacred scriptures was eventually called Ubhayavedanta. 1t
is rarely mentioned in the sect’s literature as such, and, according to Venkatachari, was, in fact,
never debated within the community.*® And yet, “[a]n important part of the commentator’s
agenda seems to have been the highlighting of this concept and proclaiming the authority of the

5531

Tiruvaymoli.””" There are two principal methods by which the dcaryas enunciate this point. The

first method is by the use of simile and structural analogy with the Vedas. As, for example, in

* Francis X. Clooney, S.J., Seeing Through Texts: Doing Theology among the Srivaisnavas of South
India (Albany: State University of New York Press, 1986), 84.

¥ Antati sets up an expression of experience that can be set in only one way. Such a structure may lead
one to assume something of a sequentially ordered progression toward an end that leads back to a new
beginning. However, as Francis Clooney (ibid., 54) points out, “...this order is not determinative of
meaning in any evident way, since the songs and verses are not serial in their contribution to the meaning
of the whole.” This meaning, it would seem, can only be borne out of the internalized whole. It does not
lead o an experience of the divine. The internalized whole is an experience of the divine. Shifting
through and back and forth between themes, motifs, expressions of union and separation, despair and
ecstasy, contemplation and possession, the poem does not give us a hierarchically ordered path. As
Clooney (ibid., 105) puts it, “in its play of content and form, it verbally (re)presents a world we must
negotiate, it is a place in which the charting of one’s religious memories and commitments becomes
possible and can become actual, as one (re)constructs these in trying to make sense of Tiruvaymoli and
find one’s position in relation to it.”

30 K.K.A.Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 25.

3! John Carman, The Theology of Ramanuja: An Essay in Interreligious Understanding (New Haven:
Yale University Press, 1974), 10.
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this line from Vatakuttiruvitippillai’s (traditional dates 1217-1312) commentary called the Ifu
(5:7:11):
Though the meaning is vedartha, it is not self-manifest. Veda is like paratva (the remote,
high Lord), Itihasa and Puranas are like avatara, and the Tiruvaymoli is like the
arcavatara.**
Whereas the Veda is beginningless and without author (i.e., self-manifest), the Tiruvaymoli has a
finite beginning and an identifiable author. Nevertheless, it does convey the meaning of the
Vedas and it does so in a manner that is accessible to all, just like the form of the Lord manifest
in the temple arcavatara. It is sacred, it reveals the meaning of the Veda, and, yet, it is an
accessible (i.e., vernacular) form of the Veda. Vedanta Desika (traditional dates 1268-1369) goes
even further by specifying exactly how the Tiruvaymoli breaks down in terms of both its
structural and semantic similarities to the Vedas:
The first twenty stanzas condense the sarirakartha (the Brahmasiitra or Vedanta). These
twenty attractive stanzas clearly explain the meaning of the Rgveda. [The Tiruvaymoli]
follows in its thousand hymns the Samaveda which has one thousand branches with
melodies. We can see as well the Yajurveda in the decades, which are pregnant with
meaning. The Atharvaveda shines in the Tiruvaymoli because the essence of the two is
the same.™
Furthermore, when the Divya Prabandham as a whole was compiled as a single corpus, it was, in
fact, given four divisions or ‘chapters’ (adhyaya) consisting (very loosely) of one-thousand

verses each, suggesting, at least in the mind of the man or men who undertook the task, a direct

correspondence with the four Vedas.

32 Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 20-21.
33 1o
Ibid., 22.
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The second method of acknowledging the sacred nature of the Divya Prabandham was
simply by treating it in a manner analogous to that of the Vedas. The fact that there are
commentaries at all speaks to this fact. This is, after all, the first time a religious text composed
in a language other than Sanskrit is deemed worthy of commentary. John Carman has noted that
as such, Tirukkurukaippiranpillan (the first @carya to provide a commentary on the Tiruvaymoli)
provided a subtle critique of traditional Hindu society’s belief that Sanskrit was the exclusive
vehicle for revelation and theological communication.*® True as this may be, the fact remains
that this same commentary is derived directly from Sanskrit models. Yes, it challenges the status
quo, but it also affirms and appeals to the status of Sanskrit.

The structure of the commentary on the Divya Prabandham is based largely on the
structure of Sanskrit commentaries and employs many of the same strategies.” For example, the
use of a prose link given between stanzas that establishes the relationship between verses; the use
of supporting passages from scripture to validate a point by showing agreement with a prior
authority; the use of Panini’s grammar rules to provide constraints on possible interpretations;
and the use of the Nyaya system of logics is called upon to prove the logical basis of an
argument.

Perhaps the biggest difference is in the choice of proof texts. By using the hymns of the
alvars as proof texts in both the commentarial and independent works, in this very Sanskritic
mode, the dcaryas are demonstrating (rather than saying) their inherent equivalency to the whole
gamut of acceptable Sanskrit literature. Although the elevation of the Divya Prabandham to a
sacred status does provide a critique of the status and authority of Sanskrit and Sanskritic

sources, the authority of the Divya Prabandham for the acaryas does not come so much from its

3* Carman, The Theology of Ramanuja, 10.
35 Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 47-48.
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subversion of the Sanskritic paradigm as from its suitability to it. As much as the acaryas are
attempting to fit the Divya Prabandham into a Sanskritic world-view, however, the Sanskrit
sources from which they draw much of their philosophical and theological system are equally
being adjusted to the world of the @/vars. “The Srivaisnava community articulates the terms of
the dual heritage clearly, but in the process of accepting two models of thinking, moves away

from the primary concerns of both and sets its own priorities.”®

1.2 Pillai Lokacarya’s authorship, corpus, and dates

Pillai Lokacarya lived sometime in the thirteenth to sometime in the fourteenth century. Just a
few of the dates cited are: 1205-1311 C.E.,*” 1213-1323 C.E.*®, and 1264-1369 C.E.*’ Clearly,
there is no consensus to be found on his exact dates, nor even on how long he lived, with 106,
110, and 105 years listed, respectively. All of these formulations for his dates of birth and death
are based on the hagiographical accounts of the lives of the alvars and dcaryas. Though there
may be some useful material therein, as is argued by Venkatachari,* the reliability of the
Guruparamparaprabhavam or any other hagiography for assigning dates is questionable, at best.
Pillai Lokacarya’s given life span in any of the formulations above should be a clue that there
was some imagination involved in constructing his life story. What we do appear to have some
consensus on is the relative chronology of the acaryas. According to the traditional accounts, he

is in the sixth generation of teachers following Ramanuja. The succession appears as follows:

36 Carman, The Theology of Ramanuja, 11.
7 Mumme, The Srivaisnava theological dispute, 272. Her dating is based on S. Krishnaswami Iyengar’s
Acaryarkal Vaibhavam (Trichy, published by author, n.d.).
38 Lester, Srivacana Bhiisana, 1. Lester cites Pillai Lokam Jiyar’s Yatindra Pravana Prabhavam as his
source for the dates and life story of Pillai Lokacarya.
3% Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 124. Venkatachari does not give
2)16 source for his dating or for his brief sketch of Pillai Lokacarya’s biography.

Ibid., 11-14.

17



Ramanuja
!

Kiuratalvan Empar

I
Bhattar

!
Naiijiyar

I
Nampillai

!

Vatakkuttiruvitippillai Periyavaccan Pillai

Pillai Lokacarya Alakiyamanavalapperumalnayanar”’

We can say with relative certainty that in the succession of the prominent dcaryas of the
Srivaisnava tradition that Pillai Lokacarya came after Vatakkuttiruvitippillai (author of the Izu),
as he is said to be the father of both Pillai Lokacarya and Alakiyamanavalapperumalnayanar
(author of the Acaryahrdayam). In terms of literary influence that might provide evidence for his
relative dating, as will become apparent in the following chapters, there is significant evidence to
suggest that the thought of Pillai Lokacarya was influenced by Vatakkuttiruvitippillai and his
contemporary, Periyavaccan Pillai (author of numerous important commentaries and
rahasyagranthas).

According to the Yatindrapravana Prabhavam, Pillai Lokacarya remained celibate
throughout his life, having dedicating himself to studying and teaching Visistadvaita, the Divya

Prabandham, and the Rahasyas.** His immediate disciple is said to have been Kiirukkulottama

4 Adapted from Lester, Srivacana Biisana, 1.

* The hagiographical works of the Srivaisnava sampradaya record the succession of the alvars and
acaryas, and usually include some fantastical biographical information. There are six primary sources of
hagiographical information for the Srivaisnava sampradaya: the Guruparampara Prabhavam 6,000,
Periya Tirumuti Ataivu, Koyil Oluku, Yatindrapravana Prabhdavam, the Divya Siri Caritam and the
Guruparampara Prabhavam 3,000. For an evaluation of these sources, see Appendix I of Patricia
Mumme’s Doctoral dissertation, The Theology of Manavalamamuni: Toward an understanding of the
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Dasa, who had as his disciple Tirumalai Alva'u_l,43 who in turn had Manavalamamuni (traditional
dates 1370-1443) as his direct disciple. Whether Pillai Lokacarya was a contemporary of
Vedanta Desika (traditional dates: 1268-1369) remains somewhat unclear. Vedanta Desika
certainly seems to have been familiar with the works of Pillai Lokacarya and his brother,
Alakiyamanavalapperumalnayanar. Pillai Lokacarya’s rahasyagranthas, on the other hand,
provide no clear evidence that he was familiar with the works of Vedanta Desika. Thus, at the
very least, we can assign to Pillai Lokacarya a relative placing that is in all likelihood a bit earlier
than Vedanta Desika and definitively after Vatakkuttiruvitippillai and Periyavaccan Pillai.

Regardless of Pillai Lokacarya’s exact placement in the chronology of dcaryas, his works
had a lasting impact on the direction of Srivaisnava theology. He authored eighteen
rahasyagranthas, collectively referred to as the Astadasarahasyankal. Unlike most of the
dacaryas, both before and after, Pillai Lokacarya wrote no commentaries on the Divya

Prabandham nor did he write devotional poems in honour of the alvars, former acaryas, or even

Tenkalai-Vatakalai dispute in post-Ramanuja Srivaisnavism (ProQuest Dissertation and Theses: 1983),
361 to 369.

The hagiographies are generally unreliable as historical documents. That Pillai Lokacarya
remained unmarried throughout his life is not entirely unlikely; thus I have included this information here.
I have omitted, however, the miraculous circumstances of his birth. Robert Lester records the incident as
it is related in the Yatindrapravana Prabhavam as follows:

Vatakku Tiruviti Pillai, although married, lived the life of a brahmacarin. His mother

complained to his teacher Nampillai that her son would have nothing to do with his wife. Asa

consequence, Nampillai had the girl sent to him and stroking her stomach, he blessed her. At the
same time, he informed Vadakku Tiruvithipillai not to give up his renunciation but to keep
company with his wife lest people should speak unkindly of him. In due course, Vadakku

Tiruvithipillai’s wife bore a son who was called Lokacarya.” As for his death, he is said to have

fled Srirangam due to a Muslim invasion, carrying the processional image of Sriranganatha. “A

short time later, exhausted from travel, he died at the village of Jyotiskuddi. (Lester, Srivacana

Bhiisana, 2).

* According to the Yatindrapravana Prabhavam, Kiirukkulottama Dasa “had taken refuge at the feet of
Pillai Lokacarya himself as a small boy and had studied the Nalayira Divya Prabandham, Itu, and the
rahasya doctrines with several of Lokacarya’s disciples after their dispersion following the Muslim
invasion.” (Mumme, The Srivaisnava theological dispute, 14-15).
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God. All of his eighteen works are dedicated to expounding the philosophy of Vi$istadvaita

Vedanta. These works are:

1) Mumuksuppati 7) Prapannaparitranam 13) Parantapati

2) Tattvatrayam 8) Sarasangaraham 14) Sriyahpatippati
3) Arthapaficakam 9) Samsarasamrajyam 15) Tattvasekharam
4) Srivacana Bhiisanam 10) Navaratnamalai 16) Tanidvayam

5) Arciradi 11) Navavidhasambandham 17) Tanicaramam
6) Praméyasekharam 12) Yadrccikappati 18) Tanipranavam™

Of these eighteen works, the Srivacana Bhiisanam, Mumuksuppati, and Tattvatrayam, along with
Alakiyamanavalapperumalnayanar’s Acaryahrdayam and Manavalamamuni’s commentary on all
four, are considered by Tenkalai Srivaisnavas with the highest reverence as they constitute their

o 45
authoritative corpus.

1.3 Methodology

The Srivacana Bhiisanam is a Manipravala text consisting of over four hundred siitras of varying
length that comment upon a wide range of topics which, combined with the relatively terse sitra
style of the text, make it initially difficult to determine whether or not there is any single guiding
principle. There are a wide variety of texts composed in the sitra style. Generally speaking we
can say that they tend to be condensed, often difficult to understand without the aid of
commentary, and used for the purpose of memorization.*® The style of Pillai Lokacarya’s

composition is, indeed, quite condensed. Like the aphoristic sayings in many siitra type works,

* Fora summary of all 18 works see Venkatachari, The Manipravala Literature of the Srivaisnava
Acaryas, 125-141.

4 Lester, Srivacana Bhiisana, 3.

* See Gary A. Tubb and Emery R. Bose, Scholastic Sanskrit: A Handbook for Students (New York:
Columbia University, 2007), 1-2.
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the Srivacana Bhiisanam seems to invite further elaboration. This is made particularly evident in
the siitras that call upon the reader, reciter, or listener to remember some incident or the words of
one of @lvars or the previous dcaryas. In its exposition on particularly important points,

however, the Srivacana Bhiisanam is not near as terse as the typical siitra text. Though some
parts are, indeed, difficult to understand without the help of a commentary, much of the text is
fairly elaborate in its descriptions of the various issues with which Pillai Lokacarya is dealing.

To the best of my knowledge, only four of Pillai Lokacarya’s eighteen works are
available in translation - the Srivacana Bhiisanam, T. attvatrayam, Mumuksuppati, and
Arthapaiicakam.*” Though all four are classified as Rahasyagranthas, there is something quite
distinctive about the Srivacana Bhiisanam. The most obvious difference is that where the
Tattvatrayam, Mumuksuppati, and Arthapaiicakam are concerned with specific points of
doc‘[rine,48 and thus fairly focused in their discussions, the Srivacana Bhiisanam, without a
clearly stated organizing principle, seems like a meandering thought experiment more than a
doctrinal statement. My main task in analysing the content of the text, then, has been to try to
determine what, if any, core reference point Pillai Lokacarya is using.

Lester and Rangachari have attempted to section off the seemingly disparate parts of this
rather difficult text so as to lend it a clear structure.*’ However, I think that to do so creates the
illusion that there are finite sections that cannot or should not be read together and that the text as
a whole presents a series of discreet systematic arguments. I, however, have no wish to subject

the text to such treatment. What I can say is that there is a difference in emphasis between the

*7 See Bibliography for publication details.

*® The Tattvatrayam is concerned with the ‘three realities’- I§vara, cit and acit. The Mumuksuppati’s focus
is the three sacred mantras (rahasyas)- the Dvayamantra, Tirumantra, and Caramasloka. The
Arthaparicakam is an exposition on the five truths- the nature of the soul (svaripa), the nature of God
(parasvaripa), the nature of the goal (purusarthasvariipa), the nature of the means (upayasvaripa), and
the nature of the obstructions (virodhisvaripa).

¥ Robert Lester, Srivacana Bhiisana, 13-14; J. Rangaswami, Srivacana Bhiisanam, ix-xiv.
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first two-thirds of the text and the last third. The prior focuses more on issues around prapatti
and the latter deals more clearly with the terms of acaryabhimana and the status of the acarya.
Based on the numbers alone this would seem to indicate that the Srivacana Bhiisanam’s primary
purport is the definition and defense of prapatti. However, I think that we would be remiss to
ignore the implications of the final section on d@caryabhimana in our reading of his discourse on
prapatti.

It seems to me that, while only the last third or so of the sitras deal extensively with the
dacarya and his role in salvation, it is this final section that guides the entirety of Pillai
Lokacarya’s discourse in the Srivacana Bhiisanam. He leads the reader, speaker, or listener
through his opening statements on the greatness of purusakara and updya, his defence of
prapatti and arguments against any upaya but the Lord, the various regulations around
membership in the community of bhagavatas, and the stages leading to the goal of service
(kaimkarya) of the Lord. He then invites him to his own ultimate conclusion that even “prapatti
slips away because of fear of the Lord’s independence.” Thus, “The dcdrya’s affection alone is

. 51
the saviour.”

The term acaryabhimana, “‘the affection of the acarya,” does not appear often
(Srl'vacana Bhuisanam 435, 439, 453) in the text. However, there are references to the basic
concept throughout. Furthermore, the final third of the sitras are dedicated to establishing this
doctrine. In the text as whole, but particularly in these final sitras, the identity of the dcarya is
marked by a kind of ambiguity. He is both an dcarya and a disciple. He is utterly helpless and
yet to his disciple he is as if God Himself. He has agency but no autonomy.

In terms of content, structure, and style Pillai Lokacarya plays in the realm of paradox. By

reading the sections of the text alongside one another, it becomes clear that he is setting up a

% Srivacana Bhiisanam 438. All references to the Srivacana Bhiisanam are to the siitras of my edition of
the text, found in Part II of this dissertation.
> Ibid., 439.
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number of oppositional dualities, especially as regards the main actors in his soteriological
paradigm, i.e., the Lord, the soul, and the dcarya, most of which will not tolerate an easy

resolution.

1.4 Literature Review

Although there is no scholarly work that deals extensively with Pillai Lokacarya’s formulation of
acaryabhimana and the status of the acarya, there are numerous works that deal with the
theological and devotional literature of the Srivaisnava dcaryas.

Pillai Lokacarya’s soteriological project must, of course, be seen in light of the larger
Srivaisnava project of synthesizing the three streams of religious literature. This happens
primarily in two linguistic contexts. First, in Sanskrit we find Ramanuja’s philosophical treatises
and devotional poems (collectively called the Gadya Traya - his authorship of which remains
hotly contested in academic literature), and the stotras (hymns of praise) of Ramanuja’s
immediate disciples Kiiresa (also called Kiirattalvan) and Parasara Bhattar. Second, in
Manipravala we find a large body of commentarial literature and philosophical treatises.

Compared to the rest of the Srivaisnava dcdryas, there has been quite a lot written about
the literature and theology of Ramanuja. John Carman’s The Theology of Ramanuja (1974) is an
extensive study of the works of Ramanuja. It is an excellent source of information on the finer
points of Visistadvaita and, of particular importance for my purposes, the sesa-sesi (subordinate-
master) relation of the soul and the Lord. Julius Lipner’s The Face of Truth: A Study of Meaning
and Metaphysics in the Vedantic Theology of Ramanuja (1986) is another important source for
general information on Ramanuja’s theological perspective. Of particular interest to me is his
treatment of Ramanuja’s conception of the Essential and Contingent Self. Martin Ganeri’s

article, “Free Will, Agency, and Selfhood in Ramanuja” (2014), and Elisa Freschi’s article, “Free
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Will in Vi$istadvaita Vedanta: Ramanuja, Sudar§ana Suri and Venkatanatha” (2015) provide
detailed examinations of the problem of free will in the works of Ramanuja and a selection of his
successors. In the second and final chapters of this dissertation I expand upon these contributions
to the study of free will and agency in the Srivaisnava theological tradition by looking at the
ways in which Pillai Lokacarya’s views conform and contrast with the determinations of his
predecessors.

Nancy Ann Nayar’s Poetry as Theology: the Srivaisnava stotra in the age of Ramanuja
(1992) provides a thorough analysis of the theological concepts presented by the poems of
Kiresa and Parasara Bhattar and their relation to the works of Ramanuja. She highlights the
ideas present therein that are, by the thirteenth to fourteenth century, developed as doctrine. Of
particular importance to my study of the Srivacana Bhiisanam is the evidence of a nascent
understanding in the stotras of both the Goddess Sri and the lineage of teachers
(guruparampard) as mediators of the divine-human relationship. In the third chapter of the
present study I have discussed the importance of these concepts as precedents for Pillai
Lokacarya’s understanding of the dcarya’s role in salvation.

The most complete work to date on the commentarial and independent works of the
acaryas is KX A. Venkatachari’s The Manipravala Literature of the Srivaisnava Acaryas
(1978). As a survey of the major works in Manipravala and their authors, I have consulted this
work primarily as a reference guide to the development of Srivaisnava doctrine after Ramanuja.
Venkatachari’s focus on Ubhaya Vedanta, the acknowledgement of both the Sanskrit Vedas and
the Divya Prabandham as authoritative scripture, in the opening chapter elucidates the synthesis
and subsequent diffusion of ideas in the works of the twelfth to fifteenth century dcaryas. While

his summary of Pillai Lokacarya’s eighteen works is useful as a general overview of the major
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themes addressed in each of his works, Venkatachari glosses over some important points of
tension without much analysis. One important example of this is his treatment of the doctrine of
dacaryabhimana. Venkatachari summarizes its importance in a single sentence: “Though
dacaryabhimana cannot be an independent updaya, it will be a help (sahakari) for all other
upayas.”* Such a sentiment is clearly contradicted in both the Arthapaiicakam’ and the
Srivacana Bhiisanam.>* T cannot presume to know the reasons for such an oversight, but it is my
hope that the present work will contribute toward assuaging any lingering doubts as to the status
of dcaryabhimana as an independent updya in the works of Pillai Lokacarya.

John Carman and Vasudha Narayanan’s The Tamil Veda: Pillan’s Interpretation of the
Tiruvaymoli (1989), Vasudha Naryanan’s The Vernacular Veda (1994), and Francis X.
Clooney’s Seeing Through Texts: Doing Theology among the Srivaisnavas of South India (1986)
focus on how the tradition deals with Nammalvar’s Tiruvaymoli and justifies its status as sacred
scripture. None of these works deal with Pillai Lokacarya or his theological position to any great
degree. However, all three provide valuable insights into the ways in which the acaryas worked
through the difficult task of synthesizing the Vedantic theology of Ramanuja and the devotional
hymns of the alvars. I have also consulted these works for primary text materials from the
lineage of dcaryas, particularly as they show the history of textual reception and interpretation,
and the transformation of literature into religious experience for the purpose of comparison with
the thought of Pillai Lokacarya.

There are, additionally, a number of works that deal with specific points of doctrine that

are relevant to this study. Self-Surrender (Prapatti) to God in Srivaisnavism: Tamil Cats and

52 Venkatachari, 132.

3 See Alkondavilli Govindacarya and G.A. Grierson, The Artha-Pancaka of Pillai Lokacarya (Journal of
the Royal Asiatic Society of Great Britain and Ireland, Jul. 1910, pp. 565-607), section E.5, 587-588.

> Srivacana Bhiisanam 453.
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Sanskrit Monkeys (2007) by Srilata Raman traces the development of the theological concept of
prapatti from Ramanuja’s Gitabhasya in the twelfth century through to the last of the major
commentaries on the Tiruvaymoli, Alakiya Manavala Ciyar’s Pannirayirappati, in the late
fourteenth century. Her treatment of Pillai Lokacarya’s conception of prapatti in chapter seven is
extremely brief. Nevertheless, her analysis of the commentarial literature, generally, and
Vatakkuttiruvitippillai’s commentary on the Tiruvaymoli, called the Ifu, in particular, has been
an important resource for identifying the various streams of influence on Pillai Lokacarya’s
thinking about the dcarya.

Pratap Kumar’s Goddess Laksmi: The Divine Consort in South Indian Vaisnava Tradition
(1997) is a detailed examination of the ways the Srivaisnava tradition has dealt with the figure of
Sri-Laksmi and her relation to Lord Visnu. This study of the Goddess points out the problematic
notion of the mediation of the Lord’s grace. I have, in addition to consulting Kumar’s work on
the development of the doctrine of purusakara in relation to the Goddess, examined this issue as
it relates to Pillai Lokacarya’s conception of the acarya’s mediation.

On the issue of the arcavatara’s ontological status, Vasudha Narayanan’s essay,
“Arcavatara: On Earth as He is in Heaven” (1985), Katherine Young’s Beloved Places
(Ukantarulinilarkal): The Correlation of Typology and Theology in the Srivaisnava Tradition of
South India (1978), and James Colin Daly O’Rourke’s God, Saint, and Priest: A Comparison of
Mediatory Modes in Roman Catholicism and Srivaisnavism with special reference to the Council
of Trent and the Yatindramatadipika (2002) are particularly pertinent. The present study
investigates the ontological status of the dcarya as presented by Pillai Lokacarya and the above

works provide an important point of comparison.
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The only scholar to deal extensively with the works of Pillai Lokacarya is Patricia
Mumme. The Theology of Manavalamamuni: Toward an Understanding of the Tenkalai-
Vatakalai Dispute in Post-Ramanuja Srivaisnavism (1983) and The Srivaisnava T heological
Dispute: Manavalamamuni and Vedanta Desika (1988) are both excellent surveys of the
doctrinal issues that contributed to the eventual schism of the Srivaisnava sampradaya. Her
article, “The evolution of the Tenkalai understanding of the acarya: teacher, mediator and
saviour,” in Journal of the Ananthacharya Indological Research Institute, vol. 1 (1988), 75-98, is
a concise evaluation of the development of the doctrine of the acarya through four stages of
development. My study of Pillai Lokacarya’s perspective on acaryabhimana is certainly
indebted to Mumme’s work. However, | have attempted to build upon her evaluation of the
tradition’s view of the acarya by examining in greater detail the problems and seeming
contradictions implicit in Pillai Lokacarya’s perspective on these issues as they are presented in
the Srivacana Bhiisanam. That is, I have taken a text-internal approach to the problems of the
dacarya’s agency, mediation, and ontology, rather than relying extensively on the commentary of
Manavalamamuni.

There are, finally, the translations of Pillai Lokacarya’s works that have been consulted in
this study. First, as [ have already noted above, there are Lester and Rangaswami’s translations
of the Srivacana Bhiisanam. Second, there are translations of three of the rahasyas that I have
consulted in this study. The Mumuksuppati has been translated by Patricia Mumme in The
Mumuksuppati of Pillai Lokdacarya with Manavalamamuni’s commentary (1987). Though it
appears to be a good translation, it has not been possible for me to check her rendering due to the
fact that she does not give the original text, and I have been unable to locate the edition she used

as the basis of her translation. The only printed edition of the Mumuksuppati that I have been
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able to locate is in Telugu script and, though I would like to access the text in the future, for the
moment | have been unable to access the text in this format. The Arthaparicakam has been
translated by Alkondavilli Govindacarya and G.A. Grierson in “The Artha Paficaka of Pillai
Lokacarya,” in Journal of the Royal Asiatic Society of Great Britain and Ireland (July, 1910),
565-607. Govindacarya and Grierson also do not give the original text alongside their
translations. And, again, [ have been unable to locate their source editions and/or manuscripts.
The Tattvatraya has been translated by B.M. Awasthi and C.K. Datta in The Tattvatraya of
Lokdcarya: A Treatise on Visistadvaita Vedanta (1973), and by Sri-Parathasarathy Aiyangar in
Tattva-Traya or Aphorisms on the Three Verities, Soul, Matter, and God (Madras: Sreshtalur
Viraraghava Chariar, 1900). In Awasthi and Datta’s work we do find the source text for their
translation, but, oddly, it is an English translation of a translation of the Tattvatraya into
Sanskrit. As I also have an edition of the Tattvatraya in Manipravala, the Tattvatrya with
Manavalamamunikal’s commentary, edited by Annankarariya (Tricci: Srisutarcanartrast, 1966), 1
have been able to check their translation and to translate relevant passages from the Manipravala

myself.
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Subservience and Autonomy

2.0 Introduction

In order to begin my discussion of Pillai Lokacarya’s portrayal of the acarya as a trans-mediary
in his soteriological paradigm, it will be necessary to first explore the essential nature (svariipa)
of the individual soul and what this means in terms of human agency, particularly as it pertains to
the process of salvation. As a corollary to this line of inquiry, it will be equally necessary to
explore his thought on the nature of God and the role of divine agency in salvation. As I will
show in this chapter, what Pillai Lokacarya has to say on the topics of essential nature and
human versus divine agency grows out of preexistent notions within the Srivaisnava tradition on
these matters and has important ontological implications for the divine and finite selves he
discusses in the Srivacana Bhiisanam. The way he understands the essential nature and ontology
of both the Lord and the soul ultimately provides the foundation for his understanding of the
dacarya’s importance in his salvific paradigm. In this chapter I will (1) discuss Pillai Lokacarya’s
understanding of the soul and human agency and how these are related to earlier conceptions of
the soul’s nature in the works of Ramanuja and a few of his disciples; (2) look at Pillai
Lokacarya’s and his Srivaisnava predecessors’ discussions of the Lord’s nature and divine
agency and how this impacts the relationship between the Lord and His devotees; and (3) explore
at length what Pillai Lokacarya sees as the potential obstacles to salvation that result from the

above and how he deals with them.
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2.1 The Nature of the Soul

By the time Pillai Lokacarya was composing the texts that would comprise his
Astadasarahasyankal, the Srivaisnava tradition had accepted as truth a few basic ideas about the
soul. The characteristics of the soul are generally recognized as intelligence (jiiatrtva), agency
(kartrtva), enjoyment (bhoktrtva), and subservience (Sesatva). Pillai Lokacarya, picking up on
the soteriological tension between understanding the soul as an agent in his own salvation and
yet subservient to the Lord, adds dependence (paratantrya) to this list. Thus, we find in his work
an implicit bifurcation of the soul’s essential nature. On the one hand, the soul is a knower
(jaata), doer (karta), and enjoyer (bhokta), while, on the other, the soul is the subordinate of the
Lord (Sesa) and utterly dependent upon Him (paratantrya). In the Srivacana Bhiisanam the
conflicting nature of these characteristics is ultimately resolved by subordinating intelligence,
agency, and enjoyment to the soul’s subservience. The soul’s dependence (paratantrya), as the
proper mode of subservience, is specifically aimed at rectifying the problematic notion of the
soul’s ability to act as an agent in his own salvation. It is because prapatti and, even more so,
acaryabhimana advocate precisely this state of dependence that Pillai Lokacarya understands
them to be the only effective means to the Lord.

The works of Ramanuja (traditional dates 1017 — 1137 CE) provide the first systematic
account of Visistadvaita, which became the philosophical basis for all of the later acaryas’
(twelfth to fifteenth century) elaboration of the Srivaisnava theological paradigm. Of importance
to this particular study on the nature of the soul and agency in the work of Pillai Lokacarya is
Ramanuja’s account of the two levels of selthood. The first is the Supreme Self, or Brahman who
is the basis and cause of all things, and the second is the multitude of finite selves who are
dependent upon Brahman for their existence but remain distinct from him. “Not only are the

many finite selves really distinct from the Supreme Self, but any self (whether Supreme or finite)
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>3 Pillai Lokacarya,

is inherently a conscious subject, with consciousness as its essential nature.
like Ramanuja, accepts that the individual soul, which is distinct from the body (deha) and all
forms of material nature (prakrti), is characterized by knowledge (jriatrtva). The soul’s status as
a “knower” is affirmed by Pillai Lokacarya in verses 66 to 69 of his Mumuksuppati. In
discussing the aum that begins the Tirumantra, Pillai Lokacarya states in sitra 66 that, “The

1 2556

letter m, being the twenty-fifth letter and denoting knowledge, refers to the sou The m here is

traditionally interpreted as representing the verb man, “to think.” And in sitra 69 he states: “This
declares that the soul is a knower (jiiatd), distinct from the body.”’

Ramanuja’s views on jiatrtva, or consciousness, have implications for the issue of
agency. He appeals to the authority of s@stra to declare the conscious subject/finite self as the
agent of his actions in his commentary to 2.3.33 of the Vedanta Siitras:

If a non-sentient thing [i.e. the gunas] were the agent, the injunction would not be

addressed to another being (viz. to an intelligent being — to which it actually is

addressed). The term ‘$astra’ (scriptural injunction) moreover comes from sds, to
command, and commanding means impelling to action. But scriptural injunctions impel
to action through giving rise to a certain conception (in the mind of the being addressed),
and the non-sentient Pradhana cannot be made to conceive anything. Scripture therefore

has a sense only, if we admit that none but the intelligent enjoyer of the fruit of the action

is at the same time the agent.*®

> M. Ganeri. “Free Will, Agency, and Selfhood in Ramanuja,” in Free Will, Agency, and Selfhood in
Indian Philosophy, eds. Matthew R. Dasti and Edwin F. Bryant (Oxford Scholarship Online: April 2014).
36 Mumme, trans., The Mumukusppati of Pillai Lokacarya, 68.
57 1o

Ibid., 69.
*¥ George Thibaut, trans., The Vedanta Sitras with Commentary by Ramanuja, (Sacred Books of the East,
Volume 48, 1904), the Project Gutenberg ebook.
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The argument here is with the Samkhya conception of the soul as being exclusively the
experiencer or enjoyer (bhoktr) of the fruits of action while agency resides with the non-sentient
pradhana (the predominant guna that constitutes the individual’s disposition- these being sattva
(purity), rajas (activity), and tamas (inertia)). Because sastric injunctions are addressed to a
thinking subject with the intention of giving rise to knowledge of this or that and to impel them
to the correct action, in order for the sastras to be meaningful, we must take the
experiencer/knower, i.e. the soul, to also be the agent of that activity.

Pillai Lokacarya also affirms that the state of knowledge (jiatrtva) necessarily entails
agency (kartrtva) and enjoyment (bhoktrtva):

When [the soul] is said to be a knower, the nature of the word is established at the time of

saying “doer” and “enjoyer,” therefore, agency and enjoyment [are] characteristics of the

state of knowledge.”
That the soul itself is characterized by agency is an important point in the Srivaisnava acaryas’
consideration of sastric injunction. The sastras enjoin means upon the soul to attain the Lord. All
means require the individual to act according to the prescription of sastra and to renounce all that
sastra forbids. If we are to understand the soul as the knower of the self and subject to the
dictates of sastra, if we are to understand the soul as the enjoyer of the fruit of action, then, for
Pillai Lokacarya, it logically follows that we must also understand the soul to be the agent of
action. In a concise statement reminiscent of Ramanuja’s thoughts on this topic, as quoted above,
Pillai Lokacarya has this to say:

Some say that agency belongs to the gunas [of prakrti], not to the soul. But then,

governance by the Sdstras and enjoyment become disordered for this one [the soul] .*°

9T attvatraya 29-30: jiiandtd enra poté karttd pokta ennum itam collirrayttu. kartrutva poktrutvankal
jhanavasta vicésankal akaiyale.
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For the Srivaisnava acaryas, however, the agency of the soul does not imply its
autonomy. In the Brahma Siitra Bhasya 2.3.40, “Ramanuja affirms that the soul’s agency is
dependent (paradhina) on the Lord because of sruti declaring the Lord to be the inner controller

»6! paradoxically, though the soul is affirmed

and cause of action (antaryami, niyantd, karayita).
as the agent of its actions, this does not mean that the actions of the finite self are totally
independent of the Lord’s will. “Instead, the Supreme Self brings things about as a form of
consent (anumati) to what the self otherwise freely chooses to do.”®® The individual has free will,
so to speak, but can only act upon his®® will because the Lord permits it. Pillai Lokacarya makes
a similar statement in verse 35 of the Tattvatraya: “kartrtva itself is dependent on the Lord.”®*
Pillai Lokacarya’s chief commentator, Manavalamamuni, sheds some light on the
particulars of the relationship of the soul’s agency to the Lord:
Since the nature of sentient beings is knowledge, there exists the common capacity [for]
action and abstention. Thus, I$vara abides as the inner self (antaratma) for the purpose of
maintaining the essential nature. The sentient being who has the power of the essential
nature that was brought into being by Him [the Lord] alone, remains, having grasped the
knowledge, will, and effort that has arisen toward various things. Because [the Lord] is
impartial in this situation, the Supreme Soul is as if indifferent. He has permission and
indifference toward the performance of the injunctions and prohibitions that are suitable

to the sentient being’s previous karmic tendencies. He [the Lord] produces assistance

[for] that which is prescribed and punishment [for] that which is forbidden, granting to

T attvatraya 31-32: cilar kunankalukke kartrutvam ullatu atmavukku illai enrarkal. appotu ivanukku
castravacyataiyum poktrutvamum kulaiyum.

ol Mumme, The Srivaisnava Theological Dispute, 39.

%2 Ganeri. “Free Will, Agency, and Selfhood in Ramanuja.”

63 Throughout this dissertation any pronominal referents to the soul/disciple/cetana from the works of Pillai
Lokacarya are given in the gender indicated in the texts cited, which happen to be overwhelmingly masculine.
% Tattvatraya 35: kartrutvam tan icvaratinam.
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each sentient being happiness that is the fruit of merit which is the nature of reward, and
sorrow that is the fruit of sin which is the nature of punishment.®®
Because the Lord bestows upon the soul the ability to know, to do, and to enjoy, the finite self
has the capacity to act as an agent in the attainment of his own desires. No action undertaken,
however, is possible without the Lord’s active permission or, at least, His passive acquiescence.
This situation pertains because the soul is also a sesa. It is a difficult term to translate
accurately into English. It is a k7t pratyaya, or primary derivation that forms an action and/or

. . - 66
agent noun based on the verb root sis, meaning “to leave as a remainder, spare.”

It is commonly
translated as either “subordinate,” or “remnant.” I have opted here to translate it as either
“subservient” or “subordinate.” The meaning of the term as it is used by Ramanuja and, later, by
Pillai Lokacarya is developed from the commonly accepted meaning of the term in the Karma
Mimasma school of thought. The Mimarsaka understanding can be stated thus: “Sesa is a thing
which exists for another, and that for which it exists is the SesT. 7 As Carman notes, in both the

Veddrtha Samgraha and Sri Bhdsya, Ramanuja takes this Mimarhsaka definition as his basis, but

also seems to have in mind a definition found in the work of the grammarians: “Sesa is an object

% Manavalamamuni’s commentary to Tattvatraya 35: ella cetanarukkum jiatrutvam s[va]pavam
akaiyale, samanyéna pravrutti nivrutti yokyatvamuntayé irukkum; ippatiyana svaripattai
nirvahikkaikkdaka, tcvaran antaratmavay kontu nillanirkum; avanalé untakkappatta svaripacaktiyai
utaiyanana cétanan, avvo patarttankalilé utpanna jiiana cikirsa prayatnanday kontu varttiyanirkum;
avvitattil matyastan dkaiyalé utasinarai pole irukkira paramdatmavan avan anta cétananutaiya pirva
vasananuripamana viti niséta pravruttiyile anumatiyaiyum andtarattaiyu/m] utaiyavandy kontu,
vihitankalile anukrahattaiyum nisittankalilé nikrahattaiyum panndrirpandy, anukrahatmakamana
punyattukku palamana sukattaiyum nikrahatmakamana papattukku palamana tukkattaiyum avvo
céetanarkku kotanirkum. All citations of Manavalamamuni’s commentary to the Tattvatraya verses have
been sourced from: Pillai Lokacarya. Tattvatrya with Manavalamamunikal’s commentary. Annankarariya,
ed. Tricci: Srisutarcanartrast, 1966.

% Apte, “The Practical Sanskrit-English Dictionary,” http://dsalsrv02.uchicago.edu/cgi-
bin/philologic/getobject.pl?c.5:1:4796.apte.

57 Carman, The Theology of Ramanuja, 147.
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possessed, whereas the possessor is SesZ.”®® Thus the term sesa implies that the soul is both an

instrument of the Lord’s will and His property.
In his Vedartha Samgraha Ramanuja explains his understanding of the relationship
between the Sesa and the Ses7 (the Lord) as follows:
The sesa-sesi relationship in any situation means just this: the sesa is that whose essential
nature consists solely in being useful to something else by virtue of its intention to
contribute some excellence to this other thing, and this other (parah) is the sesi. Thus
sacrifice [or other work] and the effort it entails are undertaken by virtue of the intention
of obtaining its meritorious result (phala), while everything else [all the accessories to the
sacrifice] is undertaken with the intention of bringing the sacrifice [or other work] to a
successful conclusion (siddha). In the same way, the essential nature of born slaves
(garbhadasa) and other servants is solely that they are beings who have value for their
masters (purusa) by virtue of their intention to contribute some excellence to them. Thus
everything is in the state of being subservient (sesa-bhutam) to the Lord, and He is the
master and owner (Ses?) of everything, as is declared in texts like “He is the ruler (vasi) of
all and the Lord (zsanah) of all”, and “the master (pati) of the universe.”®
Although, indeed, the Lord has imbued the sentient being (cetana) with agency, the true purpose
of this agency is the pleasure or glorification of the Lord.
In his ST Bhdsya 2.3.42 Ramanuja makes clear that it is the intention, or will, of the finite
self to serve the Lord that determines the fruit of his actions:
Favoring the one, who has become fixed in unbounded good will toward the Supreme

Person, he causes him to find pleasure (ruci) in very auspicious actions leading to

* Ibid., 147-148.
% Carman, trans., The Theology of Ramanuja, 148.
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attainment of himself. And disfavouring the one, who has become fixed in unbounded

hostility to him, he causes him to find pleasure in actions opposed to attaining him, which

are the means for going downward.”
Thus, the finite self has agency in salvation in so far as he chooses to be inclined or disinclined
toward the Lord.

However, there is a question on the point of intention that remains unresolved in the work
of Ramanuja, as pointed out by Lipner:

... 1s the agent’s “act of will” in the first place dependent upon the consent of the Lord or

not? If it is, how is the agent really free to initiate action? If it is not, the Lord is not the

universal cause.”’
The need to maintain the meaningfulness of Vedic injunctions means that the finite self or soul
must be understood to be an agent, at least in so far as having the choice or intent to obey the
dictates of sastra or to spurn them. But, if the Lord is to be understood as the cause and support
of all things, then the impulse toward salvation and the continued observation of sastric
imperatives, too, must begin with Him.

In the Sanskrit stotra literature of Kiiresa and his son Bhattar, we find an early iteration
of the problem presented by understanding the soul as both subservient to the Lord (Sesatva) as
well as the agent (kartrtva) of the actions required by Sdstra vis-a-vis the supremacy of the Lord.
Both poets display a certain degree of ambivalence regarding the efficacy of the rituals
prescribed by sastra. “Formally extolled by both Acaryas, the Sastraic ritual commands are, at

the same time lamented; indeed, the correct and constant performance of these rituals is deemed

" Ganeri, trans., “Free Will, Agency, and Selthood in Ramanuja.”
" Julius Lipner, The Face of Truth: A Study of Meaning and Metaphysics in the Vedantic Theology of
Ramanuja (Albany: State University of New York Press, 1986), 71.
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impossible!”"

In the same stotra, Sundarabahu Stava, Kuiresa celebrates both practicing the
dharma enjoined by the Vedas (v. 100) and the fact that eons of accumulated sins can be
forgiven by the Lord with “a single act of prostration” (v. 29).”

The rigorous nature of the duties prescribed by sastra for the expiation of sin seems to be
a source of anxiety for these dcaryas. In the final verse of his Varadaraja Stava, Kiiresa writes:

If (yadi) it is a binding rule that You protect

only those who follow all the [Sastric] injunctions

then You alone

Who are the remover [of all obstacles]

[should] grant me the power, qualification, will

and all else [I need to do so]!™
Kiresa, while acknowledging the necessity of fulfilling the obligations outlined by sastra,
expresses his inability to perform his duties without the aid of the Lord. In this way, he
foregrounds the dependence of his soul. His prayer here is not for salvation, but for the Lord’s
help in taking even the preliminary steps toward it. Bhattar, in verse 91 of his Srirangaraja
Stava, goes further than Kiire$a on this point as he verges on a total disregard for Vedic
injunctions:

O You Who are devoted to Srirangam! O Lord Ranga!

Ignoring Your commandments and prohibitions

I continuously injure in word, thought, and deed

You and Your devotees.

2 Nancy Ann Nayar, Poetry as T heology: the Srivaisnava Stotra in the age of Ramanuja (Wiesbaden: O.
Harrassowitz, 1992), 66.

" Ibid., 66-67.

" 1bid., trans., 68
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I delight in consciously or unconsciously committed offenses
which are unbearable to You.

Even so, because of Your forbearance,

please consider me Your own!”

It is his very sinfulness and failure to perform his duties that leads Bhattar not only to relinquish
his agency but also to delight in the fact that his unworthiness is the cause for his taking refuge in
the Lord. “As with his father, it is his experience of helplessness brought about by his sense of
failure which compels him to seek shelter with the Lord.”’® While both dgcaryas recognize the
Vedic injunctions as necessary and, indeed, as commandments of the Lord, one gets the sense
that their purpose is ultimately to lead one to realize himself as utterly dependent.

When Pillai Lokacarya takes up the problem of the soul’s dual nature, he deals with it by
conceiving of the soul as, at its core, totally subservient. His understanding of the soul as a
knower (jiiata), which itself entails agency (kartrtva),” is qualified in the Mumuksuppati by the
nature of the Lord as seen in the ‘a’ of the pranava (aum). As a contraction of the term
narayana, which is to be understood in the dative (or fourth) case, the letter a refers to the Lord
as “...the cause of the whole world and the savior of all.””® Because the letter a also denotes the
Lord’s auspicious qualities (kalyanaguna), the subservience of the soul (Sesatva), coming as it

does from these qualities, ... indeed is the essential nature (svariipa) of the soul.””

Subservience is so central to the nature of the soul, in fact, that, “When there is no subservience

7 Ibid., trans., 69.

" Ibid., 69.

7 Remember that Pillai Lokacarya interprets the “m” of the pranava to mean that the soul is a knower and
different from the body (see p. 2, above).

® Mumme, trans., The Mumuksuppati of Pillai Lokacarya (satras 35 and 48-50), 55 and 62.

" Ibid., (siitras 54-55), 63.
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»80 Further, the u of the pranava means that the

(Sesatva), there is no essential nature (svariipa).
soul is subservient exclusively to the Lord.*' This exclusivity is such that it precludes the soul’s
servitude to any other, including himself. Thus, the free will suggested by the soul’s jriatrtva,
kartrtva, and bhoktrtva is not only constrained by the soul’s dependence upon the Lord’s
permission but by its own essential nature.

Manavalamamuni would later take up the implicit division between jiatrtva, etc, and
Sesatva in clearly hierarchal terms. The terms he uses to distinguish them are svariipa and
svaripdathatmya,* respectively. “Manavalamamuni’s dichotomy between the svariipa and
svaripathdatmya is based on the idea that the centrality of subservience demands a
reinterpretation of the soul’s nature of jidna and ananda as understood in the Vedanta.” The
truth of the essential nature as jriatrtva, etc. and sesatva is taught by sastra. The deeper truth that
Sesatva is the essential nature “as it truly is” is taught by the Tirumantra.** Although such a
distinction does not appear in explicit terms in the works of Pillai Lokacarya, he clearly
prioritizes the servitude of the soul’s nature and thus the Lord as the cause of even the first
inclination toward salvation through Him.

In siitra 73 of the Srivacana Bhisanam Pillai Lokacarya deals with the tension between
the Vedantic definition of the soul as a “knower” (jiidta) and “enjoyer” (bhokta),* and the soul’s
essential servitude with the term “tatastha.” His use of this term is suggestive of the hierarchical

relationship, defined by Manavalamamuni, between these characteristics. A simple translation of

the siitra is as follows: “Knowledge and bliss are indicative characteristics (tatastham) in regard

% Ibid., (siitra 56), 64.

¥ Ibid., (siitras 58-59), 65.

%2 The term is a compound noun from sva-rijpa-atha-atmya, meaning “having the nature of the totality of
the essential nature.”

8 Mumme, The Srivaisnava Theological Dispute, p. 50.

* Ibid.

% Thus, a karta, according to Pillai Lokacarya’s position in the Tattvatraya, as above.
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to the self; as such, servitude alone (dasyamire) is the definition of the inmost limb.” Literally,
tatastha means “‘stands (stha) on the shore (tata).” According to Apte’s “Practical Sanskrit-
English Dictionary” this compound noun can be defined as “that property or laksana
[characteristic] of a thing which is distinct from its nature, and yet is the property by which it is

8 Much in the way a shore indicates the existence of a body of water, but is not itself

known.
that body of water, so too is the relation of knowledge and bliss to the central truth of the soul’s
essential nature of servitude.

If Sesatva (or ddsya) is the true state of the soul, paratantrya (“dependence”) is its
appropriate mode in salvation. Pillai Lokacarya introduces this corollary of subservience in siitra
71 of the Srivacana Bhiisanam: “The fruit of dependence (paratantrya) is the cessation of self-
effort; the fruit of subservience (Sesatva) is the cessation of self-aim.” The realization of one’s
subservience means knowing that his svariipa is in the hands of the Lord. It means knowing that
the qualities of the soul are produced by Him and that the soul has no purpose but the Lord’s.
More than this, it is dependence — knowing that there is nothing that one can do to be saved.
Manavalamamuni comments:

Because he possesses the agency and enjoyment that are the result of intelligence,

therefore [he] is such that he is capable of self-effort and self-aim. Because of the doubt

that is said, “by what means [does] the cessation of both of these [self-effort and self-aim]
occur for him?,” he [Pillai Lokacarya] answers to that [doubt] with the pair of words
beginning with “svayatnanivrutti.” That is to say, having caused [him] to have agency

that is dependent on intelligence, he [should] not make even one effort for attaining the

Lord, this is the cessation of self-effort. The result of dependence is that which has as a

% Apte, “The Practical Sanskrit-English Dictionary,” http://dsalsrv02.uchicago.edu/cgi-
bin/philologic/getobject.pl?c.2:1:4612.apte.
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beginning the condition of the essential nature’s dependence on the Lord. In the same
manner, having made [him] to have enjoyment [as a quality], the cessation of self-aim is
being without pleasure in one [thing] for himself except [that which] causes pleasure for
the Lord. The result of subservience is the purification of the state of giving excellence to
the Lord. With this, dependence and subservience are both the essential nature of the
soul, therefore, having realized those aspects, these two [cessations] occur of their own
accord.”’
The dependence of the soul is such that even the conditions for such a realization are produced
for the soul by the Lord. “Like the seed that falls into the field that has been continually
ploughed, planted, and reaped for a long time grows up to fruit, these are produced on their own
for him [the cetana]- the ploughman of bhakti [the Lord] creates fruit in a dry land by its own
accord.”® Over countless eons the Lord alone has worked tirelessly to ensure the soul’s

salvation, waiting only for an excuse to bestow him with His grace.

2.2 The Lord’s dual nature

That the Lord is the sole cause of salvation is, for Pillai Lokacarya, revealed by the Lord’s dual
nature of paratva (supremacy) and saulabhya (accessibility). He explains in the Mumuksuppati

that the Lord’s name, ‘Narayana,’ is indicative of the polarity that is essential to the soul’s

87 Manavalamamuni’s commentary to Srivacana Bhiisanam 71: anal JjhAatrutvakaryamana
kartrutvapoktrutvankalai utaiyavan dkaiyalé svayatnasvaprayojanankalukkarhanay irukka, ivai
irantinutaiyavum nivrutti ivanukkevvaliyalé varukira tenkira cankaiyilé attai aruliceykirar,
(svayatnanivrutti) ityati vakyatvayattalé, atavatu- jidatrutvanipantanamana kartutvamuntay irukka ceyté
pakavatpraptikku tanoru yatnampannamal irukkai akira inta svayatnamivrutti,
paratinasvaripasttitiyatimattvam akira paratantryattin karyam; appatiyé poktrutvam untayirukka ceyte,
attalaiyai rasippikkum toliya tanakkenna onril rasam inrikké irukkai akira svaprayojana nivrutti
paraticayatayakatvamé vativay irukkai akira césatvattin karyam, ittal — paratantryacésatvankal irantum
atmavukku svarilpam akaiyale, avvakarankalai ariyave ivai irantum tannataiyé varum enratayttu.

8 Srivacana Bhiisanam 385.
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release from samsdra.89 He parses the term as ‘nara’ and ‘ayana.’ Nara, he tells us, is a term for
the whole host of eternal beings, meaning everything from His own qualities of knowledge, bliss,
etc., to the gods and bound souls.”® Ayana means ‘support’ or ‘locus.” When the term is taken as
a tatpurusa compound ‘nardayana’ means “the support or locus of the eternal beings.” When
taken as a bahuvrihi compound, on the other hand, it means “he who has the eternal beings as

5591

His support or locus.”” Thus the Lord appears in this dual mode, being both the foundation of all

of creation and being supported by it. “What results from these two is [the Lord’s] supremacy
(paratva) and accessibility (saulabhya).”**

Paratva and saulabhya became, after the time of Ramanuja, important terms for
characterizing the two sets of qualities of the Lord. Paratva describes the qualities of the Lord
that constitute His supremacy and point to His inaccessibility. Saulabhya refers to the qualities
that are related to the fact that the Supreme Lord, because of His compassion for the human soul,
descends to the phenomenal realm to make Himself accessible to His creatures. Though
Ramanuja himself does not use these terms in this way, Carman points to Ramanuja’s
introduction to the Gitabhasya as evidence of a similar mode of thinking. Highlighting the
distinction made therein between two sets of the Lord’s qualities, Carman tells us,

The first group consists of the sadgunas, the “six attributes” of Bhagavan: knowledge

(jiana), untiring strength (bala), sovereignty (aisvarya), immutability (virya), creative

power (Sakti), and splendor (zejas). The second group consists of compassion or mercy

8 Mumme, trans., The Mumuksuppati of Pillai Lokacarya (sutras 95-96), 80.
% Ibid., (siitras 96-97), 80-81.

! Ibid., (siitras 98-99), 84-85.

2 Ibid., (siitra 100), 85.
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(karunya), gracious condescension (sausilya), forgiving and protecting love (vatsalya),
and generosity (audarya).”
These two sets of qualities speak to the salvific paradox presented by the Lord’s nature. In the
words of Ramanuja:

This Narayana, the Supreme Person [Purusottama], when He created the entire
universe of everything from the god Brahma to motionless stones, remains with His same
essential nature [svena-ripena] and is inaccessible even by such means as the meditation
and worship of men or of gods like Brahma.

But being a shoreless ocean of compassion, gracious condescension, forgiving
love [or motherly affection (vatsalya)] and generosity, while still not losing His own
inherent nature and attributes [sva-svabhavam-ajahad-eva], He has assumed His own
bodily form [svam-eva-ripam], which on each occasion has the same generic structure as
one of the various classes of creatures, and in these various shapes He has descended
again and again to the various worlds where they dwell, where having been worshiped by
these different kinds of creatures, He has granted them whatever they prayed for, whether
meritorious action, wealth, physical pleasure, or deliverance, according to their own
desire.

Although the immediate occasion of His descents is to relieve the earth’s burden
of evildoers, their deeper intention is to provide a refuge for those who resort to Him,

even for such creatures as we, by becoming a visible object to all mankind and

% Carman, The Theology of Ramanuja, 79.
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accomplishing such Divine feats as captivate the hearts and eyes of all creatures high and
low.”

Though the Lord in His Supreme form remains forever inaccessible to gods and men, He
manifests Himself in the world. That is, He makes Himself accessible and even desirable so that
His creatures might be uplifted. For the Srivaisnava acaryas the fact that the supreme Lord, who
is absolutely full and without need of anything, would condescend to such action is the great
mystery of His love.

With the twelfth to fifteenth century dcaryas, we find that the theological distinction of
paratva and saulabhya had been reinterpreted in explicitly soteriological terms as the Lord’s
autonomy (svatantrya) and mercy (krpa, karunya).”” The interplay of the qualities that make up
these characteristcs for the purpose of saving the soul is explained by Pillai Lokacarya in the
Mumuksuppati as follows:

Affection (vatsalya) is for not being afraid upon seeing one’s sins. Lordliness or

ownership (svamitva) is for being certain that the work will be done. Affability (sausilya)

is for not leaving upon seeing his lordliness. Knowledge and power (j7iiana, sakti) are for
removing obstacles and granting himself [as the final goal].”®
The affection (vatsalya) and affability (sausilya) of the Lord are qualities expressive of His
mercy (krpa); His ownership (svamitva), knowledge (jriana), and power (sakti) are characteristic
of His autonomy (svatantrya). We find here that His mercy is manifest primarily for the purpose
of removing fear from the soul — both one’s fear of his own sinfulness and fear of the Lord’s

autonomy. His autonomy here, on the other hand, is meant to inspire the soul to trust in the Lord

as the sole means of salvation.

* Ibid., 78.
% Mumme, The Srivaisnava theological dispute, 188
% Mumme, trans., The Mumuksuppati of Pillai Lokacarya (sutra 138), 121.
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Evident in the above passage, the Lord’s supreme autonomy is also expressed in the fact
that ““...He functions as the judge of karma, meting out rewards and punishments when pleased

» 97 This is the cause of the fear that His mercy is meant to

or displeased by the soul’s action.
assuage. Despite His role as the Lord of karma, out of His boundless love and compassion for
the soul He works tirelessly to free the soul from the karma that keeps him hopelessly bound in
samsara. The balance between these two aspects of the Lord’s nature is most clearly expressed,
according to Pillai Lokacarya, in the arcavatara (i.e., the Lord’s image form).

According to Srivaisnava theology the Lord manifests in five forms: (1) para, the
Supreme Lord resident in his heavenly abode of Vaikuntha; (2) vyitha, the emanations that
oversee the creation, maintenance, and dissolution of the worlds; (3) vibhava, the avataras or
descents of the Lord into human history (i.e., Vamana, Rama, Krsna, etc.); (4) antaryamin, the
inner controller residing in the hearts of men; and (5) arcavatara, the Lord as the idol placed in
the temple or home shrine.”® Narayanan notes that “[t]he last, and the most important form of
Visnu, for Srivaisnavas, is his permanent descent into the world as an image which can be
worshipped. This image is an actual and real manifestation of the deity, neither lesser than nor a
symbol of other forms. It is wholly and completely God, though it does not exhaust his

299

€ssence.

In his Arthaparicakam Pillai Lokacarya describes the wondrous nature of this form:

7 Mumme, The Srivaisnava theological dispute, 188.

% These five manifestations are based on the Paficaratra conception of the Lord’s forms. For information
on the relation of ViSistadvaita Vedanta to Paficaratra see Gerhard Oberhammer and Marion Rastelli, eds.,
Studies in Hinduism IlI: Paficaratra and Visistadvaita Vedanta (Wien: VOAW, 2002) and Gerhard
Oberhammer and Marion Rastelli, eds., Studies in Hinduism IV: On the Mutual Influences and
Relationship of Visistadvaita Vedanta and Paiicardatra (Wien: VOAW, 2007).

% Vasudha Narayanan, “Arcavatara On Earth as He is in Heaven,” in Gods of Flesh, Gods of Stone: The
Embodiment of Divinity in India, eds. Joanne Waghorne, Norman Cutler, and Vasudha Narayanan, 53-68
(Chambersburg, PA: Anima, 1985), 54.
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The Arca-Form consists in the images of Bhagavan (God) which accommodate
themselves to the various tastes of His creatures for their worship, having no fixed form,
but that which the worshipper may choose and desire to have of Him; having no fixed
name but that which the worshipper may choose and desire to call Him by; all-knowing,
but seeming as if not-knowing; all-powerful, but seeming as if powerless; all-sufficient,
but seeming as if needy; - thus seeming to exchange places, the Worshipped with the
worshipper, and choosing to be ocularly manifest to him in temples and homes, in short

at all places and at all times desired.'®”

The dramatic reversal of roles made explicit by the arcavatara is indicative, for Pillai

Lokacarya, of the degree of the Lord’s compassion for the soul. That the all-powerful,

autonomous Lord would condescend to being dependent upon His devotees is expressive of the

mystery of His compassion for the souls bound in samsara. He takes this form in order to inspire

the love for and trust in Him that will produce the soul’s acceptance of His protection.

For the sentient beings who are continuously disinclined, who are concentrating on other
objects, and who cannot be corrected by Sastra, this [arcavatara] indeed, converts
aversion to hunger; This must be explained — if the taste is produced it becomes as the

upaya, if accepting the updya, it is the object of enjoyment.'®!

By becoming an object of the physical world, moreover, the Lord appeals to the conventional

tendency of the soul caught in samsara to become attached to sense objects. “The arca invokes

awe and ecstasy from the Srivaisnava devotees who believe that God’s total presence at select

1" Alkondavilli Govindacarya and G.A. Grierson, trans., The Artha Paiicaka of Pillai Lokacarya, 577.
% Srivacana Bhusanam 43.
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dwelling places is the visible and tangible proof that He is a God of grace Who deeply cares for
His creatures and relates to them in terms they can understand.”'*
Attachment to this form, while problematic when applied to inappropriate objects, is “the

most important cause of the qualities of the soul produced for him [by the Lord].”'*

Thus, out of
His love for the soul, He appears in the form of the arcavatara to convert the basic inclination of
the individual to form attachments to inappropriate objects to attachment to the goal of attaining
Him. Paradoxically, His descent in this form is also proof of the extreme limit of the Lord’s
absolute autonomy. “It is only out of His unprompted, intractable, and unquestionable will that
He does this.”'**

Indeed, without being absolutely autonomous, His compassion for the soul alone would
be insufficient for the purpose of saving the soul. That is, he could not descend purely out of His
own will as the arcavatara, let alone as Rama or Krsna, nor save the soul despite its accumulated
karma simply because He desired to do so. Yet, His autonomy, especially as the Lord of karma,
unqualified by compassion would leave the soul forever caught in samsara as reaching Him by
self-effort alone is not possible. Salvation, in fact, like the realization of one’s svaripa, is
attained for the soul by the Lord alone. Through the countless births of the soul, the Lord creates

the pretext for salvation. With the slightest inclination of the soul toward him, He collects all of

one’s unintentional good deeds and multiplies them by ten.'®’

192 K atherine Young, “Beloved Places (ukantarulinanilarkal): the correlation of topography and theology

in the Srivaisnava tradition of South India” (Ph.D. thesis, McGill University, 1978), 145.
1% Srivacana Bhusanam 94.

104 Mumme, The Srivaisnava theological dispute, 189.

195 Srivacana Bhusanam 377
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2.3 Potential Problems

Pillai Lokacarya is absolutely clear that for salvation it is unnecessary that the individual do even

one thing for himself.'*

Even fault (dosa) and lack of quality (gunahani) are the characteristics
that provide the ground for an openness to accepting the Lord’s protection.'”’ In fact, the only
fault here is believing oneself to have destroyed fault and lack of character without the aid of the
Lord.'® Thinking oneself to be independent stands in direct opposition to the knowledge of the
self as subservient to the Lord. Taking it upon oneself to destroy fault and lack of quality - that
is, thinking oneself to be an agent in one’s own salvation - precludes acceptance of the Lord’s
protection. And, as we see in sitra 60, “For the fruit [of surrender to the Lord] self-knowledge
(atmajiiana) and non-denial (apratisedha) are required.”109

Part of self-knowledge is expressing the humility appropriate to the soul’s essential
nature of servitude. In this way, a low-birth is, in fact, better, as humility is acquired by birth.""
For the brahmana born, humility must be cultivated. Indeed, the need to cling to caste
distinctions is a mark that one persists in assuming an identity different from the essential nature
of the soul. As such, Pillai Lokacarya tells us that, “The cause of harm is the name that comes

with village, family, etc.”'"!

This is because “the designation by name of village, family, etc., is
producing ahamkara, therefore, it has been said that [these] damage the essential nature and

make [it] without purpose. Thus, he should not be designated by these [names].”"'* As it is

articulated in the Srivacana Bhiisanam, ahamkara (“pride”) is the primary reason for non-

"% Ibid., 384.

"7 Ibid., 16.

"% Ibid., 18.

"% Ibid., 60.

"% Ibid., 214,216 and 217.

" Ibid., 78.

12 Manavalamamuni’s commentary to Srivacana Bhiisanam 78: kramakulativyapatécam
ahankarajanakam dakaiyale svaripahaniripanarttakaram enrapati; akaiyalavarral ivan vyapatéstavyan
allan enru karttu.
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attainment of the Lord. It is the conceit of an identity distinct from the soul and the delusion of
self-ownership. Thus, “If one removes the bondage caused by pride (ahamkara), the unperishing
name for the soul is servant (aziydy).”113

Ahamkara arises both from erroneous thinking, as with the false identification of the self
with village, family, etc., and, importantly, from the actions one undertakes based on this
misidentification. The term is derived from two lexemes — the pronoun aham meaning “I” and
the verbal root k& meaning “to do.” This is the same verb root that we find in the terms kartrtva
and karta, introduced above. Here it undergoes a primary derivation (krt pratyaya) that
transforms it into an agent noun. The basic meaning of kara is “doer” or “maker.” So, ahamkara
might be literally read as one who “does or makes the self.” It can also mean “self-action,” “self-
effort,” or “self-exertion.” The point here being that “pride” is fundamentally about what we do.

This, for Pillai Lokacarya, is why only prapatti and dcaryabhimana are suitable to the
essential nature of the soul. The peculiar merit of one who surrenders (prapanna) is that he not
only abstains from that which is prohibited by $dastra, but also from that which it prescribes.'"*
Any upaya that calls for effort on the part of the individual, in his estimation, includes
ahamkara. Quoting Tirukkurukaippiranpillan, he says, “other means are blended with ahamkara

!5 Bhaktiyoga stipulates that the devotee

like holy water in a golden pot with a drop of liquor.
must actively engage in the pursuit of attainment, requires adherence to sastric injunction, and
depends upon an individual’s varna and d@srama (caste and stage of life). It cultivates pride by

recognizing the individual as having an identity distinct from the soul and by suggesting that he

has a degree of autonomy - that he can act as an agent in his own salvation, thus negating the

3 Srivacana Bhusanam 124.
" Ibid., 101.
" Ibid., 125.
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soul’s dependence and subservience. Further, it suggests that the soul has something to give to
the Lord that does not already belong to Him, thus negating the soul’s status as sesa.

Like a shell to a gem, like a lemon to a kingdom, [this] is not equal to the fruit.

Indeed, there is poverty; therefore there is not even one thing to give to Him.

Giving that which is His, even if giving in the proper manner and place, is not the means;

if giving in the improper manner, it is exposed as theft.''®
There is literally nothing that the individual can do that could possibly warrant the gift of the
Lord’s grace. “Furthermore, to offer the devotion which the sesa rightfully owes to the Lord as if
it were a gift or payment shows the soul to be a thief.”!"”

Thus, prapatti, according to Pillai Lokacarya, cannot be understood as a means (upaya)
to attainment of the Lord. If it is taken as such, we would have to admit that the soul retains
agency, that there is something one can do to obtain the Lord’s grace. In fact, we find that when
prapatti is taken as a means, “prapatti, being the expiation for all faults, is itself among the
multitude of faults requiring forgiveness.”''* As we have already seen, active engagement in the
process of salvation produces ahamkara and is contrary to the soul’s essential nature. Thus, for
him, prapatti must be understood as no more than a cognitive assent to the total surrender of any
claim of agency and/or will to the Lord in recognition of one’s dependence and servitude. The
Lord is the sole means to salvation. Even the motivation to surrender is attributed to Him, “... it
is the Lord’s gracious will and overwhelming efforts to save — through teaching, avataras, etc. —

which prompt the soul to surrender to Him.”'"

"% Ibid., 126-128.

17 Mumme, The Srivaisnava theological dispute, 81.
"8 Srivacana Bhusanam 149.

1o Mumme, The Srivaisnava theological dispute, 104.
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Commenting on Mumuksuppati 239, Manavalamamuni quotes from Pillai Lokacarya’s
Parantapati to clarify the nature of prapatti:
This kind of thinking is a special cognition (jiianavisesa) consisting of firm resolve, one
which 1) lies outside the category of things to be abandonded, 2) is not included in the
category of the upaya, 3) is preceded by relinquishing other means (prapakantara), 4)
consists of consenting to the Lord’s protection, 5) is an effect of [the soul’s] sentience, 6)
implies a prayer, 7) makes the Lord rejoice, 8) is in accord with the soul’s essential
nature, and 9) is without [the possibility] of failure or delay.'*
This passage serves to highlight the passive nature of prapatti in that it is a cognition rather than
an action, while at the same time acknowledging the soul as a jiiata (“knower”) and karta
(“doer”). These qualities of the soul, however, are in their proper context here. As we saw hinted
at in the works of Kiiresa and Bhattar above, the purpose of the soul’s jridtrtva is to realize its
Sesatva and thus surrender to the Lord. Having recognized one’s utter helplessness, the purpose
of the soul’s kartrtva is to pray for the Lord’s assistance in salvation. Neither of these, however,
should be understood as being instrumental or essential to salvation. Even the certainty of
prapatti (i.e., number 9 of this list) is not affected by the soul’s surrender. As Pillai Lokacarya
states in the Srivacana Bhisanam, “When one thinks to obtain Him, this prapatti is not the
means.”'?! It is merely an acknowledgment of one’s true nature. Rather, prapatti is without
failure because, by relinquishing agency, the Lord Himself becomes the upaya and He is
absolutely without failure or fault. “When He [the Lord] thinks to obtain this one [the soul], even

. .. . 122
grievous sin is not at all an obstruction.”

120 Mumme, trans., The Srivaisnava theological dispute, 107.

21 Srivacana Bhusanam 145.
22 Ibid., 146.
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While much celebrated by the Srivaisnava dcdryas,123 the Lord’s dual nature is also
recognized by Pillai Lokacarya as the source of pronounced anxiety for His devotees. When one
takes bhakti as their upaya, the individual experiences fear due to the sastric prescriptions
requiring self-effort, which, of course, is a kind of independence (svatantrya) or agency. That is,
one becomes aware of his inability to properly and continuously perform the prescribed duties
autonomously. Pillai Lokacarya shows that this situation produces fear by citing the Jitanta
Stotra, 1.9: “That fear is produced [is shown] by the saying, ‘Great fear exists for me...””'** This
fear, however, is merely a symptom of the fact that, when the Lord is not taken as the sole upaya,
the means is contrary to the essential nature of the soul. “The preeminent reason for complete
renunciation of other means (prapakantara) is not ignorance or powerlessness, it is opposition to

the essential nature [of the soul].”'*

Vedic injunctions, in Pillai Lokacarya’s soteriological
paradigm, serve two purposes. First, they produce trust in sastra, which in turn prevents harm to
others.'*® Second, and most importantly, they produce the conditions that produce the fear that
produces the realization of the soul’s essential nature. Thus, the individual is compelled to take
refuge in the Lord as his only means of salvation. “Bhakti slips away because of fear (bhayattale)
of one’s own independence.”'?’

Fear is present too, however, for the prapanna who has taken the Lord as both the upaya
(means) and upeya (goal) of salvation. Though he does much to assuage this anxiety, he admits

that even after surrendering to the Lord, one will vacillate between fear and fearlessness until the

time of attainment (i.e., death).'*® “Since one is still under the influence of karma and prakrti in

123 Mumme, The Srivaisnava theological dispute, 187-191.

124 Srivacana Bhusanam 123.
1% 1bid., 118.
126 1bid., 132.
127 1bid., 436.
128 bid., 398.
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the meantime, and since the same Lord who is the upaya is also the judge of karma, it is natural

that the prapanna will occasionally experience doubt and fear.”'

He gives the causes of this
fear as: evaluation of one’s own defects, karma, and the knowledge of what should be
removed."** The burden of the soul’s faults and accumulated karma is such that it seems to be
wholly insurmountable. “Manavalamamuni explains that when the unpredictable Lord and Judge
of karma is chosen as the updya, there is the possibility that He may at any point reject the soul

.. 131
on account of his sin.”

In each case, however, Pillai Lokacarya reminds us that there is a
panacea for this fear - trust in the Lord. Fearlessness, according to him, results from examining
the qualities of the Lord, the Lord’s compassion, and knowing that all that should be removed
shall be removed by the Lord.'* This alternation between states of fear and fearlessness after
surrendering to the Lord appears to be a matter of course for Pillai Lokacarya. He even makes
the point that for the prapanna it is essential that he continue serving the Lord even when his fear
overwhelms his trust in Him: “Service, indeed, should come such that its source is fear when its

59133

source is not devotion.” *” Though Pillai Lokacarya attempts to reassure the prapanna that the

Lord is powerless to abandon him,"** he nevertheless admits that, “Prapatti slips away because
of fear (bhayattale) of the Lord’s independence.”'
On account of the ahamkara and fear that are so destructive to the fruition of the soul’s

essential nature, Pillai Lokacarya presents a third path to salvation, dcaryabhimana (love of the

dacarya).*® Bhaktiyoga and prapatti rely on the autonomy of the soul and the autonomy of the

129 Mumme, The Srivaisnava theological dispute, 160.

B0 Srivacana Bhusanam 363, 397, and 399.

131 Mumme, The Srivaisnava theological dispute, 239.
32 Srivacana Bhusanam 363, 397, and 399.

% Ibid., 281.

P Ibid., 302.

" Ibid., 437.

B8 1bid., 439: dcaryabhimaname uttarakam |
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Lord, respectively. As I will discuss at length in the following chapters, acaryabhimana avoids
the problem of fear by relying on the trans-mediate figure of the acarya. Suffice it to say here
that because the dcarya is the living agent of the Lord’s compassion for the soul without any of
His autonomy, one need not fear being abandoned on account of karma or sin. Ahamkara
remains, even here, however, as a potential problem. “Since attachment to the acarya is itself

137
h.”"”" Just as

pregnant with pride, it is like taking and putting on the ring of the God of deat
surrendering to the Lord is itself not the means to the fruit of prapatti, so too assenting to a

relationship with an acarya is not the means to the fruit of acaryabhimana. Rather, it is only the

acarya’s affection for his disciple that saves the soul.

2.4 Conclusion

The characteristics of the soul are, on the one hand, “knowledge” (jiiatrtva), “agency” (kartrtva),
and “enjoyment” (bhoktrtva) and, on the other, “subservience” (Sesatva). In the Srivacana
Bhiisanam Pillai Lokacarya adds an important corollary to the soul’s characteristic as Sesatva,
“dependence” (paratantrya). He uses this term, in part, to contrast the extreme limits of the
salvific paradigm. The Lord, in His infinite supremacy, is absolutely autonomous (svatantrya).
The soul, as His subordinate (Sesa), is utterly dependent (paratantrya) upon Him. The contrast
between these two terms also serves to clarify the capacity of the soul in salvation. The Lord is
the only autonomous actor here. When the individual makes any claim whatsoever to autonomy,
he is acting in opposition to the Lord and even to his own true nature. Thus, for Pillai Lokacarya,
the soul’s nature as jaatrtva, etc., is completely subordinated to the deeper truth of the soul’s

Sesatva and paratantrya.

57 bid., 438.
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Fear and ahamkara emerge as the primary problems faced by the soul in undertaking
both bhaktiyoga and prapatti. The fear (bhaya) that results from self-effort (svayatna) and self-
aim (svaprayojana) are symptomatic of the underlying problem of the individual’s
misidentification as an autonomous agent. Furthermore, such an identification is indicative of the
ahamkara that for Pillai Lokacarya is so problematic to salvation. When understood as an act of
self-aim, “Even the cessation of fault is a fault.”'*® The individual’s belief that he can affect the
change necessary for salvation to occur, whether it be through proper conduct as prescribed by
the sastra, or even through seeking refuge with the Lord, obstructs the Lord’s movements upon
the soul as both may be the cause of ahamkara. It would seem, however, that fear and ahamkara,
as destructive as they are to the soul’s essential nature, are so common to the experience of being
bound in samsara that they make the fruition of the essential nature and thus the proper

relationship with the Lord near impossible without the intercession of an dgcarya.'”

8 Ibid., 179.
%9 1bid., 432.
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Mediation

3.0 Introduction

Before moving on to a discussion of the acarya’s unique position and how it is presented by
Pillai Lokacarya in the Srivacana Bhiisanam, it will be necessary to explore two important issues
that inform his thinking about the salvific process: the concept of purusakara and the
significance of the guruparampara. 1 will provide a brief overview of purusakara, or
intercession, as it develops in the tradition and how this pertains to Pillai Lokacarya’s view of the
salvific paradigm and the acarya. Next, I will look at how the dcarya and guruparampara in the
early tradition lays the foundation for Pillai Lokacarya’s insistence on the dcarya’s salvific role.
In this chapter I aim to show the literary-theological context for his conception of the dcarya’s
role in salvation in order to highlight how his work on the issues around the paradoxical nature
of salvation elaborates upon pre-existent notions of the intercessory function (purusakara) of the
Goddess and the transformative mediation of the line of acaryas (the guruparampara) who share

a special connection to the Lord.

3.1 Purusakara

Pillai Lokacarya’s formulation of both prapatti and acaryabhimana emphasizes the importance
of a mediator in correcting the soul’s relationship to the Lord. From a very early period in the
development of the Srivaisnpava tradition, there is a pronounced inclination toward understanding
the mediation of SrT and/or the acarya/guruparampara as a necessary corollary to salvation by
the Lord. The basic problem being addressed by this position is the tension between the
subservience (Sesatva) of the soul and the unpredictable autonomy (svatantrya) of the Lord. In

the system set forth by Pillai Lokacarya, as pointed out by Pratap Kumar, there seems, however,
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to be no logical necessity for such mediation.'*’

The soul’s dependence upon the Lord is so
complete that there is literally nothing that one can do to attain salvation. In fact, sitra 70 of the
Srivacana Bhiisanam goes even further proclaiming that the Lord alone is “the one who attains,

141 Thus the focus on

the one who procures, and the one who pleasures from attainment.
mediation in the Srivacana Bhisanam, particularly the mediation of an dcarya, is somewhat
puzzling.

According to Pillai Lokacarya, there are three adhikaris (people eligible to perform
prapatti): the ignorant (ajriar), the religious authority (jianadhikarar), and those who are subject
to devotion (bhaktivivasar)."** All three are unavoidably subject to mediation.'*> Why, given that
the Lord is not only autonomous, but also compassionate, is mediation necessary? The answer
provided by the Srivacana Bhiisanam is that the relationship between the prapanna and the Lord
is both eternal and, importantly for the topic of mediation, conditional. It must be recalled here
that Pillai Lokacarya presupposes two levels of existence that pertain for the human being before
his final attainment of the Lord. He is, of course, in his truest, eternal form no more than a soul
(atman) that is dependent on the Lord (a sesa). He is also, however, a sentient being (cetana)
whose mundane existence is conditioned by karma. The fundamental relationship (sambandha)
between the atman and the Lord, “indeed, is not conditional; it is that which arises from

. 144
existence.”

This is the relationship of the Sesa to the sesi. It is the basis for the love of the Lord
that inspires one to seek refuge with Him. It is unconditioned by the good or bad qualities of

either. It is unconditioned by karma. It simply is.

140 Pratap Kumar, The Goddess Laksmi: the Divine Consort in South Indian Vaisnava Tradition (Atalanta:

Scholar’s Press, 1997), 102.
W Srivacana Bhusanam 70.
2 1bid., 44-45.

' Ibid., 162.

" Ibid., 116.
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In the relationship between the cetana and the Lord, however, there is dependence

1.1 Their eternal dependence is, as above, the

(paratantrya) that is both eternal and conditiona
natural state of being for both as sesa and sesi. According to Pillai Lokacarya, it is the
conditional dependence of the two that makes the mediation of their relationship absolutely
essential. Though he does not state it outright, this conditioned dependence refers to their
respective reliance on karma. “The problem of human life is set by the fact that the jivatman
(embodied soul), on the one hand, has accumulated numerous defects from which it cannot get
free, and the Lord, on the other hand, is committed by His own will to reward and punish

»14% The weight of the karmic burden of any given soul is such that none are capable of

karma.
freeing themselves from the bondage of samsara save by taking refuge with the Lord. The Lord,
however, is also bound by karma. It is His sworn duty to bring the consequences of karma to
fruition and thereby uphold the dictates of sastra. Thus, both are caught in a conundrum. The
soul seeks salvation, but cannot reach it. Out of His compassion the Lord wants to save the soul,
but as the Lord of karma He allows the soul to suffer in samsara. Even in seeking out the Lord’s
protection the cetana’s karma produces further obstructions (fear and pride) to the realization of
the correct relationship between them, and the Lord finds it difficult to accept the soul with all its
faults. Prapatti, as Pillai Lokacarya understands it, requires only that the cefana understand
himself as subservient and accept the Lord’s protection - he must realize his utter dependence
upon the Lord and as such take Him as both the means (updya) and the goal (upeya) of salvation.

Due, however, to the fear produced by contemplating one’s karmic burden and the Lord’s

reaction to it, this simple assent is not as easy as it seems. Thus, “these two invoke aid for the

' Ibid., 157.
146 Lester, introduction to Srivacana-Bhiisana of Pillai Lokacarya, 5.
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25147

destruction of their errors.” "' These errors - their respective dependence on karma - are put to an

end by mediation.'**

Because the Lord is otherwise absolutely autonomous and thus may withdraw his favour
at any time, Pillai Lokacarya sees that there needs to be continual third-party intercession on
behalf of the cefana (sentient being), even after surrendering to the Lord, in order to attain the
final liberation that is abode in his realm of Vaikuntha. In the Srivacana Bhiisanam this
intercession is carried out by two figures: the Goddess (Ta. ‘Piratti’; Skt. ‘Sita’) and the dcarya.
The Goddess as intercessor in the Srivacana Bhiisanam takes something of a back seat to Pillai
Lokacarya’s exposition on the role of the acarya. However, her appearance as purusakara

alongside the Lord as the upaya in the opening siitras of the text set the terms for his insistence

on the necessity of the acarya’s mediation.

3.2 81 as purusakara

In its earliest iteration, the doctrine of the Goddess’s intercession is expressed as taking refuge

with her before the Lord.'* The first time we see this intercession referred to specifically as

Y Syivacana Bhisanam 155: iruvarum munnitukiratum tantan kurrankalai samippikkaikkaka. The fact
that Pillai Lokacarya refers to this situation as the ‘kurram’ of both the finite self and the Lord is an
interesting problem in our understanding of the Lord in his system. Pillai Lokacarya regularly uses the
Sanskrit term ‘dosa’ to indicate ‘fault or defect,” but here he uses the Tamil term ‘kurram.’ The Tamil
Lexicon translates the term in the following ways: 1. Fault, moral or physical blemish, defect, flaw, error;
2. Reproach, stigma, blame; 3. Pain, distress; 4. Bodily deformity; 5. Crime, offence; 6. Impurity,
ceremonial or moral defilement, as cause of offence to the deity, of blight to plants; 7. Penalty, mulct,
fine. The term is only used in three other sitras 137, 360 and 362. In these other contexts the term seems
to mean ‘error’ or ‘fault’ (137), and ‘offence’ (360, 362). It is curious to find the Lord being associated
with any of these possible definitions. Pillai Lokacarya does seem to be suggesting here, however, that, at
the very least, the Lord’s disposition toward the soul can be in error and that, as such, his attitude is
capable of correction.

¥ Ibid., 158.

9 According to Carman (The Theology of Ramanuja, 280) and Mumme (The Srivaisnava Theological
Dispute, 255) the works of both Yamuna and Ramanuja attest such a positioning of the Goddess. For
background on and further analysis of Sii as purusakara, see Kumar, Carman and Narayanan, Raman,
and Nayar.
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purusakara is in Pillan’s commentary on verse 6.10.10 of Nammalvar’s Tiruvaymoli.
Nammalvar’s verse is as follows:

[You whose] chest is the residence of the lady [seated] upon a flower saying, ‘I am not

able to leave [for] even a second!’,

My ruler of the three worlds being of incomparable fame,

Lord of Tiruvénkatam, desired [by] the groups of incomparable immortals and sages,

I, your slave, being without a single refuge, sat below your feet and entered. '*°
Pillan’s interpretation of this text introduces in concrete terms the idea that the Lord of
Venkatam’s consort, Sti, acts as a mediator (purusakara) in Nammalvar’s taking refuge with the
Lord. Expanding upon Nammalvar’s verse, Pillan, in his commentary (called the Arayiram),
writes: “Considering you the Refuge of the entire world impervious to distinctions, I, with no
other refuge and without any other goal, with the Senior Goddess as mediator [purusakara), took

59151

refuge at your feet. It is important to note, however, that Pillan’s use of the term purusakara

is not exclusive to Sri. He also uses it to refer to the mediation of other deities and even the
community of Slrivais,r'lavas.152

Another early iteration of the Goddess’s intercession is found in the works of Bhattar.
Bhattar, like Pillan, takes refuge with the Goddess before approaching the Lord. Though he does
not use the term purusakara, his elaboration of her role in salvation and her basic nature vis-a-vis

the Lord is essential to understanding the development of the purusakara doctrine as it appears

by the thirteenth century. As Nayar has pointed out, verse six of his S¥7 Guna Ratnakosa is

50 TVM VI1.10.10: akalakillen iraiyum enru alarmélmankaiy uraimarpa

nikaril pukalay ulakamminrutaiyay ennaiyalvané

nikarilamarar munikkanankal virumpum tiruvénkatattané

pukalonrilla atiyén unnatikil amarntu pukunténé.
! Srilata Raman, trans., Self-surrender (prapatti) to God in Srivaisnavism, 79.
12 John Carman and Vasudha Narayanan, The Tamil Veda: Pillan’s interpretation of the Tiruvaymoli
(Chicago: University of Chicago Press, 1989), 76.
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particularly significant in that it ““... lays bare the several elements integral to the explicit

153 .
d.”"”” The verse is as follows:

doctrine as it developed in the post-Bhattar perio
After having taken refuge with St1 ($riyam samsritya)
who is the Controller of the worlds,
the Consort of the Supreme Lord,
and who is eternally inseparable [from Him],
I take shelter at the feet of Hari
[and] I pray to engage in the activities of a servant
without [any] obstacles
to the Lord of souls
Who is accompanied by Sri.'>*
The specific qualities of the Goddess in her role as mediator take shape in the works of Bhattar,
beginning with two very important concepts: as the consort of the Lord she is (1) the mother of
all of creation and (2) eternally inseparable from Visnu-Narayana. Bhattar connects her motherly
nature to the Lord’s quality of krpd (compassion). “The mediatory role of Sri-Laksmi is upheld
by Bhattar because he understands her as “receptacle of the Lord’s compassion.”"*” The conflict
of the Lord’s dual qualities of autonomy and compassion find a convenient resolution in the
figure of the Goddess. Conceived of as an ideal mother, Bhattar speaks of her as “the Mother full
of compassion, her looks overflowing with compassion, she is excellent in generosity,

25156

compassion and affection for those who resort to her - and so on.” °” The level of her compassion

153
154

Nayar, Poetry as Theology, 225.

Nayar, trans., Poetry as Theology, 224-225.
155 Kumar, The Goddess Laksmi, 84.

"% Ibid., 84-85.
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for the soul is such that she not only forgives sins but forgets them and takes the soul for her
own."”” This division of labour is explicitly stated in verse 34 of Bhattar’s Sri Guna Ratnakosa:
O Prosperous One!
While both you and the Lord possess
[the characteristics] beginning with youthfulness
[certain] qualities like autonomy (aparavasata),
controlling of the enemy (satru-samana) and constancy
are common to masculinity
[while other] qualities exclusive to femininity
beginning with tenderness,
dependence on the husband (pati-pararthya)
compassion, and patience
are found in you.
This difference in your natures exists
so that you and the Lord
[can] enjoy [each other/your creation]!"®
Of course, the compassion she bestows upon the soul is really the Lord’s. That is, she acts only
on His behalf and only through His will. And, indeed, the polarity made explicit here is not an
absolute distinction between their respective qualities. He is also said to have the “feminine”
qualities of compassion and, especially, motherly love (vatsalya), while she is celebrated for the
“masculine” quality of constancy.'”” This is in large part due to the fact of their eternal

inseparability. In his commentary on verse 617 of the Visnu Sahasranama (the Thousand Names

"7 bid., 85
'8 Nayar, trans., Poetry as T heology, 240-241.
' Nayar, Poetry as Theology, 241.
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of Visnu), “Bhattar emphasizes the sharing of attributes by the divine couple: the Lord may be
called “Mother” and Sri may be called “Father,” for the Lord and his consort are inseparable, like
the sun and the sunlight.”"®

The eternal inseparability of the divine couple allows the devotee to be confident in the
Goddess’s mediating power and thus assured of salvation. Because she is ever present with the
Lord, one can be sure of her intercession with him on their behalf at all times and thus one need
not wait for an appropriate time or place to approach the Lord for refuge. According to Kumar,
the works of Bhattar strongly suggest that the Goddess should be understood as ““a part of the

total reality of God,”"'*!

thus avoiding the ontological dualism implicit in the polarization of the
qualities of autonomy, most clearly associated with Visnu-Narayana, and compassion, associated
with the Goddess’s motherly nature. Thereby confirming that her acceptance of the soul (which
is guaranteed because she is the ever-patient, ever-loving Mother) is indeed the Lord’s
acceptance of the soul. According to Nayar, however, the question of Sri’s ontological status, an
important point of contention in the later tradition, remains somewhat ambiguous in the works of
the early acaryas:

S1i is presented in the sfotras of Kiiresa and Bhattar in several verses which describe her

auspiciousness as being derived from Visnu, thus suggesting her inequality with and

subservience to her Lord. She is likewise depicted in stanzas suggesting that she herself is

a sign or mark of the Lord’s supremacy/lordliness, implying, at the minimum, her

equality with Him.'®

1 yohn Carman, Majesty and Meekness: A Comparative Study of Contrast and Harmony in the Concept

of God (Grand Rapids, MI: William B. Eerdmans Publishing Company, 1994), 281.
161 Kumar, The Goddess Laksmi, 90.
12 Nayar, Poetry as Theology, 232.
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Whatever the case may be, Bhattar’s elaboration of S1i as Consort, Mother, and Mediator,
whether as a part of the Lord’s status as Ses7 or simply as the most exalted of finite souls,'®® lays
the groundwork for the doctrine of purusakara as it appears in the works of the thirteenth to
fifteenth century dacaryas. 1 think that the division of labour implied by Bhattar’s depiction of the
Goddess in the course of salvation is an important precedent for Pillai Lokacarya’s conception of
the salvific process. The ambiguity of her ontological status combined with her generally stable
identification with the Lord’s compassion in the stotras of Bhattar allowed later acaryas,
especially Pillai Lokacarya and the Srirangam school (eventually identified with the Tenkalai
branch of the Srivaisnava tradition), to conceive of the agent of the Lord’s compassion as a third-
party entity that, though exalted, is not Supreme.

The dcarya that had the most influence on Pillai Lokacarya’s own understanding of the
Goddess’s intercession was his father and author of the Ifu Muppattarayirappati (henceforth, the
Itu), Vatakkuttiruvitippillai (traditional dates 1217-1312 C.E.). The Ifu is a commentary of thirty-
six thousand verses on Nammalvar’s Tiruvaymoli. Vatakkuttiruvitippillai, like Bhattar, conceives
of the Goddess as the divine mother, the consort of Visnu-Narayana, and the mediator of human-
divine relations. In the [ru, however, she is overwhelmingly identified with Sita. The emphasis
on her identity as Rama’s wife reifies a conception of divine compassion only implied by Bhattar
and the early dcaryas. “Here, divine compassion is defined in terms of Sita’s tenderness
(daurbalyam) and Rama’s parental love (vatsalya). The two concepts combined together stress
that God not only tolerates and embraces the transgressor but even relishes in his sins.”'®* In this
paradigm Vatakkuttiruvitippillai views the Goddess in two ways that are important to her role as

mediator: as the divine mother and as the wife of the Lord. Each of these relationships implies a

1% These are the positions on the ontological status of ST expounded by the Kafici acaryas (later called

Vatakalais) and Srirangam dcdryas (later called Tenkalais), respectively.
1% Raman, Self-surrender (prapatti) to God in Srivaisnavism, 130.
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particular relationship between the alvar and the divine couple. In the first we find the alvar in
the place of the child, thus forming a triadic relationship in salvation in which the child who
transgresses is forgiven by the father only at the behest of the child’s mother. In the second we
find that the a/var and the Goddess are in a similar position, that of the consort (and/or devotee)
of the Lord who longs for eternal union and fears its loss:
Here, in the [fu, the two views of the Goddess fusing in the figure of Sita show her as
both divine and human: both as the divine parent as well as similar to the a/var himself.
Partaking as she does of the qualities which adhere to both these levels, she is shown to
be the mediator in the truest sense: the purusakara between the divine and human
levels.'®
Much of Pillai Lokacarya’s discourse in the Srivacana Bhiisanam echoes his father’s view of the
purusakara, but his emphasis is on the fact that the dual qualities essential for mediation are also
evident in the true dcarya (sadacarya). 1 think the fact that the Goddess’ relationship to the Lord
is explicitly depicted from the human perspective in the /fu combined with the already elevated

status accorded to acaryas opens the door to Pillai Lokacarya’s extension of the Goddess’s

fundamental role in salvation to the human teachers and leaders of the Srivaisnava community.

3.3 Sri in the Srivacana Bhiisanam

In the Srivacana Bhiisanam Pillai Lokacarya recognizes the Goddess as purusakara but
emphasizes her dependent nature. Like his father, Vatakkuttiruvitippillai, Pillai Lokacarya
clearly identifies the activity of the purusakara with Sita (called by her Tamil name, “Piratti”
throughout the text) as depicted in the Ramdyana. In none of the twenty-two siitras in which she

is mentioned or simply alluded to is she portrayed with any degree of autonomy. And, in sitra

1% Ibid., 144.
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161 he reminds the reader that the abundance of her “doership” (kartr) is “because of the

166 . _ . . .
”°® This sutra refers to his discussion of

qualities of the essential nature in the passive derivation.
the Dvaya Mantra in the Mumuksuppati: “Sri” is the holy name of the Goddess/ “Srivate” (she

is served, is depended on), “sSrayate” (she serves, depends on)/ The meaning is: Everyone gains
their true nature (svaripa-labha) by resorting to her; she gains her true nature by resorting to the
Lord.”"®” The term “Srivate” is a passive verb form meaning “[one who] is sought after,

worshiped, approached for protection, served, depended on, etc.”'®

It is only in this passive
position that she acts as the mediator of divine-human relations. As the passive recipient she is as
a Sesi to the finite souls; as the active participant in her own worship of and dependence upon the
Lord she is a Sesa.'® There is no ambiguity, however, in his understanding of the Goddess’s
ontological status. She is present with the Lord but not his equal. The Lord depends on the
Goddess as purusakara to act on behalf of the soul at the time of the soul’s acceptance of Him as
the means of salvation, but at the time of attainment there is no such dependence.'”

The necessary qualities for being the purusakara are displayed by her conduct in the
three separations that Sita suffers from Rama.'”' During her abduction and confinement in Lanka
she showed krpa (compassion) toward the demons who imprisoned her by not destroying them
with her overwhelming power. When Rama questions her purity after having retrieved her from

Lanka, she shows her paratantrya (dependence) on Him by submitting to the trial by fire.

Finally, when her purity is again questioned by Rama, she displays her ananyarhatva (not being

16 Srivacana Bhusanam 161.

167 Mumme, trans., Mumuksuppati (sitras 123-125), 114.

1% Apte, “The Practical Sanskrit-English Dictionary,” http://dsalsrv02.uchicago.edu/cgi-
bin/philologic/getobject.pl?c.5:1:5238.apte.

' Mumme, trans., The Mumuksuppati of Pillai Lokacarya (comm. of Manavalamamuni on sitra 125),
114-115.

0 Srivacana Bhusanam 269.

7! Ibid., 8 and 9.
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obliged to another) by calling upon the Goddess Earth to prove her enduring loyalty to Him. The
point of these separations for Pillai Lokacarya is to prove that her intercession is manifested even
in the state of separation from the Lord.'”* “In the state of union there is rectification to I$vara,
in the state of separation there is rectification to the cetana.””

Her intercession primarily takes the form of instruction (upadesa). It is by this instruction
that the Lord’s harsh judgment of the soul’s karma is changed to mercy, and the cetana’s
aversion to the Lord (caused by his own overwhelming karmic burden) is changed to
surrender.'” According to Manavalamamuni, the advice she gives the cetana is as follows:

If [you] look at the weight of your sins, there is not even one place for you to set [your] f

oot firmly on the ground. Because I$vara has unfettered autonomy, having weighed and

determined [them], [He] reckons sins such that ten are ten and [thus He] remains absent.

If [you] want to escape this calamity, there is no other means than to rest such that [your]

head is on His auspicious feet. There is no need to fear, [thinking], “will he accept or

punish me who am completely full of sins?”” The incomparable one, whose condition is
such that he is world famous, is abundant with appropriate virtues for forgiving all sins

upon the mere inclination [toward Him] and for taking [those sins] as enjoyment.

Therefore, if you want to be happy, resort to Him!'"”

"2 Ibid., 10.

' Ibid., 11.

" Ibid., 12 and 13.

175 Manavilamamuni, comm. to Srivacana Bhiisanam 11: cétannait tiruttuvatu unnaparatattin
kanattaipparttal unakkoritattir kalinravitamillai. iSvaranavan nirankusasvatantranakaiyalé
aparatankalai pattumpattakak kanakkittu niruttaruttut tirtanirkum ivvanarttattait tappaventil avan
tiruvatikalilé talais[y]aykkaiyoliya véruvaliyillai. aparataparipiirnananavennaiyavan ankikarikkumo
tantiyanovenranjaventd. apimukhyamatrattilé akilaparatankalaiyum porukkaikkum pokyamakak
kollukaikkum itanakunankalalé puskalan enru loka prasittandy iruppdan oruvan. anapinpu ni
sukameéyirukka venumadakil avanaiydsrayikkappar. All of Manavalamamuni’s commentary to the
Srivacana Bhiisanam has been sourced from: Narasimhacaryasvmai, Kovinta and Velukkuti Varatacraya
Svami, Eds. Srivacanabhiisanam of Pillai Lokacarya with Manavalamdamuni’s Vydkyanam. (first edition,
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When Her instruction and words of comfort do not change the soul’s mind, She corrects the

soul’s disposition by Her grace (aru/), thus impelling the soul to seek refuge with the Lord.'"
For the Lord she weighs His duty to maintain the sastric order against His mercy and

finds for Him a loophole:
When [you] do not protect he who comes [to you] being dependent on protection, is this
not a defect to your [status as] protector of all? Because of knowledge of [their]
transgressions [from] beginningless time, having properly punished the sins [of] he who
proceeded such that [he became] the target of our anger, if joining [with] him, will Sa@stric
rule not be distorted? Having not protected he who suffers the will of God, if [you]
punish [him] according to [his] sins, how will your qualities of mercy, etc., live on? That
is to say, is it not that if you protect him, these [qualities] will live on? When [he is] not
punished, sastra does not live on. When [he is] not protected, mercy, etc., does not live
on. What to do? It is not necessary to be uncertain. Having implemented [the rules of]
sastra for those who are averse, [and] having implemented [your qualities of] mercy, etc.,
for those who are inclined, both [$@stra and mercy] live on.'”’

When such counsel fails, she convinces Him to do as she pleases with her beauty.'”™ That her

duties of intercession are continually necessary are, in part, evidenced by the alternating fear and

Chennai: Ananda Mudra Yantralayam, 1908). Eds. Reprint- Trichy: Sri Sudarshana Trust, 2001;
Tiruvarangam: Sri Vaisnava Sri, 2001.

176 Srivacana Bhusanam 14.

177 Manavalamamuni, comm. to Srivacana Bhiisanam 11: rakasnasapeksanay vantavinai raksiyatapotu
nammutaiya Sirrattukkilakkdayp pontavivanai aparatocita tantam panndté attaip poruttankikarittal
Sastramaryadtai kulaiyatovenranro tiruvullattilotukiratu, ivanairaksiyaté aparatanukunamaka niyamittal
ummutaiya krpatokunankal jivikkum patiyen, avaijivittatavatu ivanai raksittalanro, niyamiyatapotu
Sastram jiviyatu, raksiyata potu krpatikal jiviyatu, en Seyvom enrarija vénta, sastrattai
vimukarvisayamakki krpatikalaiyapimukarvisayamakkinnal irantum jivikkum.

'8 Srivacana Bhusanam 14.
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fearlessness experienced by the soul even after the soul’s acceptance by the Lord.'” Due to the
Lord’s unpredictable autonomy, not only is a mediator necessary but that mediator must be in “a
truly intermediate position — neither fully God nor merely another soul.”'®

Pillan’s identification of the Goddess as purusakara begins the long process of
establishing the doctrine of mediation. Bhattar’s elaboration of her identity as the wife and
consort of the Lord presents in concrete terms a number of qualities that came to be identified
with her role as mediator- at times she is presented as the equal of the Lord and nearly
interchangeable with Him, and at other times she is clearly viewed as the dependent and
subordinate of the Lord. The Sriraﬁgam acaryas, Vatakkuttiruvitippillai and Pillai Lokacarya in
particular, focused on her indispensible but subservient nature as seen in her manifestation as
Sita in the Ramdayana. As is evident here, Pillai Lokacarya takes a rather different view of the
Goddess’s inseparability from the Lord. Whereas Bhattar seems at times to be concerned to
affirm the eternal inseparability of the divine couple, and thus the Goddess’s shared ontological
status on the SesT side of the soul-Lord relationship, Pillai Lokacarya actually prefers to maintain
the distinction between the two. By insisting on their separation, he affirms that she is
characterized by the qualities (dependence and subservience) necessary for the role of mediator
in his salvific paradigm (these qualities are as essential for the dcarya as they are for her). The
fact that she suffers separation from the Lord, and thus has a different ontological status from
him, in no way diminishes her capacity to act as a mediator between the Lord and the soul. If
anything, I think that for Pillai Lokacarya, this fact makes her all the more qualified to provide
the example for and instruction in the appropriate relationship between the two. Her subordinate

status and her combined human and divine qualities as presented by Vatakkuttiruvitippillai are

17 See chapter two.
180 Mumme, The Srivaisnava Theological Dispute, 229.
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characteristics evident in Pillai Lokacarya’s depiction of both the Goddess and the dcarya. 1
think that his father’s view of the Goddess as special, as the ideal mediator precisely because she
experiences the Lord from both the human and divine perspective created for Pillai Lokacarya
the precedent which allowed him to conceive of the dcarya as another mediator of the
relationship between the soul and the Lord. In this sense, his view of mediation is in some ways
closer to the earliest mention of purusakara in the works of Pillan who clearly sees a multiplicity
of actors engaged in the mediation of his relationship to the Lord. And, indeed, in the Srivacana

Bhiisanam mediation is not the exclusive domain of the Goddess.

3.4 The acarya

Pillai Lokacarya’s understanding of the acarya’s importance to the salvific process is predicated
upon the preexistent understanding within the Srivaisnava community of the a@carya’s mediating
position alongside his special relationship to the Lord. Though he is the first to define the
doctrine of @caryabhimana (love of the dcarya) as an independent means (upaya) to the Lord,"™!
the inclination toward reverence and then divinization is present in the works of a number of his
predecessors. Mumme has identified two distinct historical stages in the development of the
doctrine of the @carya in the one hundred and fifty to two hundred years before Pillai
Lokacarya’s Srivacana Bhiisanam.'® First, in the twelfth century the dcarya is revered as a

teacher and example for the community. Second, by the late twelfth to early thirteenth century

81 Srivacana Bhusanam 453.

'8> She identifies four distinct stages - the third centres on the doctrine of acaryabhimana as defined by
Pillai Lokacarya; the fourth on the later Tenkalai understanding of acaryabhimana as referring
specifically to Ramanuja’s act of prapatti and salvation of all Srivaisnavas. See Mumme, “The Evolution
of the Tenkalai Understanding of the Acarya: Teacher, Mediator and Savior,” in Journal of the
Ananthacharya Indological Research Institute (Vol. 1, 1998), 75-98.
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the d@carya is seen as an indispensible mediator for prapatti.'® Of course all of this is preceded
and likely influenced by Vedic literature, Itihasas, Puranas, Paficaratra Agamas, and, of course,
the Divya Prabandham. To give a complete picture of the development of the doctrine of the
dacarya in the Srivaisnava tradition is beyond what I can do here. I will, however, provide a brief
gloss of (1) references to the @carya in the Vedic and associated literatures, (2) the significance
of Maturakavi’s Kanni nuncirut tampu, (3) the reverence displayed by Yamuna and Ramanuja
for their acaryas and the increasing importance of the d@carya to prapatti in the Sanskrit stotra
literature of Kiiresa and Parasara Bhattar, and (4) the Manikkamalai of Periyavaccan Pillai, a
work dedicated to defining the Srivaisnava understanding of the dcarya.

The idea that the acarya is imbued with a kind of divinity has a long history in the
religious literature of the Indian sub-continent. In his Change and Continuity in Indian Religion,
Jan Gonda has compiled the earliest references to the religious teacher - just a few examples
from this expansive list should suffice here. The first such reference is to the d@carya in the
Atharva Veda 11.5.14f (circa 16™-11" century BCE). The dcarya is here “identified with various
divine powers... there can be no doubt whatever that the acarya - is in the milieu of the poet
already an important and mighty personage: he is able to effect a ‘rebirth’ of his pupil, but also to
“fabricate earth and sky” and moreover identified with Varuna and other divinities.”'®* A few
centuries later, in the Satapatha Brahmana 2.2.2.6 (circa g6 century BCE), we find that “The
brahmans who have studied (susruvamsah) and recited (aniicanah) sacred lore are the human

gods.”'™ And in the Svetasvatara Upanisad 6.23 and Apastamba Dharma Siitra 1.2.6.13 (circa

' Mumme, “The Evolution of the Tenkalai Understanding of the Acarya,” 76. As I will be discussing the

specifics of @caryabhimana at length in the following chapter, [ will restrict myself here to a discussion of
these two stages in the development of the doctrine of the acarya and how they influence and/or contrast
with Pillai Lokacarya’s formulation of the acarya’s special status in salvation.
1:: Gonda, Change and Continuity in Indian Religion (The Hague: Mouton, 1965), 235.

Ibid., 229.

71



6"-4™ century BCE) we find clear descriptions of the appropriate behavior of the student to his
teacher: “These truths [that were] described come to light [for] that great-souled one who has

59186

supreme devotion to god, [and] like to god, so too to the guru” ™ and “(the student) should wait

upon the dcarya as if he were a god (deva-).”"™’

The divinization of the religious teacher, who is
overwhelmingly understood to be from the brahmana jati,"™ is a theme that is well attested in
the literature of the Vedic period. The role and importance of the d@carya was then further
elaborated upon in the classical period. In the Mahabharata (7, a. 66 C), for example, the
concept of the grace (prasdda) of the acarya is introduced: “Agni grants the seer Gaya the power
to know the Vedas without study, simply, as Gaya begs, through “austerity, chastity,
observances, vows, and the grace of the gurus.”'®” And in most Puranas the preliminary verses
claim that the text has been handed down through a series of teachers and at times links those

teachers directly back to a divine being.'*’

Last, but by no means least, the level of reverence
shown for the dcdrya in the Srivaisnava tradition is, without question, greatly influenced by the
Paficaratra Agamas. “The initial chapter of each Paficaratra text narrates the story of the

”7" This transmission

transmission of its teaching from Visnu-Narayana through a line of sages.
forms the direct link between the Lord and the d@carya who reproduces the teaching for the next
generation.

The quasi divine status of the acarya in the literature of the Srivaisnava tradition,

specifically, finds its first expression in Maturakavi’s Kanni nuncirut tampu, a poem of eleven

18 Svetasvatara Upanisad 6.23: yasya deve para bhaktir yatha deve tatha gurau / tasyaite kathita hy
arthah prakasante mahatmanah //

8" Gonda, trans., Change and Continuity in Indian Religion, 230.

' Gonda notes that in Vedic times it was a given that any religious teacher would be a brahmana.
According to ApDhS. 2.2.4.25fT., a ksatriya or vaiSya may only act as an a@carya in the absence of a
qualified brahmana and only in an emergency. (231)

"% Gonda, Change and Continuity in Indian Religion, 252.

% Nayar, Poetry as Theology, 93-94.

! Ibid., 95.
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stanzas in the Divya Prabandham. It is a poem that expresses Maturakavi’s exclusive devotion to
Nammalvar (called Catakopan or the King of Kurukiir here). The tone of the poem is very
similar to that of the devotional poems by the other eleven alvars, but he is the only poet to
express devotion to one who is not himself identified as Narayana. Nayar has noted that
Maturakavi “ascribes to Nammalvar all the qualities usually attributed to Visnu: he destroys sins
(v.7), his grace is eternal (v.7), he is a savior and always ready to accept anyone (v.10), and like

the Lord is himself very much devoted to all of his devotees (v.1 1)

The poem is quoted in
full below:

Even more than my Father, Perumayan, who made [himself]

agreeable to being bound with the thin, small rope of a noose,

having approached [Catakdopan], at the time that [I] say,

“Lord of southern Kurukir,”

my tongue waters [with] sweet tasting nectar. (1)

Having said [his name] with [my] tongue, I obtained pleasure.
I reached the reality of his golden feet.
I do not know another God.

I wander, singing the sweet songs of the Kurukiir Lord’s poems. (2)

Even though I wander aimlessly I see the
the dark form, the brilliant body of Tévapiran.
I, your slave, having become a worthy servant of

the Lord of the great, fertile Kurukiir city, is a great blessing. (3)

%2 1bid., 94.
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Because the scholars of the four Vedas,
great with blessings, consider [me] to be vile,
Catakopan, a man of greatness, who rules me completely

as Mother and Father, is my Lord. (4)

Always before, I coveted the good things of others.

I coveted women.

Today, I, your slave, have been blessed [to] become the devotee

of the Lord of red-gold mansioned holy Kurukdr. (5)

Beginning today and for seven successive births,
Our Lord has graced [me] to perpetually sing his praise.
See the Lord of Tirukkurukiir with mountain [high] mansions

who never scorns me! (6)

Karimarapiran saw and took me in,
[he] removed [my] previous bad karma.
I proclaim so that all the eight quarters know

the grace of Catakopan, the [master of] bright Tamil. (7)

So that the devotees that praise grace are pleased,
he graced the meaning of the rare Vedas
He graciously sang the thousand sweet Tami] [verses].

See the grace that is abundant in this world! (8)
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The great expert of the Vedas sang [and] established in my heart
the inner meaning of the Vedas so that it remains.
The love that entered [this] devotee of my Lord,

Catakopan of suitable excellence, is the fruit of my servitude, is it not? (9)

Even though insignificant, even though disagreeable,
he rectifies [them] so that [their] conduct is good and accepts [them] as servants.
Lord of Kurukir, surrounded by groves [where] cuckoos constantly coo,

I undertake attachment to your ankleted feet thronged [by bees]. (10)

See Vaikunta as the abode of those who trust
in the words of Maturakavi who is [full of] love
for the Lord of the city of southern Kurukiir who is [full of] love

for all who take refuge in him who is [the object] of love (Visnu)! (1 '

193 Kanninun Ciruttampu: kanni nuncirut tampinal kattu unnap / panniya perumayan en appanil / nannit

tenkurukir / nampi enrakkal / annikkum amutu iwrum en navukké (1)

navinal navirru inpam eytinen / mévinén avan ponnati meymmaiye / tévu marru ariyén kurukir nampi /
pavin innicai patit tirivané (2)

tiritantu akilum tévapiran utaik / kariya kolat tiruvuruk kanpan nan / periya vankurukiir nakar nampikku
al / uriyandy atiyén perra nanmaiyé (3)

nanmaiyal mikka nanmaraiyalarkal / punmai akka karutuvar atalin / annaiyay attandy ennai antitum /
tanmaiydan catakopan en nampiyé (4)

nampinén pirar nanporultannaiyum / nampinén matavaraiyum mun elam / cempon matat tiruk kurukir
nampikku / anpandy atiyén catirttén inré (5)

inru tottum elumaiyum empiran / ninru tanpukal étta arulinan / kunra matat tiruk kurukior nampi / enrum
ennai ikalvu ilan kanminé (6)

kantu kontu ennaik karimarappiran / pantai valvinai parri arulinan / enticaiyum ariya iyampuken /
ontamilc catakopan arulaiyé (7)

arul kontatum atiyavar inpura / arulinan avvaru maraiyin porul / arulkontu ayiram in tamil patinan / arul
kantir iv ulakinil mikkaté (8)

mikka vetiyar vétattin utporul / nirkap pati en neficul niruttinan / takka circ catakopan en nampikku /
atpukka katal atimaip payan anré (9)

payan anru akilum panku alar akilum / ceyal nanrakat tiruttip panikolvan / kuyil ninru ar polil cil
kurukiir nampi / muyalkinrén untan moy kalarku anpaiyé (10)
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Namma]var here establishes in Maturakavi’s heart the songs that will save him, and in this way
becomes the grace of the Lord in the form of the teacher, his “Father” and “Mother” both in one.
For Maturakavi, Nammalvar is the Lord, he does not know “another God.” It is the service and
love of his teacher that saves Maturakavi. Nammalvar, like Pillai Lokacarya’s dcarya, is both the
mediator of the Lord’s grace and is as if the Lord Himself, both teacher and devotee, both means
and end.

After Maturakavi’s outpouring of devotion for Nammalvar, it may be surprising that
nowhere in their doctrinal works do either Yamuna or Ramanuja explain their views on the
dacarya’s role in salvation. What we do find, however, is a degree of reverence shown for the
lineage of dcaryas with both men acknowledging their predecessors and teachers.'”* Yamuna, in
particular, is an instructive example. Verse five of his Stotra Ratna praises Nammalvar as “the
first lord of our family,” and describes him as “eternally mother, father, women, sons and
wealth.”'”” Yamuna’s verse echoes the sentiment of Maturakavi in viewing Nammalvar as the
embodiement of all relations, the locus of family. As Francis Clooney has pointed out, he regards
Nammalvar as the

... link between the lord and all subsequent teachers. Satakopan transmits the sacred

teaching by speaking from his vantage point at the lord’s feet, and thus makes the basic

value clear: to be at the feet of one’s teacher — prostrate, but also sitting there as a student,

anpan tannai ataintavarkatku ellam / anpan ten kurukiir nakar nampikku / anpanay maturakavi conna col
/ nampuvar pati vaikuntam kapminé. (11)

194 Mumme, The Srivaisnava T heological Dispute, 255-256. According to Mumme Yamuna “invokes
Nathamuni, Nammalvar, and Parasara as acaryas and intercessors.” And Ramanuja “acknowledges
Yamuna in the introduction to his Gita Bhasya.”

% madanvayanam adyasya nah kulapateh and mata pita yuvatayastanaya vibhiitih.
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truly docile, ready to be taught — puts one in touch with the lord, so that thereafter one’s
own words too become the occasion of proximity for those who come later.'*®

The transmission of knowledge from teacher to disciple is the foundation of the
community’s and the individual’s continuing connection to the Lord. Because he is directly
linked with Nammalvar through the succession of teachers, the acarya, like Nammalvar, offers a
view from the feet of the Lord and thereby reproduces the experience of proximity to the divine.
In contrast to Maturakavi’s unreserved adoration of Nammalvar as his Lord, however, Yamuna’s
understanding of the acarya’s significance is predicated upon the reproduction of the teacher-
student paradigm implicit in Maturakavi’s Kanni nuncirut tampu. Rather than stress the divinity
of the acarya as Maturakavi stresses the divinity of Nammalvar, Yamuna emphasises the
continuity of the teachings and the importance of the institution of acaryas as transmitters of
sacred knowledge. The acarya is an indispensible figure in the process of salvation here, but
more for his ability to make known the appropriate understanding of Nammalvar’s “sweet Tamil
songs” than for his ability to mediate or correct the relationship of the soul to the Lord. In his
Stotra Ratna, however, we find a declaration that is reminiscent of the later doctrine of
dacaryabhimana. In verse 65 of this work, Yamuna, finding himself unworthy of the Lord’s
grace, begs the Lord, “Having beheld my grandfather, Nathamuni, who is self-possessed [and]
has a natural, most excellent love for the refuge that is your lotus [feet] and disregarding my own

95197

conduct, please be gracious. Pillai Lokacarya, in fact, cites this particular verse as one of the

_ . . I [
pramanas, or proofs, for his own doctrine of acaryabhimana.

% Ibid., 33.

197 akrtrimatvaccaranaravindapremaprakarsavadhim atmavantam | pitamaham nathamunim vilokya
prasida madvrttam acintayitva ||

8 Srivacana Bhitsanam 452: nallaventolimaray tan avanaiyenkira pattuk kalaiyum stotrattil mutinta
Slokattaiyum pasurmanusyah enkira Slokattaiyum itukku pramanamaka anusandhippatu| ““My good
maid...’; ‘He himself is corrected...’; these verses and the final §loka in the Stotra, and the §loka saying
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Ramanuja references his dcarya in the introductory stanzas of his Vedarthasarngraha and
the invocation to his Bhagavad Gita Bhdasya. In the first we find a statement praising Yamuna for
dispelling the Advaitin doctrine of maya. In the second, Ramanuja is more expressive of the
impact of his dcarya saying, “I bow to that most renowned Yamunacarya, for all my sins were
completely destroyed through contemplation of his lotus feet, and I was led to the realization of

Ultimate Reality.”"”

It should be noted here that his praise for Yamuna, even in the second
example, is still very much rooted in his acarya’s ability to correct erroneous conceptions of
reality.

The Sanskrit stotra literature of the first and second generation dcaryas after Ramanuja,
Kires$a and Bhattar, offers a slightly more reserved expression of the dcarya’s salvific power
than that of Maturakavi, and yet they both go beyond the position that the acarya is no more than
a revered teacher. The acarya holds a unique position for these authors as taking refuge with an
dcarya becomes an indispensible preliminary to seeking refuge with the Lord. That is, the acarya
becomes, along with Sri, the mediator in Kiire$a and Bhattar’s relationship to the Lord.
Furthermore, as Nayar has pointed out, “Bhattar’s Srirarigardja Stava I contains several
important verses which later became the key taniyans linking the Acaryas, through Nammalvar,
directly with the Lord and His Consort. It includes stanzas in praise of the author’s father Kiiresa
and his dcarya, Empar.”*® The guruparampara as presented by Bhattar and Kiiresa, though still

nascent, provides the basis for an understanding of the dcaryas as Nammalvar’s spiritual

successors and thus for being intimately acquainted with the Lord.

‘Beast and man...’, will be considered as authority for this.” The reference to Yamuna’s Stotra Ratna
verse 65 occurs here as “the final §loka in the Stotra”.

% Mumme, “The Evolution of the Tenkalai Understanding of the Acarya,” 77.

2% Nayar, Poetry as Theology, 95.
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Nayar points to verse 48 of Bhattar’s Srirarngaraja Stotra I as an example of the early
dcaryas® substantiation of the @carya’s unique position in the Srivaisnava soteriological
paradigm. The verse is as follows:

Let me circumambulate [the Inner Sanctum of the temple],

having taken refuge in the series of glances

[emanating from my] Gurus

who are seated on the Blessed Lord’s left side and who,

having completely purified [me] with showers
of holy and charming glances,

make even me a fit offering to God!*"!

Not only does Bhattar circumambulate and take refuge in his gurus, he is also purified and made
an offering fit for God by them. Before entering the Inner Sanctum, Bhattar approaches a number
of divine beings, the alvars, and the dcaryas. In many of these cases, he “takes refuge” (pra-pad-
) with the particular being he has approached, whether divine or human. Thus, simply “taking
refuge” does not convey the unique intermediary status of the @carya. “But only the Acaryas
purify and, more importantly, only they make of the devotee a suitable offering to God.”***
Bhattar understands the succession of acaryas as more than mere teachers — they purify the soul
by bestowing upon the prapanna their “holy and charming glances,” and place the soul thus
purified into the hands of the Lord. While he does not take his acarya or the succession of
dcaryas as the sole means of salvation, it is clear that he understands their intervention as a
crucial step on the path. The dcaryas affect his transformation into a suitable offering for the

Lord.

201
202

Nayar, trans., Poetry as Theology, 97.
Nayar, Poetry as Theology, 98.
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Kiresa, too, takes refuge in the @carya and is made “worthy.” In Varadaraja Stava 102,
he writes:

O Varada! I am one who has sought refuge at the feet of Ramanuja. That Ramanuja is the

light of Yamuna’s clan and Yamuna is from the line of Nathamuni who hails from the

line of Parankusa [i.e., Nammalvar]. That Nammalvar is a servant of your consort; so [

am worthy of your gaze!*”*
We find here again the sense that taking refuge with the dcarya is a preliminary step to
attainment of the Lord, “for [Kiiresa]... this seems to be a premise for the compassion of the
Lord.”*** Having taken refuge with Ramanuja, he finds himself to be worthy of the Lord’s gaze.
The dcarya’s role in salvation is here conceived as more properly inter-mediate as opposed to the
trans-mediation of Nammalvar in the works of Maturakavi and, as we will see, the trans-
mediation of the d@carya in the works of Pillai Lokacarya. For Kiires$a, the dcarya is a step on the
path, not the path itself.

The Manikkamalai of Periyavaccan Pillai is the first detailed articulation of the role and
responsibilities of both the acarya and the disciple (sisya). His definition of the acarya is as
follows:

Acarya means the one who is the foremost among the Vaidikas (vaidikagresara), who

has devotion to Bhagavan, who is without egoism, who understands the tirumantram

according to the correct meaning — that tirumantram is the essence of all the Vedas, the

cause of all mantras, the document for the inseparable relationship of the soul and the

2 Carman and Narayanan, trans., The Tamil Veda, 53.
**Ibid., 53.
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Lord, the saviour of mumuksus — who has no interest in artha and kama but yet lives
within the world and follows the dharma, artha and kama (lokaparigraha).*®

In this particular passage of the text we see again that the primary function of the dcarya is to
convey correct knowledge and act as an example of proper conduct. By this point in the
development of the tradition the doctrine of the Goddess as purusakara and the idea that
association with an dcarya (as defined above) is absolutely essential to salvation were well
established. The real innovation of the Manikkamalai is Periyavaccan Pillai’s discussion of the
respective roles of the acarya and St in salvation. He wonders why, if S1T has been invoked,
would an dcarya be necessary? “He answers that the dcarya’s mediation is needed to remove the
obstructions to salvation on the part of the individual seeking refuge, while Sri’s job is to remove
the obstructions to salvation on the part of the Lord Himself.”*® Though this basic premise
seems to me to be evident in the works of the former dcaryas, this is the first articulation of a
clearly defined division of labour. Moreover, Periyavaccan Pillai’s statement on the nature of the
dacarya’s mediation here explains in concrete terms why association with an dcarya is not just

desirable, but absolutely essential. In terms of his function in the salvific process he is the

equivalent of the Goddess in the mundane realm.

3.5 Conclusion

The tendency to impart a quasi-divine status to the religious teacher (acarya or guru) takes root
in the Indian sub-continent early on in the development of its religious literary corpus. There are
numerous references to the importance and/or deification of the acarya from the Atharva Veda

through the literature of the classical period and the Paficaratra Agamas. Maturakavi’s Kanni

205
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Venkatachari, trans., The Manipravala Literature of the Srivaisnava Acaryas, 120-21.
Mumme, “The Evolution of the Tenkalai Understanding of the Acarya,” 82
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nuncirut tampu is perhaps a bit more emphatic on the point of Nammalvar’s divine status, but his
view does not seem to me to be a radical departure from earlier expressions of the dcarya’s role
in the religious life of the individual. When we come to the fathers of Visistadvaita and the
Srivaisnava tradition, Yamuna and Ramanuja, the rhetoric of the dcarya’s divinity is rather

207 and the

diminished. Given the temporal proximity of Maturakavi (circa tenth century)
importance of Nammalvar’s Tiruvaymoli to the commentarial tradition, it seems somewhat
surprising that the adoration of the dcarya as a savior is nearly absent in the Srivaisnava doctrinal
literature up to the thirteenth century. Perhaps, however, this omission is a result of the early
dacaryas’ need to respond to Sankara’s Advaita Vedanta and to align Srivaisnavism with a
normative ideology that rejected emotionalism.**

The power of the dcarya to “save” the finite soul was exclusively associated with his
knowledge and erudition rather than his bodily presence; and while he should be revered for his
ability to impart knowledge of the Vedas, etc., and treated with the utmost respect, it was not the
case that one should have the same level of love and devotion for his teacher as for God. The
seeds of a return to the deification of the religious teacher are present in the works of the first and
second generation of dcaryas after Ramanuja. Kiiresa’s and Bhattar’s stotras speak of the
succession of acaryas as if mere association with them or seeing and being seen by them (their
“series of glances”) in the temple complex transforms them, making them ready for acceptance
by the Lord. Perhaps the most important notion enunciated in the works of these two acaryas for
the development of the doctrine of the acarya is that, as with the Goddess, the acarya is

consistently approached for refuge before the Lord as a mediator in their relationship. This then

grows into the more defined idea of the kind of mediation the dcarya offers found in

7 Hardy, Viraha-Bhakti, 269.
% Ibid., 46.
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Periyavaccan Pillai’s Manikkamalai. Here the dcarya is clearly linked to Sri as her co-mediator
and thus is given an absolutely essential role in salvation that goes beyond his teaching function.
The Srivacana Bhisanam is particularly indebted to Periyavaccan Pillai’s Manikkamalai.
Even from the brief summaries of this text offered by Mumme and Venkatachari, it is clear that
Pillai Lokacarya culled therefrom many of his statements on the duties and responsibilities of
both the d@carya and the disciple (sisya).”” Pillai Lokacarya, however, goes a good deal further in
his assessment of the @carya’s position in the salvific paradigm. As we will see in the following
chapter, his dcarya is the culmination of multiple strands of thought on the matter of salvation. In
him the dcarya as revered teacher, the purusakara as essential mediator, and the upaya (means)
that must always also be the upeya (goal) converge to produce a savior in a soteriological
paradigm that is in many ways the logical conclusion to the dilemma posed by the Lord’s
absolute autonomy and the soul’s utter dependence. Not content to simply maintain the dcarya’s
status as a kind of gate-keeper, he appeals to the reality of the individual’s lived experience of
fear and doubt in the face of an all-powerful, perfect Lord, and provides an alternative - an
dacarya imbued with the salvific power of the Lord who is without the power or the inclination to

meet out karmic justice.

2% See Mumme, “The Evolution of the Tenkalai Understanding of the Acarya,” 81-83; Venkatachari, The
Manipravala Literature of the Srivaisnava Acaryas, 120-123; and the following chapter. Though I will
not be able to provide a complete comparison here, it is certainly an area of inquiry worthy of study.
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The d@carya and his [His?] love

4.0 Introduction

Pillai Lokacarya lays out his doctrine of d@caryabhimana in the Srivacana Bhiisanam through a
nuanced discussion of the various means of attainment, both acceptable and unacceptable,
culminating in the final fifty-five sitras on the affection of the acarya as, ultimately, the only
cause of salvation. In his soteriological paradigm, taking refuge with the acarya is more than an
intermediate step along the way to salvation. It is salvation itself. I think that for Pillai Lokacarya
the dcarya reproduces (but does not replace) the activity of both the Lord as upaya and the
Goddess as purusakara. The ontological status of the dcarya is the crux of his position on this
matter. His view of the dcarya is liminal, but it is not ambiguous. The acarya is both divine and
human. He is the tangible manifestation of the Lord’s compassion for the soul. He is also always
a soul, just as subservient and dependent as any other. It is precisely because the acarya occupies
both realms of being that he is the ideal locus of salvation. Admittedly, Pillai Lokacarya is not
entirely straightforward about the dcarya’s ontological status in the Srivacana Bhiisanam, and at
times his statements are quite paradoxical. However, the cumulative effect of his discourse in
this text points to the special and elevated status of the dcarya. In this chapter I will deal
specifically with Pillai Lokacarya’s treatment of the dcdrya in the Srivacana Bhiisanam. There
are three important ways that he indicates the dual aspects of the acarya’s identity and the
significance of these poles to salvation: (1) the frame, or opening and closing sections, of the text
that ties together the upaya, purusakara and dcarya as essentials in salvation; (2) rhetorical
strategies that demonstrate the acarya’s equivalence to the Lord; and (3) numerous sitras

dedicated to outlining the codes of conduct between the acarya and his disciple which show
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quite clearly that, for the disciple, the dcarya is as the Lord himself, while at the same time

pointing to the fact that the dcarya is, as all souls are, subservient (sesa) to the Lord.

4.1 The Frame: purusakara, upaya, and the acarya

Pillai Lokacarya frames the Srivacana Bhiisanam by invoking three key agents in the salvific
process. This is most explicit in sitra 15,

By raising himself to the duties of the dcarya, the purusakara, and upaya to make

thoroughly known the meanings of the unknown, the greatness of upaya is demonstrated

in the Mahabharata.*"’
This is the only time we find all three terms in association. It is, however, an important indication
of Pillai Lokacarya’s general outlook on the conditions of salvation. In the first section of the
text (sitras 1-23), he extolls the greatness of purusakara and upaya with reference to the figures
of Sita in the Ramayana and Krsna in the Mahabharata. In the process he reminds the reader that
1) there is precedent for understanding third-party intercession (purusakara), in the figure of
Sita, as essential to the Lord’s acceptance of the soul and soul’s acceptance of the Lord’s
protection, and 2) that the Lord Himself, as Krsna, became the acarya, intercessor (purusakara),
and means (updya). He then closes the text with the final 55 siitras on the status of
acaryabhimana as the sole means of salvation. In this way he frames the Srivacana Bhiisanam as
a discourse on the essentials of salvation, which not only includes the acarya but ties him
directly to the Goddess as intercessor (purusakara) and the Lord as the means (upaya). The
overarching message of this tri-partite paradigm exemplified by Krsna is that human defects or

sins are no barrier to the Lord’s grace:

210 & - _
Srivacana Bhusanam 15.
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...the greatness of purusakara and upaya is disregarding fault and deficiency of quality
without measure; these [faults] themselves create the openness for acceptance."!

In terms of the earthly acarya, I think that there are a couple of ways to read this framing of the
text, both of which I think are pertinent to Pillai Lokacarya’s understanding of the dacarya’s role
in salvation. First, the Goddess who is eternally present at the side of the Lord is a model for the
acarya’s actions on behalf of the soul. Second, and most importantly, the @carya’s relationship
to the disciple reproduces the Lord’s relationship to the soul as teacher, intercessor, and means.
In order to grasp the full significance of the dcarya’s association with both the purusakara and

the upaya, we will now look at how he defines each of these terms and their (explicit or implicit)

relation to the dcarya.

4.1.1 Purusakara

The term purusakdra is only found in a total of eight sitras in the Srivacana Bhiisanam.
Nevertheless it is an important concept in the tradition as a whole and to Pillai Lokacarya’s
soteriological project. Although only Sita and Krsna are explicitly stated to be purusakara (in
sitras 8 and 15, respectively), there are a number of indications in the text that Pillai Lokacarya
understands the acarya to be functioning in this capacity. He defines the purusakara as follows:
For being puruskara, compassion (krpai), dependence (paratantrya), and not being
obliged to another (ananyarhatva) are required (venum).*"

As we saw in chapter three, Pillai Lokacarya explains each of these qualities by referencing a

particular episode of Sita’s separation from Rama, thus echoing his father’s views as expressed

2 Ibid., 16.
212 1pid., 8.
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in the Jtu. Interestingly, we find that two of these three qualities also correspond to the dcarya’s
relationship with his disciple:

For the dcarya compassion (krpai) toward the disciple and dependence (paratantrya)

upon his own dcarya are required (venum).

By compassion the essential nature of the disciple is accomplished (svaripam

siddhikkum); by dependence his essential nature is accomplished.?"?
I would like to recall here part of Pillai Lokacarya’s definition of the Goddess’s intercessory
function (cited in chapter three) from the Mumuksuppati, siitra 125:

... Everyone gains their true nature (svariipa-labha) by resorting to her;

she gains her true nature by resorting to the Lord.*"*
There is a fairly obvious correlation between these two statements. One’s true nature is somehow
attained through either the Goddess or the dcarya, and both of these attain their own true natures
by dependence. There are, of course, some equally obvious differences. First, the Goddess is
clearly the passive recipient (sriyate- she is depended upon) of the soul’s request for refuge, but
an active participant (Srayate- ‘she depends upon’) in her own.”"> The dcdrya, on the other hand,

is active in both his disciple’s and his own attainment of svaripa.*'® Second, and most obviously,

P 1bid., 313-314.

214 Mumme, The Mumuksuppati of Pillai Lokacarya, 114.

13 See chapter three for the derivation and use of these terms in the Mumuksuppati and
Manavalamamuni’s commentary.

216 Siatra 313 is a typical example of a Tamil dative-subject construction, where we must take the dative
marked lexeme to be the subject of the neuter, third-person, singular verb. See Thomas Lehmann, 4
Grammar of Modern Tamil (Pondicherry: Pondicherry Institute of Linguistics and Culture, 1989), 33 and
184-192. Thus, we might alternately translate this sitra as “The acarya needs compassion toward the
disciple and dependence upon his own acarya.” The compassion and dependence that accomplishes the
essential nature of the disciple and the acarya himself, then, should be taken as being possessed by the
acarya who then acts accordingly or bestows them upon the appropriate recipient.

87



the Goddess is dependent upon the Lord, the @carya is dependent upon his @carya.”'’ We might
visualize the distinction between St and the @carya in their roles as mediators (purusakara) vis-

a-vis their participation in their own salvation (upaya) in the following manner:

For upaya As purusakara
Lord « (serves/active) Sri (receives/passive)  «— soul
Lord/Acarya « (serves/active) Acarya (serves/active) — soul

And, in relation to the dcarya, precisely this paradigm is made explicit in sitras 420 and 421:
The dcarya serves both [the Lord and the soul].
For I§vara he serves the Sesa; for the cetana he serves the Sest.
Both the acarya and the Goddess act as mediators in the relationship between the soul and the
Lord. However, in the Srivacana Bhiisanam, the particular ways in which they fulfill this role are
assigned different qualities and/or functions. The Goddess is said to “correct,” or “rectify”
(tiruttum) both the soul and the Lord by instruction (upadesa), grace (arul), or beauty (alaku).*'®
Pillai Lokacarya stresses, as we saw in chapter three, that the abundance of [her] doership is
“because of the qualities of the essential nature in the passive derivation.”*"* According to Lester,
“... she is sought out by the soul due to its essential nature as sesa and sought out by the Lord as
His affectionate wife. In this way, she influences both soul and Lord in her role as mediatrix.”**°

As Kumar puts it, “it is the jiva that seeks the mediation of the goddess, but she herself does not

reach out to the jiva. This passive power of the divine consort is stressed in order to emphasize

7T will discuss in detail the reasons for this discrepancy in the following section on the d@carya. Suffice it

for now to say that when discussing the relationship of the acarya and his disciple, we must understand
the acarya to be as the Lord himself in the eyes and mind of the disciple.
218 & - _
Srivacana Bhiusanam 12-14.
2 Tbid., 161.
220 Lester, Srivacana Bhitsana of Pillai Lokacarya, 52.
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her subordination to the Lord.”**!

The acarya, on the other hand, provides service (upakaraka)
for both the Lord and the soul, serving (upakarittan) each one for the other. If Pillai Lokacarya’s
view on the distinction between the passive-active dichotomy in terms of service as expressed in
Mumuksuppati 125 hold true for the dcarya, then we must take this to mean that the acarya is the
agent and thus an active participant in service to both the Lord and the disciple. He does not
correct the Lord or the cetana, he does not change their minds by instruction, or grace, or
seduction. Rather, through service he actively engages in the reproduction of the appropriate
relationship between them.

His role as a mediator, though similar to the Goddess’s role as purusakara, is unique to
him. On the one hand he is like Sri in that he is in some ways divine. His compassion for the
soul, which is the Lord’s, allows the flowering of the soul’s essential nature, and, again like S,
he is clearly a dependent soul himself. On the other hand, his intercession is described in terms
that suggest an active participation in the process that is denied to Sri. What this suggests to me
is that, for Pillai Lokacarya, the acarya possesses a level or kind of agency as a mediator that is
different from that of the Goddess.

I think that in this respect we need to look again at sitra 15 (as quoted above) and the
fact that the Lord too is designated as the mediator of divine-human relations. As Krsna in the
Mahabharata shows, mediation is sometimes direct and is an activity carried out by the Lord
himself. “The important distinction that is made here between the Lord and his divine consort is
that the Lord himself reaches out, as mediator, to find the jiva and to bestow his divine grace on
it, whereas the divine consort’s power to mediate is seen only in a passive sense.”*?* Part of the

reason that it is so important for Sr1 to be understood as acting in a passive manner is because it

21 Kumar, Goddess Laksmi, 106.
222 Kumar, Goddess Laksmi, 105-6.
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is in this way that the Lord’s absolute autonomy and identification as the sole agent of both
updya and upeya is maintained. By granting the dcarya a degree of agency in his capacity as
purusakara, Pillai Lokacarya seems to be upsetting the Lord’s status as the sole means of
salvation. The acarya as a devotee and disciple is absolutely passive and subordinate to the Lord.
He is also absolutely passive and subordinate to his acarya. In his capacity as mediator, however,
I think we have to understand him in a similar manner to Krsna. That is, the acarya’s
compassion (krpai) and grace (prasada) are the direct and unmitigated activity of the Lord.**

The dcarya’s active role in the salvation of the soul is one of the ways that Pillai Lokacarya links

the dcarya to the Lord and thus confers upon him His agency.

4.1.2 Upaya

Both virtue and defect disturb the lowest and highest goal of man.

Indeed, it is the eternal enemy.

Therefore, if the goal is to be accomplished, the means should be suitable to that.

When this is different, there is no identity of goal and means.”**
These siitras pretty well sum up Pillai Lokacarya’s views on upaya. For him, an effective means
to salvation is determined according to whether or not it can tolerate both ‘virtue and defect,” and
whether or not it is identical to the goal (upeya). As we saw in chapter two, these basic points are
covered by prapatti. However, because the cefana continues to experience fear and pride, which

are fundamental obstacles to taking refuge directly with the Lord (even with the Goddess as

purusakara), prapatti, in the lived experience of the individual, cannot entirely account for the

3 We find two (sitras 313 & 314)and three (sitras 244 (x2) and 274) references to the dcdrya’s krpai

and prasada, respectively, in the Srivacana Bhiisanam.

4 Srivacana Bhiisanam 415-418. The terms used here are actually prapya (goal) and prapakam (means).
Pillai Lokacarya seems to use these terms interchangeably with upaya and upeya (for an example please
see Mumme, The Mumuksuppati of Pillai Lokdcarya (siutra 84), 7).
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disruption caused by virtue and defect. Thus he presents acaryabhimana as an alternative to the
uncertainty inherent to resorting to the Lord directly. The basic paradigm, however, is not new.
Seeking the refuge and guidance of an @carya is a well-established practice in the tradition.”*
What I think Pillai Lokacarya notices and emphasizes is that association with an dcarya is
common to both the upayas available to a Srivaisnava in the generations before him (i.e., bhakti
and prapatti) and appears, as such, to be the key to salvation for both. What distinguishes Pillai
Lokacarya from his predecessors is not so much his emphasis on the indispensability of the
dcarya to attaining the Lord so much as it is his articulation of this path as a separate and equally
effective upaya. As in siitra 453:

Indeed, the affection of the dcarya, like prapatti, is ancillary to other means and an

independent [means].

Pillai Lokacarya here defines dcaryabhimdana as an independent means based on the relationship
of prapatti to bhakti. That is, if prapatti is to be understood as both an ancillary to bhakti and an
independent means, then surely the affection of the dcarya that naturally arises from the
relationship between the teacher and his disciple (which is common to both bhakti and prapatti)
must also be admitted as an independent means.

When Pillai Lokacarya calls upon verse 65 of Yamuna’s Stotra Ratna in siitra 452 as a
pramana (proof, or authority) for the doctrine of d@caryabhimana, we find that Yamuna
recognizes that his own faults in character may preclude his acceptance by the Lord. And yet, he
pleads with the Lord to grant His grace regardless of his own behaviour because his grandfather,
Nathamuni, is a paradigmatic devotee. Regardless of what Yamuna meant by this, Pillai

Lokacarya clearly takes this as an example of @caryabhimdna. In the immediately preceding

3 See chapter three.
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sitra Pillai Lokacarya cites Nanmukan Tiruvantati 89 as the pramana for the path of self-effort.
The verse is as follows:

I have understood one [thing] that won’t be in vain — [by] meditating in an unerring

manner on the feet of the [Lord] of the milk-ocean, seeing and prostrating before servants

who dwell [with the Lord], they flourish; [their] mixed karma destroyed, heaven is

opened, and they sit [there] greatly distinguished.?**
This path requires one to worship the Bhagavatas (the devotees of the Lord) and to meditate on
the Lord without distraction. It requires proper conduct. The passage from Yamuna’s Stotra
Ratna, on the other hand, suggests that though one may be incapable of maintaining the conduct
that will “destroy the sins attached (to the soul),” the Lord’s causeless grace may still be
bestowed upon the soul through the mediation of one who is favoured by the Lord. This state of
affairs, according to Pillai Lokacarya, is the norm. Self-effort is not only difficult, it is contrary
to the essential nature of the soul.

The fundamental problem with the very notion of updyas (other than the Lord), according
to Pillai Lokacarya, is that they are inherently inefficient as they are the product of self-effort.
This is made evident by the fact that the means (upaya) and the goal (upeya) are different. In
siitra 266 of the Srivacana Bhiisanam we are provided with five examples:

For those who are prideful in body and soul, men who cause the body to thrive is their

aim, prosperity is the means, [and] worldly enjoyment is the goal. For those who are

independent, those giving the enjoyment of heaven, etc. is their aim, practicing karma is
the means, [and] enjoyment of heaven, etc., is the goal. For those who are devotees of

another, Brahma, Rudra, etc. is their goal, choosing that [God] is the means, [and] union

226 Nanmukan Tiruvantati 89: palatakatonrarintén parkatalan patam valuvavakai ninaintu vaikal

toluvarai kantirainici valvar kalanta vinai ketuttu vintirantu virriruppar mikku.
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with that [God] is the goal. For those who believe in another upaya, I$vara, the indweller
of the gods, is their aim, karma, jiiana, and bhakti are the means, [and] experience of God
is the goal. For those who are engaged in self-purpose, “He who is perceived by the
heart” is their aim, their own acceptance is the means, [and] service of their self-purpose
is the goal.
The first three — those for whom the goal is worldly enjoyment, heavenly enjoyment, and union
with another god — are such that they remain in samsara and may only be freed from their karmic

burden with further experience [i.e., future lives].?’

The last two, those for whom the goal is
experience of God and those for whom the goal is the fulfillment of their self-purpose, however,
“are the target for favour.”**® Although Pillai Lokacarya does not name them, these two are
likely 1) those who follow the path of bhakti set out by Ramanuja, et.al., and 2) those who have a
misguided understanding of prapatti as an updya. They can, unlike the first three, however, be
corrected. The first is corrected by expiation, that is, by surrender (prapatti) to the Lord.** The
second, those engaged in self-purpose, are eligible for correction because their mistake arises
from attachment to the Lord. Such a problem cannot be considered as a defect, per se, as “all
those [things] that come with the defect of [attachment to] the object [that is the Lord] are
difficult to abandon.”*° Siitra 274 suggests that, in light of this problem, the necessary virtues
for renouncing self-purpose grow by the grace of the true acarya (sadacaryaprasadattale). Thus,
...the wise one should dwell in the proximity of the acarya and the Lord, should speak of

the acarya’s greatness and his own inferiority, should repeat the Guruparampara and

Dvaya [mantra], should favour the speech and conduct of the former acaryas, should

27 Srivacana Bhusanam 268.
28 Ibid., 267.

29 1bid., 268.

29 1bid., 270-272.
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renounce dwelling with and love of non-Vaisnavas, and should do the service of the

dcarya and the service of the Lord. >
One who takes bhakti as his primary updya may be brought to see the true nature of his soul by
recourse to prapatti; likewise, one who takes prapatti as this primary updya may be corrected by
recourse to an dcarya. As one inevitably leads to the next, the end of the path for he who takes
bhakti as his means, just as for he who takes prapatti as his means, is always ultimately in the
embrace of an dcarya.

That which is common for both bondage and release is a relationship to I$vara; that

which is the cause for release is a relationship to the dcarya.”
Pillai Lokacarya, however, is careful to never name the dcarya himself as the upaya. His
abhimana, his affection for the disciple, on the other hand, is clearly named so, as we saw in
sitra 453 above. The status of the acarya, per se, is thus a bit of a puzzle. Pillai Lokacarya is
insistent throughout the text that if the upaya and the upeya are not the same, the means will
inevitably be unsuitable to the essential nature of the soul. On the one hand, he advocates for
understanding the Lord alone as the updya and the upeya and thus surrendering (i.e. undertaking
prapatti) to Him directly; on the other, it is abundantly clear that he takes association with an
dacarya and acaryabhimana to be not only the easiest path to attainment of the Lord but also the
most effective. Such a situation potentially suggests that there is in fact a distinction between the
means (dcaryabhimana) and the goal (the Lord). That is, unless we understand, as
Manavalamamuni does, that “the love of an acarya whom the Lord deems to be Himself is

virtually equivalent to Divine grace.”***

> Ibid., 274.
2 Ibid., 425.
23 Mumme, The Srivaisnava Theological dispute, 230.
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4.1.3 Acarya

According to sitra 315, “The direct meaning of acarya is he who teaches the great tirumantra

»234 pillai Lokacarya’s reference to the Tirumantra is interesting here as it

that destroys samsara.
serves not only as a linkage between the purusakara and the acarya as instructors, it also
reminds the reader of the @carya’s dual identity as both teacher and disciple and how this
connects him to the Lord. According to sitra 5 of Pillai Lokacarya’s Mumuksuppati on the
significance of the Tirumantra:
Those in samsara have forgotten themselves and the Lord and have lost service to the
Lord — it is so lost that they do not even know that they have lost it. Thus sunk in the sea
of samsara, they suffer. The Lord of all, out of his mercy (krpa) — so that they might
know him and reach the other shore — himself became both the disciple and the dcarya
and proclaimed the Tirumantra.*
Manavalamamuni further explains the Lord’s motivation for taking on the role of the disciple:
If he had revealed this only by teaching it, people might have thought, “He is only trying
to show his own superiority.” But when he made this known by his own conduct, it made
it easier for them to say, “We also need this,” and thus to gain faith and undertake it
themselves.**
Like the Lord who manifested as Nara and Narayana, the dcarya instructs the disciple on the

meaning of the Tirumantra while at the same time providing an example for the disciple’s proper

conduct by his association with his own dcarya.

234 & - _
Srivacana Bhuusanam 315.

23 Mumme, trans., The Mumukusppati of Pillai Lokacarya (siitra 5), 36.

36 1bid., (sitra 6), 39.
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From the very first mention of the acarya in siitra 15 of the Srivacana Bhiisanam we are
prompted to recall that the Lord has Himself taken on this role in order to “make known what is
unknown.” The intimate connection between the dcarya and the Lord is, in part, predicated upon
the fact that the Lord has chosen this position for Himself. Nampillai’s commentary on verses
I1.3.2 and V.8.9 of the Tiruvaymoli (recorded by Vatakkuttiruvitippillai in the /fu) is reminiscent
of Pillai Lokacarya’s formulation in sitra 15 (and likely its source):

When the words “making known what is not known” [TVM 11.3.2] were being discussed

in Empar’s class, the question arose, “Who is the first guru for the human person?” Some

present said, “Isn’t it the dcarya?” Others said, “It is the Srivaisnava who meets you and
invites you saying, ‘Go take refuge at the feet of the teacher.”” But Empar responded,

“Neither of those. It is the Lord of all who enters within and makes one unable to say no;

as it says, “You made me desire you...” [TVM V.8.9]. So the Lord is the first guru.”*’’

It is interesting that Pillai Lokacarya’s own understanding of the Lord as the first acarya, rather
than appealing to the Lord as antaryamin as Empar does here, is grounded in His manifestation
as Krsna in the Mahabharata. Such a perspective suggests to me that for Pillai Lokacarya the
dacarya must be physically present. The Lord as the inner controller may be the ultimate truth, but
the acarya who is in the world is the conventional reality of salvation. Siitra 244 is an important
example of this dynamic:

Having feared that the three - pride, wealth, and desire - produce contempt toward

favourable people, attachment toward unfavourable people, and desire toward those who

are indifferent, and having concluded that the qualities of the soul are not produced by

one’s self nor by another, that this much is produced by the grace of the Lord that comes

»7 Clooney, trans., Seeing through texts, 240. The in-text citations are references to verses from the
Tiruvaymoli (TVM).
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such that it is the source of the grace of the true dcarya, one should continue to produce
growth with the true acarya [by cultivating] disregard in the maintenance of the body,
eagerness in the maintenance of the soul, cessation of the thought of the enjoyableness in
material things, confidence in the peculiar knowledge that confidence in the grace
obtained by service of the Supreme Soul is maintaining the body, happiness if there is an
affliction to one’s self [knowing that it is] the fruit of karma or the fruit of compassion,
cessation of the thought of the means in self-practice, earnest desire in the practice of the
knowledge of extraordinary people, and abundance of care in the beloved places, the
prayer of benediction, aversion toward other objects, the restriction which is obedience,
the restriction of food, favourable friendship, and cessation of unfavourable friendship.
The dcarya here is clearly identified as the vehicle of the Lord’s grace.

Pillai Lokacarya appeals to the examples of Maturakavi and Vatuka Nampi (also called
Andhra Piirna) as precedents for conceiving of the dcarya as if he were the Lord Himself.
Although he does not specifically name Maturakavi, in sitra 401 we have a reference to “one
person” who laughs at the ten people “who say one thing when they have eaten and another
when they have not.” Based on Manavalamamuni’s commentary, Mumme interprets this sitra as
follows: “Whereas the other Alvars sometimes praised serving Bhagavatas and sometimes
yearned for the Lord, Maturakavi would laugh at them, for he was fully satisfied to serve only

99238

his acarya, Nammalvar.”””" Lester comments on this same sitra that, “One cannot always rely

on ten of the Alvars as sometimes they speak out of experience of the Lord and sometimes they

speak without that experience. Madhurakavi laughed at the other Alvars because they had no

99239

acarya.”””” The context for Pillai Lokacarya’s discussion of Maturakavi and the following

238
239

Mumme', The Srivaisnava T heologocal Dispute, 244.
Lester, Srivacana Bhitsana of Pillai Lokacarya, 109.
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example of Vatuka Nampi is a discussion of the precarious nature of the individual’s experience
when the Lord is taken as the sole means of salvation. Before the mention of these two figures,
Pillai Lokacarya tells us that for one who grasps the Lord as the sole means, there will be fear
and fearlessness, alternately, until the time of attainment.** The cause of fear is karma and the
knowledge of what should be removed; the cause of fearlessness is compassion and the

knowledge of the removal of that which is undesirable.**'

In this context, I think it is safe to say
that the analogy of the “ten people who say one thing when they have eaten and another when
they have not,” is a reference to the fear and fearlessness expressed by the alvars. Where they
express both uncertainty and bliss in their relationships with the Lord, Maturakavi’s poem
exudes confidence in the reality of his salvation through Nammalvar. He experiences only
fearlessness because the means — taking refuge at the feet of his dcarya — is suitable to both his
essential nature and the goal.***

The example of Vatuka Nampi serves as a further example of one who expresses
complete devotion toward the acarya. In sitra 403 Pillai Lokacarya mentions him by name
saying that he called Alvan and Antan (Kiresa and Mudaliyandan) “two-sided men.” Vatuka
Nampi, a disciple of Ramanuja, was said to be totally devoted to his d@carya, never going to
worship Lord Ranganatha in His temple. Because Kiiresa and Mudaliyandan would seek out both
the Lord and Ramanuja, Vataku Nampi accused them both of being “two-sided,” or “two-
faced.”* His example highlights the singularity of devotion that characterizes the appropriate

mode of service in acaryabhimana. Furthermore, his criticism of Kiirattalvan and Mudaliyandan

implies an important correlation — when one worships the dcarya, the Lord is worshiped; but,

20 Srivacana Bhusanam 398.

> Ibid., 397 and 399.

*2 bid., 402.

23 Mumme, The Srivaisnava T) heological Dispute, 244; and Lester, Srivacana Bhiisanam, 110.
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when one only worships the Lord, the acarya is overlooked. The dcarya, even in the tradition’s
conception of prapatti, deserves the utmost respect as the facilitator of self-realization and must
be acknowledged. As such, worship of and dependence upon him is the only appropriate mode of
service. Of course, the role of the dcarya as disciple in all of these examples is also of paramount
importance. The Lord as both teacher and student provides the basis for Pillai Lokacarya’s
conception of the dcarya. Nammalvar was the disciple of the Lord and teacher/Lord of
Maturakavi, who was, it could be argued, the dcarya to Nathamuni.***

Pillai Lokacarya’s definition of the acarya as “he who teaches the tirumantra” alongside
his identification of Krsna as the one who “makes known what is not known,” and his appeal to
Maturakavi and Vatuka Nampi as examples of dcaryabhimana highlight his concern with the
acarya in the world. He is like Nara, Nammalvar, Maturakavi, and Vatuka Nampi, as the
example of an ideal student, just as he is like Narayana, Krsna, Nammalvar (again), and
Ramanuja as the teacher who reveals the Lord. This line of reasoning is emphasized again in
siitras 422 and 423 where Pillai Lokacarya tells us that “I$vara himself desires acaryahood.
Therefore, there is a connection to the succession of teachers, the Gita, the granting of
fearlessness, and the gracious sayings.” His own prior manifestations as an acarya combined
with His continuing desire to do such service for the soul as only the dcarya can do, is not only
indicative of the importance of the acarya’s assistance, it is an indication that the station itself is

imbued with His salvific power. The quasi-divine status accorded to the acarya is not unique to

the works of Pillai Lokacarya. “Nearly all Srivaisnava scriptural sources (Vedanta, Itihasapurana,

** Though Maturakavi is not officially recognized in the guruparampara, he, or rather his poem Kanni

nuncirut tampu, seems to function as a kind of proxy for Nammalvar’s instruction of Nathamuni.
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Paficaratra, the Alvar’s hymns) emphasize that the guidance of a wise @carya is necessary for

one seeking moksa, and that e is to be worshipped and honored like the Lord himself**

4.2 The dcarya as the Lord: rhetorical strategies

Aside from his framing of the Srivacana Bhiisanam, by far the most common way that Pillai
Lokacarya deals with the similarities between the Lord and the dcarya is with the use of a
number of rhetorical devices. By way of metaphor, juxtapositioning, and parallelism he grounds
his conception of the dcarya as the human embodiement of the Lord’s divinity in relational
terms. Nowhere in the Srivacana Bhiisanam does he clearly state that the acarya is a
manifestation of the Lord. Rather, he constructs a vision of the acarya that is more like a
reflection or reproduction of the Lord’s compassionate qualities for his disciple. That is, the
dacarya’s relationship to his disciple reproduces in conventional terms the ultimate reality of the
Lord’s relationship to the soul. As a reflection of the Lord, his function is divine, but he is
human. Throughout his defense of d@caryabhimana, Pillai Lokacarya maintains the fundamental
paradox of the acarya’s dual ontology. As such, there are two clear streams of thought regarding
the dcarya evident in the text. The first one that I will address here is his construction of the
category of dcarya and his affection (abhimana) as the relational equivalent to the Lord and his
compassion. The second, which I will discuss in the subsequent section in conjunction with the
codes of conduct enumerated by Pillai Lokacarya, is his continued insistence on the dcarya as a
subordinate and dependent soul/disciple.

The juxtaposition of sitras 298 and 299 is perhaps the clearest expression of the dynamic

between the Lord, dcarya, and disciple:

* Mumme, The Srivaisnava T heological Dispute, 226 (emphasis mine).
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The target of His knowledge is the quality of him; the target of His ignorance is the fault
of him; the target of His power is the protection of him; the target of His powerlessness is
the abandonment of him.

The target of his knowledge is the quality of the dcarya; the target of his ignorance is the

fault of the acarya; the target of his power is service of the dcarya; the target of his

powerlessness is doing forbidden things.
In the first of these sitras He (avan) refers to the Lord as the agent of knowledge, ignorance,
protection, and powerlessness in his relationship to the devotee. In the second, he (ivan) refers to
the devotee whose identical qualities are to be directed toward the acarya. By replacing the Lord,
who would seem to be the logical object of the second siitra, with the acarya Pillai Lokacarya
defines for the disciples/devotees their appropriate point of contact in their relationship to the
Lord.

One of the key indicators of the dcarya’s parallel function to the Lord is the similarity
between prapatti and acaryabhimana as non-upayas. Just as the soul’s attachment and surrender
to the Lord cannot be considered as the upaya, so too the soul’s attachment to an dacarya is not
taken as the means of attainment. Compare the following:

When one thinks to obtain Him [the Lord], this prapatti is not the means. When He [the

Lord] thinks to obtain this one, even grievous sin is not at all an obstruction.**®
with,

Since the attachment to the acarya is itself pregnant with pride, it is like taking and

putting on the ring of the god of death (Kala).

The affection of the @carya alone is the saviour.**’

28 Srivacana Bhusanam 145-6.
*7 Ibid., 438-9.
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Though stated differently, the message is the same. The soul/disciple’s assent (svagatasvikara) is
not the means. “As with prapatti, it is paragatasvikara [the Lord’s or, in the case of
dacaryabhimana, the dcarya’s assent] which is the actual means, not svagatasvikara.”*** There is,
however, an important distinction between taking refuge with the Lord directly and taking refuge
with an dcarya: ““... when the merciful acarya is the upaya, even svagatasvikara, where the soul
takes the initiative and resorts to the dcarya, is always successful.”>* As we saw in chapter two,
surrendering to the Lord directly is a proposition fraught with uncertainty. Whether the danger of
being rejected by the Lord is real or only the fear of the prapanna, it gives rise to an instinctive
desire to withdraw from the Lord. Furthermore, the belief that, as a mere mortal, there is
anything that one can do, think, or say that will affect in the Lord a permanent disregard of the
cetana’s defects is pure hubris and incompatible with the soul’s essential nature. By approaching
the dcarya, however, one suffers none of these dangers as the acarya’s compassion is not bound
to the law of karma. Unlike the Lord, he is in no way responsible for ensuring the enactment of
karmic justice nor is he free to deny the soul brought to him by the Lord. Because of this, even
one who shrinks from the Lord and another who boasts of his own ability to dispel his karmic
burden can yet be saved by the dacarya.

We find a similar parallel between the Lord and the dcarya with regard to the possibility,
or, more accurately, the impossibility of reciprocity between the Lord/acarya and the
soul/disciple. First, one who ascribes to an upaya needs to understand that no amount of self-
effort can account for the greatness of the Lord’s acceptance. As I have already noted in chapter

two, Pillai Lokacarya points out that,

248 Mumme, The Srivaisnava Theological Dispute, 242.

1bid., 242.

102



Like the shell to the gem, like the lemon to a kingdom, it [the means] is not equal to the
fruit. >’
So too, one who serves the Lord, even in the proper manner, must know that no offering can ever
be worthy of Him.

Since the object is full, the placed pulse (offering) is not worthy of [His] ~greatness.>"
Along similar lines, Pillai Lokacarya addresses the disciple’s debt to his acarya:

... if one is to produce a suitable return of service for the acarya, there [must] be the

four-fold powers and two-fold T§vara.**?
In other words, for the disciple such repayment is entirely impossible. Only the Lord’s full
potency can repay the acarya. The four-fold power, or vibhiiti catustayam, and two-fold Lord
refers to the combination of the transcendent Lord’s internal potency manifest in Vaikuntha
(called tripad vibhiiti) with his external potency made manifest by the material world. **® Thus,
just as the devotee can never hope to engage in an equal reciprocal relationship with the Lord,

there is nothing that the disciple, whose “essential nature subsists by poverty,”*>*

can give to his
dacarya. This basic idea is not unusual.

As Gonda has noted, from as early as the Mahabharata and Apastambha Dharma Sitra

the instruction of an acarya or guru is said to be repaid as a gift.

20 Srivacana Bhusanam 126.

»!'Ibid., 139. The full object (pirnavisayam) here refers to the Lord.

2 Ibid., 424 .

3 This division in the Lord’s potency and form is found already in Rg Veda, 10.90.3-4 (this portion of
the text, 10.90, is also refered to as the purusa sukta): etavan asya mahimato jyayams ca pirusah | pado
'sya visva bhutani tripad asyamrtam divi || tripad ardhva ud ait purusah pado 'syehabhavat punah | tato
visvan vy akramat sasananasane abhi || “Purusa is superior to his [Indra] abundant greatness. One-fourth
of him is all the worlds, three-fourths of him is the immortal heaven. Purusa became the three-fourths that
are raised above, and the one-fourth of him was again here. Thus, he strides over the [entire] universe,
over that which enjoys [food] and that which does not enjoy [food].” This paradigm is also attested in the
Tripad Vibhiiti Mahanarayana Upanisad (Otto Schrader, Introduction to the Paiicaratra and the
Ahirbudhnya Samhita (Madras: Adyar Library, 1916), 50).

24 Srivacana Bhusanam 342.
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As this instruction had no mercenary motives, the guru is not paid for his tuition, but is
offered a ‘present’ — see e.g. Mbh. 1, 3, 951ff. — called vedadaksina “daksina for (the
teaching of) the Veda” (ApDhS. 1, 2, 7, 19) or gurudaksina (cf. Mbh. 5, 107, 1; Kal.
Ragh 5, 20)... The ideal was obviously that the daksina was “simply for pleasing or
propitiating the teacher and was not a complete equivalent of ... the knowledge
imparted.”**
What is significant about Pillai Lokacarya’s particular take on the issue of payment is not so
much that the payment cannot equal the knowledge imparted, but that to do so is in violation of
the soul’s essential nature and misunderstands the nature of the acarya. In sitras 128 and 339 of
the Srivacana Bhiisanam we see that the soul’s attempt to “give” to the Lord, “if given in the
improper manner is exposed as theft”; and if the disciple gives to his @carya “he is a thief.” What
both siitras express is the soul/disciple’s absolute poverty. What they both suggest is the
completeness/fullness/perfection of the one who receives such payment. Both the Lord and the
dacarya in these sitras are in need of nothing, can take nothing, as it is all theirs already.

Indeed, the poverty of the disciple is juxtaposed in the Srivacana Bhiisanam with the
acarya’s “fullness” (piirtti):

Since this one is poor (mitiyan) he cannot give; since that one is full (pirnan) he cannot

take. For this one, the essential nature subsists by poverty (mitiyale); for that one, the

essential nature subsists by fullness (pirttivale).”
The terms used to indicate the acarya’s fullness derive from the verb root “piir,” meaning “to

9257

fill, to please, satisfy, cover, surround, etc.””" Both are primary derivations (krt pratyayas).

25 Kane, History of Dharmasastra, 11 (Poona, 1941), 360; cited in Gonda, Change and Continuity in

Indian Religions, 234.
28 Srivacana Bhusanam 341 and 342.
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Partti is an action noun and piirna is a past passive participle (bhiite krdanta). In reference to

either the Lord or the acarya, purtti is the more common form found with a total of 7

258

occurrences, while piirna is found 4 times.””" In all but one instance each, these terms refer to the

Lord in his manifestations as either the arcavatara or ISvara. The term piirna is, in fact, one of
the epithets assigned to God in sloka 73 of the Visnusahasranama. An important source text for
understanding this usage is 5.1.1 of the Brhadaranyaka Upanisad.:

That is fullness, this is fullness, the fullness arises from fullness

Having taken the fullness of the fullness, only fullness remains.**’

In other words, the fullness of God is not expendable. “The restriction of the object is to the

object in whom alone there is a fullness of qualities (gunapiirtti); this fullness (piirtti) is in the

99260

arcavatara especially.””™ He subsequently defines the term (referring here to an alternative

derivation of the verb root): “By the saying “fullness (piirna),” [it is meant that] all qualities are

9261

abundant.”””" In her 1978 dissertation, Katherine Young made the following observation

regarding the use of this term as used by Pillai Lokacarya to describe the arcavatara: ... we
may conclude that there is no depletion of the fullness of the Supreme Lord in the arcavatara
and all the qualities that are essential for obtaining the Lord are in abundance in the

59262

arcavatara.”” In other words, the application of the term piirna to the arcavatara states that

257 Apte, “The Practical Sanskrit-English Dictionary,” http://dsalsrv02.uchicago.edu/cgi-
bin/philologic/getobject.pl?c.3:1:4630.apte

% We also find apirtti in sitras 291, 292, and 293 meaning “non-accomplishment.” There is one
additional, unrelated, use of pirna- it is in a quote from the Mahabharata with reference to a ‘full pot of
water’ in sitra 142.

259 purnam adah piarnam idam parnat purnam udacyate |

purnasya piurnam addaya pirnam evavasisyate ||

20 Srivacana Bhusanam 37.

**! Ibid., 39.

62 K atherine Young, Beloved Places, p. 157.
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this form of the Lord is ontologically identical to the Lord’s manifestations as para, vyiiha,
vibhava, and antaryami.

Thus, it seems to me that assigning the terms ‘piirtti’ and ‘pitrna’ to the acarya in the
above siitras is rather significant. His use of these terms to describe the acarya is a provocative
suggestion of the acarya’s divinity that seems to connect the acarya to the arcavatara and, by
extension, the five emanations of the Lord (given in chapter two and again below). The specific
context of these terms in reference to the dcarya, however, do provide an important caveat to his
formulation of the dcarya’s divinity. In the two sitras in which we find the acarya described as
“full’ or ‘subsisting by fullness,” his understanding of the dcarya is given over against the
disciple’s poverty. In other words, unlike the arcavatara which is defined as ‘full’ in absolute
terms, the dcarya’s fullness is a contrastive or relational quality that Pillai Lokacarya only uses
to describe the dcarya within the dcarya-sisya (teacher-student) dynamic. Nonetheless, within
this relationship, the dcarya is to be treated in the same manner as one would treat God.

One of the most interesting examples of Pillai Lokacarya’s use of metaphor to explain the
connection between the dcarya to the Lord is found in sitras 42 and 441. He begins with a
simile describing the relative accessibility of the various forms of the Lord in terms of access to
water:

The antaryami is like the water in the earth; the paratva is like the covering water; the

vyitha is like the milk-ocean; the vibhava are like a flooded river; among these the

arcavatara is like the full pond.*
It is important to note here that Pillai Lokacarya reorders the five forms of the Lord as
traditionally enumerated. The list is usually given in the following order: para (the Supreme

form), vyitha (the emanations — Samkarsana, Pradyumna, and Aniruddha), vibhava (the

263 & _
Srivacana Bhusanam 42.

106



manifestations or avataras), antaryami (the Inner Controler), and arcavatara (the image

form).***

By moving the antaryami to the first position he indicates that, although this form is the
most pervasive, it is also the hardest to grasp.”®> And, if you will recall, this is the form listed as
the goal of the fifth upaya in sitra 266 (above). In that context we are told that association with
an dcarya is the correction to the erroneous assumption that one can attain the antaryami
unaided.

We then find in sitra 441 that the water metaphor employed to explain the five
emanations of the Lord is extended to the acarya:

When thirst is produced, one should not desire the water of the clouds, ocean, river,

tanks, and well, neglecting the water remaining in the hand.**®
As we saw in chapter two, the arcavatara is celebrated by Pillai Lokacarya for several reasons.
Most notably is the accessibility of this form. He is like the water in “the full pond.” By
extending this metaphor to the dcarya, whom he describes as the “water remaining in the hand,”
he clearly explains the immediate accessibility of the acarya and, perhaps, suggests that he is to
be understood as an extension of the manifestations listed in siitra 42.

Manavalamamuni cites Arulala Perumal Emperumanar’s ((:ircalZth century)267 Jhanasara

verse 33 in his commentary on sitra 441:

264 ..
Narayanan, “Arcavatara: On Earth as He is in Heaven,” 54.

65 According to Schrader, this ordering is also found in Padma Tantra I, 3. 16 ff.: “This is the “best of
Purusas” and the “Highest Light” seen by Brahman in meditation (Padma Tantra I, 3. 16 ff.) and “ever to
be remembered by Yogins as seated in the lotus of the heart”, that is, evidently, the Antaryamin placed
here above the Para. This form, again, has originated from “that which has all forms and no form”,
Brahman without beginning, middle or end.” (Otto S., footnote 3, p. 52) Please see Otto S. pp. 34-53 for a
detailed discussion of the Paficaratra theory of the emanations of God.

26 Srivacana Bhusanam 441.

27 Mumme, “The Evolution of the Tenkalai Understanding of the Acarya: Teacher, Mediator and
Savior,” 80.
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To leave the guru one has, saying that he is not God, and go on longing for the Supreme
One — this is like a man who just shuts his eyes, pours out the water in the vessel in his
hand, and looks up expectantly at the clouds.**®

Pillai Lokacarya certainly does appear to be referencing this verse of the Jiignasara. Thus,
whether he was intentionally creating a link between the acarya and the Lord’s emanations, or
merely paying homage to his predecessor, I cannot state with certainty. This verse of the
Jianasara in all likelihood refers to the @carya’s unique ability to guide his disciple in the proper
modes of worship and conduct and in this way opens the path to attainment of the Lord.
Nonetheless, the correlation of these two passages does suggest that this current of thought on
the importance of the dcarya had been active in the community for some time. The context of
Pillai Lokacarya’s variation on this verse, however, clearly points to the dcarya as the direct
source of salvation.”*

Whether or not Pillai Lokacarya views the dcarya as a literal manifestation of the Lord is
unclear in the Srivacana Bhiisanam. The siitras cited here, however, strongly suggest that the
dcarya 1s, at the very least, in an internal aprthaksiddhi relation with the Lord, and, at most, one
of his incarnations. “Aprthaksiddhi can be understood as the inseparable relation between
substance and attributes. Distinction is maintained within this inseparable relation on account of
the notion that attributes are not substance, although they cannot exist independently of

270
substance.”

268 Mumme, trans., The Srivaisnava T} heological Dispute, 243.

% See the immediately preceding siitras, 439 and 440: The affection of the acarya alone is the saviour.
One should not forsake things in the hand, desiring things that are buried.

% James Colin Daly O’Rourke, “God, Saint, and Priest: A Comparison of Mediatory Modes in Roman
Catholocism and Srivaisnavims with special reference to the Council of Trent and the
Yatindramatadipika,” (Ph.D. thesis, McGill University, 2002), 41.
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In perhaps the most evocative statement found in the Srivacana Bhiisanam with respect
to the dcarya’s ontological status, Pillai Lokacarya tells us that,
Embracing I$vara is like grasping the goal beginning with the hand; embracing the
dcarya is like grasping the goal beginning with the foot.”!
Manavalamamuni takes this sitra to mean that ... the acarya is not different from the Lord, but
a manifestation of Himself, like a part of His body.”*’* God’s manifestation in the mundane
realm can basically be divided into two main types - the piirna, or ‘full’ incarnations and the
amsa, or ‘partial’ incarnations. This distinction is explained in the Visvaksena Samhita:
There the primary Avataras only are declared to be like a flame springing from a flame,
that is to say Visnu Himself with a transcendent body, while a secondary Avatara is a
soul in bondage with a natural body which, however, is possessed or pervaded, for some
particular mission or function, by the power of Visnu.>”
The theory of the avatara would later be elaborated, particularly in Srinivsasadasa’s seventeenth
century text, the Yatindramatadipika. Here we find a list of no less than five types of avatara:
Thus there are many kinds of incarnations such as primary [mukhya], secondary [gauna],
full [pirnal, partial [amsa], those of possession [avesa], and so forth.””
This passage is indicative of the fluidity of the category of avatara. Even at this late date there
seems to be no precise accounting of the number or types of the Lord’s manifestations in the
mundane realm. James O’Rourke’s discussion of the ontological status of the alvars in this

context may be useful as a comparative tool in understanding Pillai Lokacarya’s presentation of

the dcarya.

2 Srivacana Bhusanam 419.

272 Mumme, The Srivaisnava Theological Dispute, 240.

273 Schrader, trans., in Introduction to the Paficaratra and the Ahirbudhnya Samhita, 47-48.
2™ James Colin Daly O’Rourke, trans., “God, Saint, and Priest,” 168.
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According to O’Rourke, two of the above classifications in this late text can be applied to

- ., ., 275
the alvars - amsa and avesa.

The notion that the a@lvars are partial (arsa) incarnations of the
Lord is found in both the Divyasiricaritam and the Guruparamparaprabhavam.*’® This mode of
looking at the alvars suggests that they are incarnations of the Lord’s ornaments, weapons,
companions, or liberated souls normally resident with him in Vaikuntha. As such, an important
component of the ontological status of the alvars as amsa is the sanctity of their bodies. That is,
their seemingly human bodies are actually composed of the same suddha sattva (pure substance)

277 .
In an alternative

that makes up the Lord’s ornaments, weapons, and his divine abodes.
analysis, O’Rourke also looks at the alvar as an anupravesatara (meaning that they are humans
whom the Lord takes possession of). He notes that, “...upon taking possession of the devotee’s
body, the Lord transforms it into His own body. The body becomes purified into suddha sattva
or divine matter, therefore, because the Lord accepts it as His own.”?”

Despite Pillai Lokacarya’s identification of the acarya as ‘full’ in sitras 341 and 342
(quoted above), and the numerous instances in which he alludes to the divinity of the dcarya,
there is one major problem with assuming that his understanding of the acarya is as an avatara in
the same vein as the alvars and arcavataras (as discussed above). That is, in the Srivacana
Bhiisanam there is no indication that the acarya’s body consists of the divine substance (Suddha
sattva) that constitutes both the Lord’s abode in Vaikuntha and all of his earthly manifestations.
This paradoxical situation is unresolved in the Srivacana Bhiisanam. 1 think that the important

distinction between the @lvars and arcavataras, and the dcarya is that it is the category itself

rather than the individual person that reproduces the divine in the human realm. That is to say, it

*% Ibid., 165.

276 Hardy, “The Tamil Veda of a Sudra Saint,” 42-43.
2T O’Rourke, “God, Saint, and Priest,” 153.

7 Ibid., 162.
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is the status of ‘dcarya’ rather than the @carya himself that is an inseparable yet distinct
(aprthaksiddhi) attribute of the Lord’s svariipa (essential nature). O’Rourke identifies two types
of aprthaksiddi: the internal relation is associated with the attributes that (partially) constitute the
Lord’s svaripa and svabhava (i.e. His weapons, ornaments, companions, abode, etc.) and the
external relation is associated with the Lord’s relation with cit and acif (sentient beings and

27 By connecting the duties of the dcarya to the Lord, Pillai Lokacarya

insentient matter).
maintains the dual aspects of the dcarya — his function is divine, but he is human — without

compromising the singular and absolute autonomy of the Lord.

4.3 The acarya and his disciple: rules of proper conduct

One of Pillai Lokacarya’s major concerns in the Srivacana Bhiisanam is to articulate the rules for
proper conduct between community members. A large part of this is defining the appropriate
relationship between the dcarya and his disciple. He outlines, in this respect, rules for the
individual d@carya and disciple, as well as rules particular to the dynamic of their relationship. In
these passages we find that the dcarya’s position is presented in a slightly more balanced manner
than in the sifras we consulted above. There remains a strong indication that the acarya
functions as the Lord for his disciple and is to be seen and treated as such by him, but this stream
of thought is balanced by reminders of the dcarya’s equally important role as a disciple himself.
Pillai Lokacarya defines the disciple as one “who has aversion to anything other than that
which is to be attained, is desirous of hearing of the means to the fruit, is distressed, affectionate,

59280

and is not envious.”””" His method of serving the acarya is to be known by sdstra and the word

279 O’Rourke, “God, Saint, and Priest,” 155-156.
20 Srivacana Bhusanam 321.
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of the dcdrya.zgl “He is obliged to think, “the dcarya is all- the mantra, the divine, the fruit, the
things related to the fruit, the means to the fruit, and worldly enjoyments.”282 Further, Pillai
Lokacarya states that he is obliged to think about the dcarya with reference to two passages from
Nammalvar’s Tiruvaymoli, “... ‘you redeemed my evil mind...,” ‘you have given [to me] a mind

283 . .
”<%2 The inclusion of these

enjoined in worship...” until the time of the cessation of the body.
passages to reference the appropriate mode of thinking about the acarya is a significant
indication of the dcarya’s status relative to the disciple. Not only do these passages express the
dacarya’s status as the Lord relative to his disciple, they also suggest that the disciple himself, by
association with his acarya who is the Lord, is transposed to the exhalted position of Nammalvar
who is widely believed to be the most beloved of the alvars and, of course, the first (human)
acarya. With this we get the sense of the reproductive dynamic of the acarya-disciple
relationship that defines, for Pillai Lokacarya, the continuation of the tradition.

The general rules he lays out specifically for the dcarya are focused on the appropriate
mode of instruction. Sitras 308 through 312 highlight the dependence of the dcarya on his own
dacarya and thereby his status as a disciple.

Indeed, when giving the auspicious instruction, the thought opposing him, the disciple,

and the fruit are harshly forbidden.

1 Ibid., 275.

*% Ibid., 322.

283 Ibid., 347. The passages cited are: 1) Tiruvaymoli 2.7.8: vamanan en marakata vannan; tamarai
kanninan; kamanai payantay enru enru un kalal patiyé panintu tii manattanandy piravi tulati ninka, ennai
1 manam ketuttay, unakku en ceyken? en ciritarane. “Vamana, my emerald green coloured [Lord], with
lotus eyes, you produced the god of desire [Kama]. Having praised and bowed to your feet, you destroyed
my evil mind so that the sorrow of transmigration left, making my mind pure. Oh Sridhara, what can I do
for you?” 2) Tiruvaymoli 2.7.7: tirivikkiraman centamarai kan emman encenkani vay uruvil polinta vellai
palinku nirattanan enru enru ulli paravi panintu pal ili ili nin pata pankayamé maruvi tolum manamé
tantdy vallaikan en vamanané. “Oh Vamana, a powerful sight! Having prostrated, praised, and thought
[of] “Trivikrama, our Lord [with] red-lotus eyes, my [Lord] whose complexion is like white quartz,
[compared ] to the colour of his red-fruit mouth,” for many aeons, having approached [your] lotus like
feet, you bestowed [upon me] a mind that adores [you].”
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That is to say, the thought opposing him is thinking of himself as dcarya; the thought
opposing the disciple is thinking of (the disciple) as his disciple; the thought opposing the
fruit is thinking that the fruit is seeing profit, the salvation of the disciple, service of the

Lord, and co-habiting.

If it is said, “not thinking [about these], how are these four to be accomplished?” The
fruit of the manifest [world] is accomplished by thinking about the disciple as a devotee;
salvation is accomplished by thinking about I$vara; service of the Lord is accomplished

by thinking about the dcarya; co-habiting is accomplished by remembering assistance.

If it is said, “how are the direct fruit and acarya-hood accomplished”- [They are]
accomplished by thinking of his (own dcarya) and by thinking of I$vara.

Except by teaching in this way, the essential nature of the two is not established.

These sitras suggest to me that the d@carya’s own discipleship is an important element in

maintaining an appropriate relationship with his disciple. That is, for his instruction to be

effective he must simultaneously embody the relationships of the Lord to the devotee and the

disciple to his @carya. He must continuously remember his own dependence on his dcarya and at

the same time provide for his disciple a tangible reproduction of the Lord’s compassion for the

devotee.

This dynamic is particurly evident in sitras 326 to 342, which are addressed to both the

dacarya and the disciple. Pillai Lokacarya outlines five aspects of this relationship:

1) The relationship between the d@carya and his disciple is to be based on a mutual respect

that is grounded in their dependence on I$vara.
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The disciple and acarya are obliged to behavior that is proper and agreeable

toward each other.

The disciple himself must behave pleasantly, clinging to ISvara he must behave

properly; the @cdrya is obliged to return such behavior.**

2) By behaving in the above manner, the disciple and acarya engage in a relationship that
mirrors the prapanna’s relationship to the Lord. Here, however, there is a clear indication
that the dcarya’s affection for his disciple is certain. That is, the acarya is all compassion
for his disciple without the anger at his transgressions that cause the soul to shrink from
the Lord in the case of prapatti.

The disciple becomes fixed to the pleasure [of the acaryal; the acarya becomes

fixed to the salvation [of the disciple].

Therefore, the disciple becomes the target for the delight of the acarya, thus there
is no opportunity for being the target for [his] anger.”™’

3) As such, any punishment enacted by an dcarya should be understood by the disciple as a
part of his attainment and an indication of the acarya’s acceptance of and affection for
him.

When he becomes the recipient of punishment, since it is beneficial, it should be

acceptable to both.

The cause of punishment should be relinquished by the disciple.

24 Srivacana Bhusanam 326 and 327.
*% Ibid., 328 and 329.
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Punishment, indeed, like the punishment of the Lord, is included in that which is
to be attained.”™
4) There is an uneven but essential reciprocity to be observed by both parties in
conventional terms.
The dcarya is obliged to nurture the essential nature of the disciple; the disciple is

obliged to nurture the body of the acarya.

For the two [the disciple and acarya], both [of the above] are in the state of being

the essential nature and service of the Lord.

For the dcarya, protection of [his own] body is neglect of [his] essential nature;

for the disciple, protection of [his own] soul is neglect of [his] essential nature.

Pride is an impediment to the acarya who is performing protection of the soul;
self-interest is an impediment to the disciple who is performing protection of the

body.

The dcarya is obliged to take the property of him for the protection of his body;
the disciple is obliged to take the acarya’s property for the protection of his own
body.?*’

5) As we have already seen, however, in terms of their essential natures there is nothing for the

disciple to give and nothing that is needed by the acarya.

2 Ibid., 330-332.
27 Ibid., 333-337.
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The dcarya must not take the disciple’s property; the disciple must not give his

own property.

If taking he is destitute; if giving he is a thief.

If taking and giving arise, the relationship will be upset.

Since this one is poor he cannot give; since that one is full he cannot take.

For this one, the essential nature subsists by poverty; for that one, the essential
nature subsists by fullness.”™*

The issue of ‘taking and giving’ highlights the paradox of the acarya’s relationship to his
disciple. On the one hand, he is dependent upon him for the maintenance of his body and thus is
obligated to ‘take’ from him. On the other, he is prohibited from taking the disciple’s property. It
is interesting to note here that there is no mention of the disciple’s property being given as a gift.
Rather, Pillai Lokacarya seems to analyze the problem of taking and giving from an ontological
perspective. That is, in conventional terms the dcarya requires payment from the disciple for

sustaining the life of his (human) body, but, just as the Lord requires nothing from his devotee, in

an ultimate sense the dcarya requires nothing and takes nothing from his disciple.

4.4 Conclusion

Pillai Lokacarya’s conception of the @carya who is “neither fully God nor merely another

1,7289

sou provides the ground for dcaryabhimana that has the advantage of maintaining both the

> Tbid., 338-342.
289 Mumme, The Srivaisnava Theological Dispute, 229.
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sastric dictates of activity (pravrtti) in salvation and the absolute renunciation (nivrtti) advocated
by the religious sentiments of the @lvars. The acarya, in submitting himself completely to his
own dcarya and to the welfare of his disciple, renounces completely any self-effort in salvation.
Paradoxically, it is in this way that he regains a degree of agency in order to facilitate the
salvation of his disciple. The ontological status of the dcarya, however, is left unresolved in the
Srivacana Bhiisanam. Like Vatakuttiruvitippillai’s depiction of S1i in the [fu, the acarya seems
to inhabit both the divine and human realms depending on one’s perspective. His emphasis on
the importance of the dcarya to salvation is nothing new to the tradition, but does appear to
imbue the category of Acarya with a degree of divine agency that had not before been defined.
By framing the text with reference to the purusakara, updya, and the dcarya, Pillai Lokacarya
presents a soteriological system with the dcarya, whose function encompasses all three of these
categories, at the centre.

In a text that early on affirms the Lord as the sole upaya and upeya, Pillai Lokacarya’s
emphasis on the role of the d@carya and his affection in salvation seems to contradict his
insistence on the Lord’s singular and absolute autonomy. His depiction of the acarya’s position
with respect to the disciple’s salvation, however, admits of no such conflict. This is because, for
Pillai Lokacarya, one’s dcarya really is in some sense the Lord himself. Whether he thinks of the

. , _ . .. _1 - 290 .
dcarya as an amsavatdara in a similar manner to the @lvars,” or of the category itself as a

0 And, in fact, in his Rahasya Traya Sara even Vedanta Desika (circa late thirteenth to fourteenth

century), who does not accept dcaryabhimana as an independent means, clearly states that the Srivaisnava

dcaryas are themselves avatdras while commenting on the Bhagavata Purana (X1.5.38-41):
As it has been said, ‘Lord Acyuta enters during the kaliyuga into various beings who have already
been born and accomplishes in them what he desires’ (Visnudharma 108, 50), he has once again
‘incarnated himself” in ten ways by using the bodies of Nammalvar, Parakalan, etc. Just as the
clouds gather the water from the ocean and then shower it down as rain upon all beings that thrive
by it, he has summarized the most meaningful parts of the Vedas and expounded them in a
language which is comprehensible to all [sic!] people [viz. in Tamil]. So that apparent or secret
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manifestation of the Lord’s grace is not entirely clear in the Srivacana Bhiisanam. There are
indications in the text that both propositions are possible.

His statement that “embracing the acarya is like grasping the goal beginning with the
foot” seems to suggest that the dcarya is indeed a literal manifestation of the Lord on earth.
Indeed, it is even possible to read his instruction on the necessity of caring for the dcarya’s body
as being akin to the devotee’s care of the arcavatara. However, as I discussed above, Pillai
Lokacarya gives no sense that the acarya’s body is composed of the suddha sattva (divine
substance) that is one of the defining qualities of any and all avataras. Of course, this may
simply be an omission by default, assuming that anyone with access to the text would take the
acarya’s Suddha sattva as a given.

Looking at the text as a whole, however, it seems to me that the other possible
explanation, that the category of Acarya is itself a manifestation of the Lord’s grace, best
represents Pillai Lokacarya’s overall project in the Srivacana Bhiisanam. From the very first
mention of the term “dcarya” in siitra 15 we are reminded that the Lord in the form of Krsna
took on the duties of the upaya, purusakara and acarya. This suggests to me that Pillai

Lokacarya understands these roles to be attributes of the Lord’s svariipa, that is, in an internal

heretics (pasandikal) could not obstruct the true path which he expounded thereby, in his grace
he descended [again] into the country which Agastya frequents, in the disguise of many teachers
(@caryas). ... This in mind, the great rsi (viz., Suka) spoke: ‘There will be in the kali-yuga ...
(=BhP X1, 5, 38ff).” Among these teachers, the son of I§varamuni, Nathamuni, ... etc. (Hardy,
trans., Viraha Bhakti, 644).
Manavalamamuni, too, takes this position on the matter of the acarya’s ontological status. Mumme points
to Manavalamamuni commentary on Jiiagnasara 32 and Srivacana Bhiisanam 407, and Jianasara 38 as
evidence of his position on the acarya’s status as an avatara:
The true God Narayana makes himself a human body and, out of His compassion, lifts up the
sunken world by the hand of the sastra. Therefore one afraid of the perils of samsdra should be
devoted to the guru. (Attributed to Jayakhya Samhita, quoted by Manavalamamuni in his
commentary to Jiignasdara 32 and Srivacana Bhiisanam 407.)
The Lord of the Goddess on the honey-filled lotus has Himself become the guru. Out of His
grace, for the sake of men, He has joined their condition. Therefore it is fitting for all to
contemplate His feet. (Manavalamamuni’s commentary to Jia@nasara 38)
(Mumme, trans., The Srivaisnava T heological Dispute, 240).
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aprthaksiddhi relation to the Lord. Although all things are ultimately an amsa, or part, of the

Lord, there is a distinction to be made between the kind of relations these parts enjoy. That is to

say, those things, beings, attributes, abodes, etc. that are within the nature of the Lord and exist

separately from His relation to the world, are in an internal aprthaksiddhi relation to Him:
The ornaments, etc., as parts (amsa) of the whole (God) are inseparably connected
to Him and thus express the divine, but they do not express the fullness of the divine
(except through this inseparable relation) because they are attributes and, unlike their
substance, are not characterized by all of the divine auspicious attributes.”"

Ramanuja’s Sribhdsya 11.3.18 will help to further clarify the distinction between the internal and

external aprthaksiddhi relations:
Brahman always has conscious and non-conscious being as his modes [prakara] in that
such being is his body. Sometimes his body consists of conscious and non-conscious
being in an extremely subtle state incapable of being designated as separate from him.
Brahman is then in the causal condition. But sometimes his body consists of gross
conscious and non-conscious being separated out into name and form. Then he is in the
effected condition. Now, where the passage into the effected condition is concerned, the
non-conscious part bereft in the causal condition of word [designation], undergoes
change of an essential kind in so far as words now attach to it in that it becomes the
objects of experience [bhogya]. The conscious part, so that it may become the
[embodied] experiencers [bhoktr] of particular karmic fruits, undergoes a change in the
form of expansion of knowledge in accordance with [the individual requirements of] the
experiencing-condition. Finally, with respect to that part which is [Brahman] the

Controller, qualified by both [kinds of] mode [i.e. the non-conscious and the conscious],

! Ibid., 157-158.

119



a change also occurs in the form of [Brahman’s] being doubly qualified by the
aforementioned conditions. Thus a like change takes place in the two modes as well as in
the mode-possessor inasmuch as there is a passing into another condition from the
[original] causal one.””?

So, both the causal and effected conditions, or the internal and external attributes, really exist as
qualifications of the Lord. Their respective relations to Him, however, are different. The internal
relation indicates that something is “incapable of being designated as separate from him.” The
external relation, on the other hand, indicates something that has undergone a change such that it
becomes the object of enjoyment (i.e., acit) or becomes the experiencer of enjoyment (i.e., cif).

I think that by applying this basic paradigm to Pillai Lokacarya’s depiction of the acarya
in the Srivacana Bhiisanam, we may get a clearer picture of his understanding of the acarya’s
ontological status. Thus, insofar as the acarya is an experiencing subject, a sesa, a disciple, and a
devotee, his aprthaksiddhi relation to the Lord is of the external type. His function, that is, his
reproduction of the Lord’s affection for the soul, however, is an inseparable attribute of the
Lord’s svaripa. Nowhere does Pillai Lokacarya name, with the exception of Krsna, individual
dacaryas as embodiments of the Lord. Instead, he seems to define the duties and responsibilities
of the acarya, rather than the individual who takes up this role, as existing in this internal,
inseparable relation to the Lord. In this way we might conceive of the very existence of the
category of the Acarya as an act of the Lord’s grace.

After defining the disciple’s obligation to think of the acarya as “all” in sitra 322 (cited

in full above), Pillai Lokacarya explains that the basis for this is the “memory of assistance”

22 Lipner, trans., The Face of Truth, 85-86.
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(upakara smrti) which begins with gratitude toward the dacarya and ends with gratitude toward

the Lord.**® This dynamic is explained in siitras 426, 427, and 428:

Attainment of the Lord is because of the acarya.
Attainment of the acarya is because of the Lord.
Because of the importance of the nature of [His] assistance,

I$vara is doing greater service than the acarya.

In other words, the prapanna and/or disciple is initially grateful to the dcarya for facilitating his
attainment of the Lord. In the end, however, he is grateful to the Lord for having attained an
dacarya. 1 think that these passages define the acarya, who is powerless to refuse a soul in need,
as the Lord’s compassion for the soul. Or, as Mumme puts it, ... acceptance by the dcarya is
really a function of the Lord’s causeless grace.”*

In the end, however, Pillai Lokacarya is not so concerned with a precise definition of the
acarya’s ontological status. The fact that he maintains the paradox of the dcarya as at once
subservient and dependent and yet able to actively engage in his disciple’s salvation suggests that
it is precisely because of these conflicting natures that the acarya’s affection for the soul “causes

the essential nature to sprout, then causes the bloom, and finally, causes the fruit.”*”

23 Srivacana Bhusanam 324 and 325.
294 Mumme, The Srivaisnava Theological Dispute, 244.
25 Srivacana Bhusanam 455.

121



Conclusion: agency as an ontological category
5.0 Introduction

In this study I have examined three areas of tension in the theological framework of the
Srivaisnava tradition that have shaped Pillai Lokacarya’s articulation of the acarya’s role in
salvation. These are (1) the conflict between the soul’s agency (kartrtva) and subservience
(Sesatva), (2) the apparent paradox of mediation (purusakara), and (3) the ambiguity of the
dacarya’s ontological status. Pillai Lokacarya’s treatment of each of these issues in the Srivacana
Bhiisanam deals with the problematic of agency in the ontological relationship of the subordinate
(Sesa) to the principal (Ses7). As we saw in chapter two, Pillai Lokacarya assigns two levels to the
soul’s qualities. On the one hand, knowledge (j7iGna) and bliss (ananda) are indicative
characteristics of the soul. On the other, servitude (ddasya) is the definition of the inmost limb
(antaramganiripaka).”*® The distinctions he makes here suggest that he is appealing to a
bifurcated ontological system. That is, he seems to mark a difference between the indicative, or
contingent reality of the soul’s qualities and the ultimate truth of his existence. The agency
(kartrtva) that the soul possesses as a consequence of being a knower (jiiata), while
conventionally real, does not pertain to the ultimate truth of his servitude. Thus, the question of
who may initiate the salvific process and how is fundamental to his re-evaluation of the dcarya’s
ontological status and role in salvation.

The problem of free will is a major point of tension in the works of the post-Ramanuja
dacaryas. As they attempted to reconcile the theological perspective of the alvars with the
Visistadvaita Vedanta of Ramanuja, it was necessary for them to deal with their contrasting

conceptions of agency in salvation. While each of the alvars gives voice to their experience of

296 & — _
Srivacana Bhiisanam 73; also see chapter two.
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the Lord in their own way, there is an overall sense in their works that they understand the

Lord’s grace to be entirely unmerited. Thus, there is nothing that one can do to affect salvation. It
is a matter that is entirely in the hands of the Lord. This is in sharp contrast to Ramanuja’s
articulation of the individual’s responsibilities in pursuing the path of bhakti.

Arguing on the basis of sastra, from Ramanuja’s theological perspective a degree of
agency on the part of the soul is required because the Sdstras have a purpose.”’ Thus, though he
understands the Lord to be the efficient and material cause of all things, he crafts an
understanding of the soul that retains the power of intention. Freschi sums up his view of the
soul’s agency as follows: “Intentions need the support of God to be turned into actions but one
can conceive independently the desire to take refuge in God and this is the root of one’s future

99298

attitudes and deeds.”””" The problem in this formulation as highlighted in the works of the

thirteenth to fourteenth century acaryas, particularly Pillai Lokacarya and Vedanta Desika, is

how to then conceive of the initial act of intention.?*’

5.1 Contingent agency and the Ultimate Reality

As we have seen, Pillai Lokacarya’s assessement of the issue emphasizes the Lord’s singular
autonomy and the total dependence of the soul. He does not deny, however, that the individual
possesses a kind of conditional agency. That is to say, he avoids a direct challenge to the (earlier)
Visistadvaita conception by proposing a situation in which the finite self both is and is not an
agent in his own salvation. In an ultimate sense, the soul can do nothing to attain the Lord. Pillai

Lokacarya makes this point abundantly clear in the Srivacana Bhiisanam. In terms of

»7 Ganeri, “Free Will, Agency, and Selthood in Ramanuja,” 239.

2% Freschi, “Free Will in Vidistadvaita Vedanta: Ramanuja, Sudarsana Siiri and Venkatanatha,” in
Religion Compass 9/9 (2015): 287-296) 292.

2 See Mumme, “The Theology of Manavalamamuni,” and Freschi, “Free Will in Visistadvaita Vedanta,”
for discussions on Vedanta Desika’s interpretation of the soul’s agency in salvation.
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conventional reality, however, he displays a degree of ambiguity in his assessment of the soul’s
agency, particularly as it pertains to following sastric dictates.

The soteriological paradigm that Pillai Lokacarya presents clearly denies the efficacy of
jhana, karma, and bhaktiyoga for attainment of the Lord. Nevertheless, he addresses the fact that
the Vedantas prescribe these means by saying that they are for the purpose of making the Lord
more palatable. Literally, he says, “Like those who mix [medicine] in a desirable thing for those

.. ... . . =, . _ 300
who do not make use of medicine, this injunction mixes I§vara [with upaya].”

Thus suggesting
that they are useful insofar as they lead people to the Lord [i.e., the “medicine”], whose pleasure
is their true purpose. Furthermore, they are prescribed for instilling trust in one’s essential

nature. 301

These statements are qualified, however, by his observation that because the means
prescribed by the Vedanta can only be attained by ritual action (karma) they will be difficult to
accomplish.’”* He does not rule out the possibility of attaining the Lord through the means
prescribed by sastra, which require agency on the part of the soul. And, in fact, for Brahimns, he
states clearly that learning and reciting the Vedas is acceptable as “it is the cause of attainment of
the Lord.”% However, in every case, if the means becomes an obstacle to the realization of
one’s subordinate status (Sesatva), they should be abandoned.***

In fact, for Pillai Lokacarya, the conventional agency required for the means prescribed
by sastra is the very cause of the pride (ahamkdara) and fear (bhaya) that are the obstacles to

salvation. As I discussed in chapter two, pride arises from the belief that one has attained or can

attain the Lord (or the acarya) independently of His will; fear arises from the realization that it

3% Srivacana Bhusanam 131.

" Ibid., 134.

2 Ibid., 136.

% bid., 209.

3% see chapter two for a discussion of the obstacles to realization and Srivacana Bhiisanam 209 on the
potential need for Brahmins to abandon Vedic study.
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will be impossible to independently overcome the burden of sins accumulated over endless births
by the accumulation of good deeds. Trust in one’s agency is almost always, in fact, an
impediment to attainment of the Lord and realization of one’s true nature. Thus, though jiiana,
karma, and bhaktiyoga are prescribed as the means for those who are qualified (i.e., brahmanas,
ksatriyas, and vaisyas), they should be renounced as incompatible with the soul’s essential
nature. “The preeminent reason for complete renunciation of other means is not ignorance or
powerlessness; it is their opposition to the essential nature.”**

However, I think that Pillai Lokacarya recognizes human agency as real insofar as it is
necessary for maintaining the meaningfulness of sdst¢ric injunctions, albeit for a different
purpose. That is, the choices one seems to make independently really are important to the extent
that they are pleasing to the Lord. For example, in his discussion of what should and should not
be done by the prapanna, Pillai Lokacarya tells us, “That which is desired [by the Lord] and that
which is not desired depends on varndsrama [caste and stage of life] and the essential nature.”**®
Furthermore, he defines “practice that is contrary to varnasrama’ as something that ought not to
be done as it is disrespectful of the Lord.’®” The sastric dictates are also important to Pillai
Lokacarya for maintaining a social order that is pleasing to the Lord.

On the question of the initial intention to seek attainment of the Lord as an act of agency,
however, Pillai Lokacarya is abundantly clear. As we saw in chapter two, there is literally
nothing that the Lord does not do for the souls caught in samsara. The fruits of his labour
produce for the individual the conditions that will lead to the self-knowledge (atmajiiana) and

non-denial (apratisedha) that are required for the fruit of attainment. That is to say, he provides

the soul with everything it needs to make the choice to seek the Lord. Even the questions that

395 Srivacana Bhusanam 118.
% Ibid., 278.
7 Ibid., 303.
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lead to such a realization, i.e. “Who are we?”, “What is our condition?”, “Henceforth to what
place do we g0?”,>"® are produced by the Lord. Though there is a sense that the choice is
independent, the fact that absolutely everything which leads one to that choice is produced by the
Lord means, for Pillai Lokacarya, that even in this the soul has no agency. There may be a shift
in perspective, but this choice, unlike the choice to actively seek salvation through jiiana, karma,
and/or bhaktiyoga as dictated by sastra, is merely an acknowledgment of one’s subservience
(Sesatva) and consequent dependence (paratantrya).

Pillai Lokacarya correlates dependence (paratantrya) with subservience (Sesatva),
effectively defining agency as an ontological category. The implication being that where
dependence qualifies subservience, independence (svatantrya) qualifies the Principal (Sesitva).
Though he is careful to articulate that there is a balance between the Lord’s qualities of
independence and compassion (krpa), as he turns to the experiential reality of the individual, he
emphasizes the gap between the Lord’s independence and the soul’s subservience. The Lord’s
compassion may be a fundamental part of the ultimate truth of salvation, but in conventional

terms, the individual who invariably feels the gulf between himself and the Lord is incapable of

approaching Him unaided.

5.2 The Problem of Mediation

Ultimately, the suggestion of mediation is entirely inconsistent with the essential nature of the
soul. That is, the soul’s relationship to the Lord is a matter of existence, as sesa and Sesi they are
in an inseparable (aprthaksiddhi) relationship to one another. The sentient being (cetana),
however, is bound by karma such that the realization of this fundamental relationship is

continually obstructed from his view. In one of Pillai Lokacarya’s more peculiar statements, he

% 1bid., 386.
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309
1.”"” He does not, of course,

applies the notion of dependence upon karma to the Lord as wel
mean that the Lord is subject to karma; rather that He, by His own free will, is duty bound to see
karmic justice fulfilled. As we have seen, however, if the Lord is only attentive to the
punishments and rewards required of the soul’s karmic record, no one would ever be saved. Such
a situation runs entirely counter to the Lord’s equally important quality of compassion. Looking
to maintain the integrity of both his compassionate nature and his role as the Lord of karma, the

Srivaisnava acaryas early on posited the Goddess S1i, who is ever at his side, as the embodiment

of His compassion.

The seemingly unbridgeable gap between the Lord’s singular autonomy and the soul’s
utter helplessness emerged as an important theme in the works of Ramanuja’s immediate
disciples, especially Pillan and Bhattar. In these early works we find that St is posited as the first
point of refuge in approaching the Lord. The lineage of teachers (guruparamparda), though not
yet imbued with the Lord’s salvific power, is viewed by these early acaryas with reverence for
the transformation or purification that is affected in the supplicant by way of the acarya’s
transmission of the knowledge necessary to approach the Lord.

St is first identified as the purusakara in Pillan’s commentary, called the Arayiram, on
verse 6.10.10 of Nammalvar’s Tiruvaymoli. In the works of Bhattar her roles as the Mother of
All and Consort of the Lord (these being identified with her qualities of compassion and eternal
union with the Lord) solidify her place as the ideal mediator. Like the compassionate mother, she
forgives or simply ignores the faults of her children and hides them from their father; and

because she is ever at the Lord’s side, she can be trusted to intervene on behalf of the supplicant

3% 1bid., 155.
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at any time, in any place. Though Sri’s role as purusakara is established in these early works, her
precise ontological status remains ambiguous. That is, her depiction suggests both her equality
with the Lord, that is, as Sest, and her dependence upon Him, that is, as sesa. In the thirteenth to
fifteenth century, the task of resolving this problematic began in earnest. The resultant
definitions coming out of the dcaryas’ speculations on her nature as the purusakara would
eventually lead to two distinct interpretations of her ontological status.”"

One such interpretative endeavour can be found in Vatakkuttiruvitippillai’s Ifu
Muppattarayirappati. Here we find that S is overwhelmingly identified with Sita as she is
depicted in the Ramdyana. As we saw in chapter three, his depiction of the Goddess consolidates
in the figure of Sita a view of her mediatorship that merges the divine and human levels of
experience. Athough Pillai Lokacarya does not deal at length with the Goddesses’s role in
salvation in the Srivacana Bhiisanam, he explicitly identifies the purusakara with Sita. He
further makes clear that her mediation must be understood to be of a passive nature. That is,
rather than actively engaging either the Lord or the soul in an effort to lead them to each other, it
is incumbent upon them to take the active role and seek her out for the counsel that will rectify
their troublesome reliance on karma.

Her passive position, however, leaves the dependent soul in the position of having to
actively engage in the process of salvation. Her mediation alone would be ideal for one who is

both qualified and willing to risk the problems associated with asserting the conventional agency

that is accessible to the soul. Pillai Lokacarya, however, given his views on the need for utter

319 The Tenkalai position, and the one that seems closest to Pillai Lokacarya’s views in the Srivacana

Bhiisanam, is that the Goddess is ultimately subordinate to the Lord (i.e. sesa). The Vatakalai position is
that, because she is eternally inseparable from the Lord, she is to be understood as working in unison with
him (i.e., $esT).
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dependence on the part of the individual seeking salvation, proposes that the acarya, who is
actively empowered with the agency of the Lord, is the soul’s true refuge.

He is certainly not the first of the Srivaisnava dcaryas to look to the lineage of teachers
(guruparampara) as intermediaries in the relationship of the soul to the Lord. As we saw in
chapter three, in the literature of the Indian sub-continent there is a long history of viewing one’s
guru or acarya as a vital link to the divine. The pronounced reverence shown to the tradition’s
dcaryas in the form of hymns expressing devotion to one or many of the dcaryas and the
taniyans (single stanzas regarding the preceptor) that precede most of their works is a distinctive
characteristic of the Srivaisnava tradition.’!

The earliest iteration of a preceptor’s importance to salvation is found in Maturakavi’s
Kanni nuncirut tampu. Here we find that Nammalvar is viewed by Maturakavi as if he were the
Lord himself. In the doctrinal works of the post-Ramanuja acaryas, however, clear suggestions
of the acarya’s divine character are largely absent until the thirteenth century. Rather, the
emphasis in these early works is on the dgcarya’s ability to impart the information and training
necessary to attain the Lord. In Periyavaccan Pillai’s Manikkamalai, though still tending to see
the dcarya’s teaching function as primary, articulates a view of this function that ties him closely
to the mediation of Sri. That is to say, he proposes a division of labour between the divine and
human realms. Sri’s mediation rectifies the Lord’s relationship to the soul, while the dcarya
rectifies the soul’s relationship to the Lord. In this way Periyavaccan Pillai reifies the dcarya’s

unique status and absolutely essential role in the salvific process.

3 Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 12.
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5.3 The acarya as the Lord

In Pillai Lokacarya’s view of the dcarya we find the convergence of these earlier views of both
Sri and the lineage of teachers as an answer to the problem of human agency in salvation. Unlike
Periyavaccan Pillai, who explains the double mediation of Sri and the dcarya by appealing to
their relative ontological statuses, Pillai Lokacarya explains their roles in salvation with
reference to the agency they wield. Sri’s passive nature means for him that, though her mediation
is important to correcting the relationship between the soul and the Lord, she cannot reach out to
the soul. This, then, implies that the act of engagement is up to the one seeking her aid. And as
we saw in chapter two, the fact that there is even a modicum of agency required on the part of
the soul may result in the fear and pride that will obstruct his self-realization. Thus, Pillai
Lokacarya looks to the already well-established understanding of the dcarya as a mediator of
divine-human relations.

In chapter four of this dissertation I have enumerated some of the ways in which Pillai
Lokacarya links the acarya to the active agency of the Lord. The framing of the text as a treatise
on purusakara and updya highlights the acarya’s reproduction of these roles in his relationship
with his disciple. By analyzing the definitions of these terms as they are found in the Srivacana
Bhiisanam, I have called attention to the multiple points of convergence in his understanding of
the duties of these three agents of salvation. The acarya appears to function in all three of the
these roles for his disciple. That is, he is the mediator of the divine-human relationship through
his service to both the Lord and the soul, he is both the means (upaya) and the goal (upeya) of
the disciple’s service, and he teaches the Tirumantra, as the Lord Himself did, that releases one
from the cycle of existence.

In terms of the dcarya’s active role in salvation, my discussion of purusakara has

revealed an important characteristic of the acarya. As I have already discussed at length, the
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Goddess’s area of activity is extremely circumscribed. That is, her “doership” (kartr) occurs
only in a passive manner. This can be juxtaposed with the dcarya’s active participation in service
of both the Lord and the soul. It would seem that the @carya, unlike Sri, can actively engage a
disciple in order to affect his salvation. This suggests to me that the acarya is imbued with a
limited, but active agency that draws upon the will of the Lord.

The limited agency of the dcarya in the slavific process is further strengthened in Pillai
Lokacarya’s discourse by appealing to the acarya’s relational equivalence with the Lord. That is,
through a number of metaphors, juxtapositionings, and parallel constructions, he shows rather
than states that the dcarya is to his disciple what the Lord is to the soul. Some of the strongest
indications of the dcarya’s divinity are linked to the structural similarity between prapatti and
acaryabhimana. For example, Pillai Lokacarya’s understanding of both as non-upayas suggests
that the dcarya’s will, like the Lord’s in prapatti, is the only cause of the disciple’s acceptance.
That is to say, just as the soul’s act of surrender is not the cause of the Lord’s protection, so too
the disciple’s assent to a relationship with an dcarya is not the cause of his affection. The parallel
function of the acarya in this capacity further implies that he possesses a degree of agency in the
salvific process.

The distinctions between the Lord and the dcarya in terms of their roles in salvation,
however, are also important. The Lord, as we have seen, is duty-bound to uphold the laws of
karma; the dcarya has no such responsibility. The Lord is autonomous (svatantrya); the acarya
is dependent (paratantrya) but capable of active participation in his disciple’s salvation. As I
have already discussed, Pillai Lokacarya’s definition of the soul as paratantrya and sesatva links
the question of agency to the ontological status of the soul. Thus we are left with the difficult

question of the dcarya’s ontological status in light of his active engagement in the salvific
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process. As we saw in chapter four, there are a few particularly evocative indications that Pillai
Lokacarya views the dcarya as an avatara of the Lord. His use of the terms “piirtti” and “pirna”
to describe the essential nature of the dcarya, his extension of the water metaphor he uses to
describe the paricaratra enumeration of the Lord’s emanations to include the dcarya, and his

likening of embracing the d@carya to “grasping the goal beginning with the foot,”'?

certainly
suggest that he views the dcarya as either a piirna or amsa avatara. However, the fact that he
does not discuss the sanctity of the acarya’s body is a troublesome ommission if he does in fact
see the acarya as an avatara. Furthermore, his description of the appropriate relationship of the

dcarya to his own dcarya as one of dependence (paratantrya) emphasizes his ontologically

subservient (Sesa) status.

5.4 Conclusion

The double aspect of the d@carya’s depiction in the Srivacana Bhiisanam is an important element
of Pillai Lokacarya’s soteriological project. As he works through the tensions present in the
thought of his predecessors, the status of the dcarya is the only issue to be left unresolved. The
soul’s qualities of jiaantrtva, kartrtva, and bhoktrtva are subordinated to the soul’s true nature as
Sesatva and paratantrya. The apparent conflict of the Lord’s characteristics of svatantrya and
krpa are dealt with by appealing to the individual’s experience of the Lord as primarily
svatantrya. And, in his treatment of the paradox of two mediators, we see that the Goddess’s
power to participate in the salvific process is severely curtailed, effectively assigning her to the
status of a Sesa. His discussion of the dcarya, however, emphasizes his similarity with the Lord
while maintaining his dependent status. It seems to me that he is working to problematize the

prior understanding of the dcarya’s role as no more than a teacher with reference to the lived

312 See chapter four.
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reality of the devotee. The acarya is the point of contact, the guide, the teacher, the Lord to
whom one may speak, and the agent of one’s salvation. In practical terms, his view of the dcarya
clearly implies that he is to be worshipped as one would the Lord himself. But more than this, it
implies that salvation is real, that it is attainable, and that the disciple has already been embraced

by the Lord.
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Part 11

Introduction to Edition
A Brief Note on Manipravala Literature

The Srivacana Bhisanam, like all of Pillai Lokacarya’s works, was composed in the so-called
‘manipravala-style’. The first use of the compound term “manipravala” (lit. “gem and coral”) in
Indian literature appears in the ninth century in Jinasena’s Jayadhavala, a Sanskrit commentary
on the Jain work Sadkhandagama, in reference to the mixing of Sanskrit and Prakrit. In the
eleventh century Abhinavagupta compares Bharata’s claim that nafya can be staged in a mixture
of Sanskrit and a local language to the Manipravala style prevalent in the South in his
commentary to the Natya Sastra." And, our first reference to Manipravala in a Tamil language
text is in the eleventh century grammatical treatise, the Viracoliyam. This is also the first time
that we find something resembling a definition of Manipravala.

The 180" verse of the Viracaliyam states that interspersing “northern letters” (vata eluttu)
is called “mixture” (viraviyal) and interspersing “words of divine speech” (nal teyva collin) is
called “rubies and coral” (manipravala).* It is important to note here that the viraviyal and
manipravala to which the Viracoliyam refers is in reference to poetic forms: “in the same verse
(180) that defines each term, the author adds that there is no need to employ initial rhyme

(etukai) when composing in either style (etukai natai étum illa).”

"' Kamil Zvelebil. Tamil Literature, Handbuch der Orientalistik, Zveite Abteilung: Indien, vol.2, no.1. Ed.
Jan Gonda (Leiden: E.J. Brill, 1975) 163; K.K.A. Venkatachari, The Manipravala Literature of the
Srivaisnava Acaryas, 167.

% itaiye vata eluttu eytil viraviyal... / ... manippiravalam nal teyvac collin. Cited in Anne Monius,
Imagining a Place for Buddhism (Oxford: Oxford University Press, 2001), 211.

* Monius, Imagining a Place for Buddhism, 119.
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The earliest example of a work composed in Tamil Manipravala® is the ninth century
Paratavenpa of Peruntévanar. “In this Vaisnavite work, the poetry was in classical Tamil
(=centamil) while the prose sections were in manipravala or a heavily sanskritized Tamil.”> And,
later, around the fourteenth century, we have several Jain works authored in a manipravala style:
Srz’purdnam, Jayakumarankatai, Ottadyanamaharajankatai, Pariksenakumarankatai and
Satyaghosankatai among others.® Though I cannot comment on these texts myself, based on the
work of Nanacuntaram as cited by Srilata Raman, it appears that the Manipravala employed by
the Srivaisnava acaryas “is a distinct dialect peculiar to the Srivaisnava community, which
stands apart both from the manipravala of earlier works such as the Paratavenpa and of later
works such as the Sripuranam.”’

The majority of the textual remains explicitly identified as being composed in
Manipravala are the prose works of the twelfth to fifteenth century Srivaisnava acaryas. The
literature as a whole is representative of the concerted effort of these acaryas to synthesize the
three streams of authoritative scripture referred to in the introduction, that is, the Sanskrit Vedas
by way of Ramanuja’s doctrinal works (S¥7 Bhasya, Gita Bhasya, etc.), the alvars® devotional
hymns (Divya Prabndham), and the Paficaratra Agamas. This corpus of literature can be roughly
divided into two categories: 1) the vyakhyanas, or commentaries on the Divya Prabandham, and
2) the sampradayagranthas, or traditional works, that include the hagiographies of the lineage of

alvars and acaryas (paramparai), the rahasyagranthas, and other independent works

(Alakiyamanvalapperumalnayanar’s Acarya Hrdayam, for example). The transmission of these

* For an outline of the development of Manipravala literature in Malayalam, Kannada, and Telugu, see
Venkatachari, The Manipravala Literature of the Srivaisnava Acaryas, 167-171.
° Raman, Self-surrender (prapatti)to God in Srivaisnavism, 63.
6 11+
Ibid.
’ Nanacuntaram, Vainava Uraivalam (Madras: Tayammai Patippakam, 1989), cited in Ibid., 63-64.
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texts was both oral, in the ‘way of individual instruction’ (o‘rdn-va_li),8 and textual, in the form of

palm-leaf manuscripts.

Pillai Lokacarya’s Manipravala
Lexicon

Of 4965 total lexical items, 2329 are of Sanskrit derivation and 2636 are from Tamil.
Thus, of the total lexemes represented, 53% are Tamil.
Of the total Tamil lexemes there are 88 adjectives (3%), 135 adverbs (5%), 82 conjuncts (3%),
679 nouns (26%), 151 particles (6%), 357 pronouns (14%), and 1141 verbs (43%).
Of the total Sanskrit words there are 341 adjectives (15%), 8 indeclinables (less than 1%), 1827

nouns (79%), 13 particles (less than 1%), 35 pronouns (1.5%), and 105 verbs (4.5%).°

Which then breaks down as follows:
Major Category Items (nouns and adjectives)-
Nouns: of 2506 nouns, 27% derive from Tamil, 73% from Sanskrit

Adjectives: of 429 adjectives, 21% derive from Tamil, 79% from Sanskrit

Minor Category Items (grammatically bound lexemes)-
Verbs: of 1246 verbs, 92% derive from Tamil, 8% from Sanskrit

Pronouns: of 392 pronouns, 91% derive from Tamil, 9% from Sanskrit

¥ Vasudha Narayanan, “Oral and Written Commentary on the Tiruvaymoli,” in Texts in Context (Albany:
State University of New York Press, 1992, 85-108), 91.

? Note that I have included as Tamil any item consistently written in Tamil in the manuscripts even
though of certain Sanskrit derivation, as I suspect these items were understood as Tamil words (i.e.,
borrowed into Tamil in some previous period). Of which there are 41, all nouns.
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Particles and indeclinables: of 172 particles, 88% derive from Tamil, 12% from Sanskrit
Adverbs: of 135 adverbs, 100% derive from Tamil

Conjuncts: of 82 conjuncts, 100% derive from Tamil

There is a clear division of linguistic labour here. There is a marked preference in the case of
nouns and adjectives for Sanskrit lexical items. Tamil lexical items, on the other hand, are
dominant in the verb, pronoun, adverb and particle categories. Assuming then, that Tamil verbs
can be construed as grammatically-bound (and I do), then we can identify the superstratum
language, the one that provides the majority of the phonetic representations for the ‘Major
Category,” as Sanskrit. And the ‘substratum’ language, the one that provides the phonetic
representation and syntactic structure for the majority of the ‘Minor Category’ items, must be
identified as Tamil.

When we remove redundancy (multiple entries of a single item), we find that there is
greater variation in the Sanskrit lexical items used by Pillai Lokacarya than there is in the Tamil:
Of 1391 distinct lexical items 610 are Tamil (44%) and 781 are Sanskrit (56%).

Phonology

Sanskrit words have, for the most part, been unaffected by Tamil phonology. This is
evidenced most clearly in the palm-leaf manuscripts of the text. The text has been recorded in a
mixture of Tamil and Grantha scripts, coinciding with the Tamil and Sanskrit elements,
respectively. Modern, printed, versions have elided this distinction, recording Sanskrit words in
Tamil script according to Tamil phonological rules. I think that this treatment of the text in the
printed editions has helped to distort the perception of this language and its intended audience in

contemporary scholarship.
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There are, however, a few changes that bear observation: Sanskrit vocalic ‘r’ has been
inconsistently reanalyzed as its semi-vowel counterpart ‘r’ in the manuscripts'® and ‘ru’ in
printed editions; word-final long-a ‘a’ has been changed to ‘ai’ in both the manuscripts and
printed editions; and, again in both, compound nouns and prefixed-verb roots derived from the
Sanskrit lexicon usually follow Sanskrit sandhi (sound-change) rules internally. But, for the

most part, external sound changes occur according to Tamil phonetic rules.
Morphology
Nominal inflection. The vast majority of nominal forms are inflected for case, number and

gender/rationality with Tamil endings.

Inventory of case suffixes:

Category sg.-rat. pl.-rat. sg.-non-rat.  pl.-non-rat.
Nominative -0 -(ar)kal ) -kal
Accusative  -@/-ai -kalai -@/-ai -kalai/-aiyum
Instrumental -al -kalal -al -kalal/-al(um)
Dative -(wkku -kalukku -ukku -kalukku/-ukkum
Genetive -@/-utaiya -@/-kal -0 -@/-kal/-kalin
Locative -1l -kalil/-aril -1l -1l/-kalil

-pakkal -pakkal -pakkal -pakkal

' The distinction between the vocalic and semi-vowel characters in Grantha is minimal, making it at
times difficult to determine which was intended in the manuscripts. Furthermore, the manuscripts are
inconsistent in their usage of one or the other forms, that is, at times we clearly see, for example, krtya
(#39)) and at others krfya (&.5)). In my edition I have, for the most part (that is, unless it is abundantly
clear that the semi-vowel was intended), restored the vocalic reading of the ‘r.’
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I won’t go into a comparison with Sanskrit here, suffice it to say that there is absolutely no
overlap with Sanskrit nominal case endings. There are, however, three exceptional cases:
pitavukku, which should be analyzed as pita (Skt. m.nom.sg.) + ukku (Ta. dat.) and pitavai, pita
(Skt. m.nom.sg.) + (v)ai (Ta.acc.); atmavukku, atma (Skt.m.nom.sg.) + (v)ukku (Ta.dat), with
one occurrence each. These three appear in these forms in all of the manuscripts from the
collection of the Ecole Frangais d’Extréme-Orient in Pondicherry, India. These are likely words
that had some time before been borrowed wholesale into Tamil along with their Sanskrit
inflections, but it’s important to note here that all of these examples are written in the
manuscripts using the Grantha script and are also used in other places in the expected stem

forms- pitrkku (Skt.stem+Ta.dat.), atmavukku (Skt.stem+Ta.dat.).

Verbal inflection. Verbs are, without exception, inflected according to the Tamil verbal system.
Where Sanskrit verbs are used the Sanskrit form of the present stem or the bare root, marked
with a final short ‘i’ is used as the base for tense and aspect markers. For example, the Sanskrit
root Vbhram (4P) becomes bhrami > bhramittu (advervial participle); anuVvrt (1A) becomes
anuvartti > anuvarttikkai (verbal noun)''; Vniras (4P) becomes nirasi > nirasikka (infin.); apa\/Iks
(1A) becomes apeksi > apeksittan (past, 3".masc.sg.).

Though what I have provided here is very much a cursory assessment, I can say with
confidence that Manipravala, as Pillai Lokacarya uses it, can be classified as a Contact Language
that shares certain characteristics typical of Mixed or Intertwined Languages. According to

Clarie Lefebvre, Mixed Languages show the following characteristics:

""" Instead of the expected *anuvarutti. It appears that the present stem form is only used when the root is
of the 1* class. In all other cases the ‘i’ is appended to the bare root. For example, an+avdhr (1P) >
anadhar(i) > anadharikkiravarkalai; but Vbhram (4P) > bhram(i) instead of bhramya(-+i).
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1))

2)

3)

4)

They emerge in situations involving only two languages, a substratum and a
superstratum, or lexifier, language.

They emerge in communities with a large bi-lingual population and thus do not involve
second language acquisition.

They constitute intra-group communication motivated by a will for in-group identity vis-
a-vis a neighbouring linguistic group.

They derive their grammatical properties from one language but the phonological
representations of lexical entries are derived from both languages: the substratum
language is the source for the underlying structures of the language, like morphology and
syntax, but it can also be the source for the phonological representation of any
grammatically-bound lexical elements; the lexifier language, on the other hand,
contributes most, if not all, the major or open category items, nouns and adjectives, for

example. '

The Manipravala used by Pillai Lokacarya (1) involves only Sanskrit and Tamil," (2) emerged
in a community of @caryas, all of whom were Brahmins, who would have been native speakers
of Tamil and trained extensively in Sanskrit, (3) serves, I think, to distinguish this group of
Brahmins from the larger Brahmin community and from the non-Brahmins (non-Sanskrit-
speaking) within the Srivaisnava community, and (4) Tamil can be clearly identified as its

substratum language and Sanskrit as the target, lexifier, or superstratum language.

The generally accepted observation regarding the social function of a Mixed or

Intertwined Language, that it is used for group internal communication, suggests that it should be

12 Claire Lefebvre, Creole Genesis and the acquisition of grammar: The case of Haitian creole
(Cambridge: Cambridge University Press, 1998), p. 28.

> Of course, there are Prakrit elements (i.e. pakkal), but I suspect these had been borrowed into the Tamil
language at a much earlier date.
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understood as a marker of distinct identity. In this regard it is important to emphasize that
because Manipravala does not appear to have been used as a mode of daily communication, and
thus access to it was limited, and because of the pervasiveness of Sanskrit lexical items, the
likelihood of non-Brahmin Srivaisnavas understanding even an oral discourse in Manipravala is
extremely unlikely. Thus, it seems to me that Manipravala was used in the Srivaisnava
community exclusively for the purpose of transmitting knowledge, i.e. from acarya to disciple
(Sisya) and from acarya to acarya. That is to say, this was very much an artificial language, used
with specific purpose and in very particular contexts. Nevertheless, I think that the acaryas’
choice to compose many of their doctrinal and commentarial works in this situational idiom is an
indication of the importance of this language to their attempt to define a distinct identity within a
multilingual and religiously diverse environment.

Thus, I think that the manner in which Pillai Lokacarya uses Manipravala should be more
appropriately described as a situational /anguage rather than as a “highly Sanskritized form of
late medieval Tamil.”'* The particular way in which he employs the two languages (i.e., Sanskrit
and Tamil) with which he is dealing is not ad hoc, it is not a simple case of code-switching, nor
can it be called a standard case of borrowing. Nor, I think, can we brush aside the complexities
involved in the choice to use this language by referring to it as a case of Sanskritization. He did,
after all, along with all the dcaryas who were writing commentaries and rahasyagranthas have
access to and the ability to write in both Sanskrit and Tamil. So, why Manipravala? If he wanted
to speak only to Brahmins, why not write exclusively in Sanskrit? If he wanted to speak to the
entire community of Srivaisnavas, including women and sudras, why not write exclusively in
Tamil? As Raman has pointed out, “there was always the possibility of recourse to an already

existent extensive Tamil philosophical vocabulary for Sanskrit terms if they had chosen to avail

4 Mumme, introduction to The Mumuksuppati of Pillai Lokacarya, 1.
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15 . . . Lo .
" I think in order to answer these questions, we need to understand the Srivaisnava

of it.
acaryas’ use of Manipravala as a choice, and by doing that we can begin to interrogate what that
choice meant and, perhaps, why such a choice was made. That said, these observations are still
quite preliminary. A good deal more analysis needs to be done on the corpus of literature
composed by the acaryas before anything can really be said about Manipravala as a linguistic
choice. First, and foremost, there needs to be a rigourous study of the etymology, morphology
and syntax of the forms found in the works of all the acaryas. Once such a data set is made
available it will be possible to comment on the specific characteristics of the language and to
assess my Mixed Language hypothesis. Such a study may also allow us, through a diachronic
study of the language alongside the development of Tamil in the same peiod, to more accurately
date the dacaryas.

In addition, one would be remise to disregard the importance of the history of Sanskrit
and Tamil interaction in the centuries leading up to the genesis of Manipravala. Areas of
particular importance in this regard are the non-theoretical, poetic works of the Cankam corpus
and Tamil epics, the grammatical treatises (eg.g Tolkappiyam, Nanniil, Viracoliyam, etc.), and
the numerous bi-lingual inscriptions on both copper-plates and temple walls. Great strides in this
regard have and are being made by a number of scholars.'®

I have begun here by focusing on a single representative from the corpus of Manipravala
literature available to us. The choice to limit my study to Pillai Lokacarya’s Srivacana

Bhiisanam has in large part been in order to ensure as detailed an analysis of the linguistic

paradigm presented as is possible. It is my hope that one day it will be possible to make a

' Raman, Self-surrender (prapatti)to God in Srivaisnavism, 63.

16 See, for example, Eva Wilden, “Depictions of Language and Languages in Early Tamil Literature,”
Jean-Luc Chevillard, “Urappium etuttum kanaittum: Contrastive Phonetics or how to describe one
language with the help of another one,” and Bilingual Discourse and Cross-cultural Fertilisation:
Sanskrit and Tamil in Medieval Indian, edited by W. Cox and V. Vergiani.
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comparison with his other works and the works of the other acaryas. A diachronic analysis of
this kind is the only way to really present any definitive answers on the nature of this language.
For now, however, [ hope my small contribution will serve as a springboard for thinking through
some of the challenges presented by the phenomenon of the Manipravala literature of the

Srivaisnava acaryas.

Materials and Apparatus

As I have already noted in chapter one, this edition is based on my collation of the three palm-
leaf manuscripts of the Srivacana Bhiisanam root text held by the Ecole Frangais d’Extréme-
Orient (EFEO) in Pondicherry, India.

El palm-leaf manuscript from the EFEO [EO 408a] — 21 folios, 8 lines per page, good
condition. The text is complete. It begins on folio 1a, line 1 (vedarttham aruvitiyitubatu
smrtitihdsapuranankalale | smrtiyale pirvabhdagattilartthamaritiyitakkatavatu), ends on folio
21b, line 4 (itu prathamam svarupattai pallavitamakkum | pinpu puspitamakkum | anantaram
phalaparyantamakkum |). Traditional script without pu/lis, without disctinction between e/é, 0/0,
a/ra, and old characters for r. This is the only one of the manuscripts for which the date of
production is given; it is dated to 1819. I have used this manuscript as the base text for my
edition. Unless otherwise indicated, the text of my edition reflects the text as attested in EO-408.
E2 palm-leaf manuscript from the EFEO [EO 947] — 106 folios, 5 lines per page, quite a bit
of damage to the margins from worms but in fair condition and mostly readable. The text is
complete. It begins on folio 56a, line 3 (vedarttham arutiyituvatu smrti itihasa puranankalale |
smrtyale purvabhagattil arttham arutiyitakkatavatu |), ends on folio 160a, line 2 (itu prathamam

svarapattaipallavifm} fkum — pinampu puspitamakkum — anantaram phala paryantamakkum ||).
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Traditional script without pullis, without disctinction between e/é, 0/0, a/ra, and old characters
for r.

E3 palm-leaf manuscript from the EFEO [EO 1008] — 18 folios, 11 lines per page, good
condition. The text is complete. It begins on folio 1b, line 3 (vedarttham arutiyifvatu smrti
itihasa puranankalale | smrtiyale pirvabhagattil arttham arutiyitakkatavatu |), ends on folio
18b, line 6 (itu prathamam svaripattai pallavitamakkum | pinpu puspitamakkum | anantaram
phala paryantamakkum ||). Traditional script without pu/lis, without disctinction between e/e,
0/0, d/ra, and old characters for 7.

I have, additionally, collated four printed editions. Although I have included in footnotes
any major variations attested in these editions, they are solely for the purpose of comparison and
have had little bearing on my editing choices.

RJ Rangaswami, ]. (Ed. & Eng. Trans.) Srivacanabhiisanam of Pillailokdcarya:
Translation and Commentary of Manavalamamuni; Critical Evaluation of the Theo-
Philosophy of the Post-Ramanuja Srivaisnavism. Delhi: Sharada Publishing House, 2006.
NV Narasimhacaryasvmai, Kovinta and Varatacraya Svami, Vélukkuti (eds.).
Srivacanabhiisanam of Pillai Lokdcarya with Manavalamamuni’s Vyakyanam. (first edition,
Chennai: Ananda Mudra Yantralayam, 1908). Reprint- Trichy: Sri Sudarshana Trust, 2001;
Tiruvarangam: Sri Vaisnava Sri, 2001.

LR Lester, Robert C. (Ed. & Eng. Trans.) Srivacana Bhiisana of Pillai Lokdcdrya. Madras:
The Kuppuswamy Sastri Research Institute, 1979.

PN Purushothama Naidu, B.R. (ed.). Srivacana Bhiisanam of Pillai Lokdcarya with

Manavalamamuni’s Vyakyanam. Cudaloore: T.K. Narayanasami Naidu, 1970.
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I have chosen a positive apparatus, that is, where variants are attested, I have included in
bullet points, first, the form I have included in the main body of my text (from EO-408 (E1),
unless otherwise indicated), followed by the variant(s) attested in E0-947 (E2) and/or EO-1008
(E3). In the interest of identifying true variants, [ have corrected any obvious spelling errors and
illegible forms in EO-408 (E1) with reference to EO-947 (E2) and EO-1008 (E3). I have not
included here any variants that can be explained by external sandhi rules relating to the
assimilation of nasals. That is, I have retained word-final nasals as they appear in EO-408 (E1)
without reference to the attestations of EO-947 (E2) and EO-1008 (E3). Nor have I changed the
manuscript’s use of a short ‘e’ to the more familiar long ‘€’. All other sandhi variants, however,
are given in bullet points. Wherever necessary, I have also used  to represent an illegible

character.
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Srivacana Bhiisapnam: a new edition and translation with variants

Sutra 1
Ceuamgwl? nSl(Hegl anygsslanmane Ut mGenTley |

vedarttham arutiyituvatu smrtitihasapuranankalale |

The meaning of the Veda will be determined by smyti, itihdsa and purana.

Sttra 2
e SILMTCev 6L rHal ) wTwS e GFdwl? ANSUWIL-SSL_eUg) |

LOHEODUITETL_TEVILD 2 ST MTVSHSBIV Gidw D JANSWIL_SFHL_6lg) |

smrtiyale piirvabhagattil arttham arutiyitakkatavatu |

marraiyirantalum uttarabhagattil arttham arutiyitakkatavatu |

The meaning in the previous section [of the Veda] is to be determined by smyti. The meaning in

the latter section is to be determined by the other two [itihdsa and puranal.

Satra 3

BlemeulTeseTlg 6VID M6USH HISH ST (h 2 SlanTant 6 @b |

ivaiyirantilum vaittukkontu itthasam prabalam |

From among these two, itihdsa is stronger.

Sutra 4
SSHTClevwg (POULL &) |

attaley atu murapattatu |

Therefore, it came before [the puranas].
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Sutra 5
o &lanmeann ClygegLomer JiumemuatSSrer FlanuilbhsHeleT anmeEs tFTeuandsing) |

itithasa $resthamana §riramayanattal ciraiy iruntaval errafl collukirutu |

The superiority of the Lady who was confined (Sita) is expressed by the best of itihdsa, the

Sriramayana,.

Sutra 6
2anTTUSHHTEV 2D &= GumeaTelsT dmmeEh blFTevensSinig |

mahabharattal diitu ponavan erran collukirutu |
The superiority of the man who went as a messenger (Krsna) is expressed by the Mahabharata.

Suatra 7

BlemeulIyesTL_TeYID 6L P as&TT Coleuael(pbd 2 e imw Gtleuaea(Lpeh

CFTELEVSSHTWSHG |
ivaiy irantalum purusakara vaibhavamum upaya vaibhavamui colluttayattu |

The greatness of purusakdara and upaya is expressed by these two [itihasas].

Suatra 8

6LIEU s SHMULMD (TS Sqelle WD e ITTSe5 (P b5 YT.an )G CleLgniD |
purusakaramam potu krpaiyum paratantryamum ananyarhatvamum venum |

[The qualities of] compassion, dependence, and not being obliged to another are required for

being the puruskara.
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Sutra 9

AiFmlg (poULLADIESS SaTaie W Fjtdetamw Cetsfil(hmSSHTS |
Bhe| NMES8 e ITTsE5ms telalulhmesisTs |

ginesUe Ufb5S Hbm)Tan susms teleflul(hmessns |

* 3@nsre OEss asryranidmsms Celsflul(hmassns (ananantaram pirintatu
ananyarhatvattai velitukaikkaka) E1+E2; E3 gives this line enclosed in brackets at the beginning

of the second line and repeats it as the third line.
piratti murpatap pirintatu tannutaiya krpaiyai veliyitukaikkaka |

natuvu pirintatu paratantryattai veliyitukaikkaka |

anantaram pirintatu ananyarhatvattai veliyitukaikkaka |

The first separation of the Goddess revealed her compassion. The middle separation revealed her

dependence. The final separation revealed her not being obliged to another.

Sutra 10
Qo LIUT OBEIEIUT O1MBIG 6T GTERTLY 6VILD 6L TP 2 ahHTU b CGTHOILD |

samslesavislesankal irantilum purusakaratvan torrum |
In both union and separation purusakaraness is manifested.

Sutra 11
anolugeg 26uTWIeY TUTT 26T HS(HSSID |
a1lClugey 26HuTwley (218 B2 SHP(HSSID |

samslesa dasaiyil T§varanaittiruttum |

vislesa dasaiyil cetananaittiruttum |

In the state of union there is rectification to I$vara. In the state of separation there is rectification

to the sentient being.
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Sutra 12
S\(meumywh S(HHHUGID 261 162 UTHHTC6V |

iruvaraiyun tiruttuvatum upadesattale |

There is rectification to both by instruction.

Sutra 13
2.6 16l2UTSSTEeOWII(HEIhHENL L &2y 6LITT.S85 (PRI 260U |

*  @(meurmamL_W (iruvarutaiya) E1; @meumenL_wejd (iruvarutaiyavum) E2+E3

*  6LIMUSsss) (W (paratantryamun) E1; e imm ses;ymi (paratantryan) E2+E3

upadesattaley iruvarutaiya karma paratantryamun kulaiyum |

The dependence on karma of both will be destroyed by instruction.

Sutra 14
2 6 102UTSSTEL BemmLlurg| 6216 mB2au(mHeTmbley Sl(HSSID |
TUZ T 2D STEEY SHSGID |

upadesattal milapotu cetananaiy arulale tiruttum |

1$varanaiy alakale tiruttum |

When [they] are not returned by instruction, there is rectification by grace for the sentient being,

and rectification by [the Goddess’s] beauty for I$vara.

Sutra 15
SIDWITSH 6w BIS e WL WelDlaNS S FH2ATUY HFIS)SMSWID 6T T 6% HTT
FIH)SMSUD 26T F35)S@SWH STelarelDI_(h&Cl&T6T Emhen & Glev

AT VTTSHHEL 26T Coleueeleh (EFTELEHHTLSHF |
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ariyatav artthankalaiy ataiyavarivittu acarya krtyattaiyum purusakara krtyattaiyum upaya

krtyattaiyun taney erittuk kollukaiyale mahabharatattil upaya vaibhavai colluttayattu |

By raising Himself to the duties of the dcarya, the purusakara, and upaya to make thoroughly
known the meanings of the unknown, the greatness of updya is demonstrated in the

Mahabharata.

Sutra 16
6L MU OSHMNUTHFHSHEGWD 26 ITWUSHHSHGWD Coleuaelnmels) tlemaesHameUiD Weesr
anTBlWLD UTTSS 2 CeI1&EBWmSHeueTelaiDle6ld Fto SHMTUSHSIHHm6 &6t el

UFOF LTSNS |

purusakarattukkum upayattukkum vaibhavam avatu dosattaiyum guna haniyaiyum parttu

upeksiyatav alavanrikke amgikarattukkavai tannaiye paccaiyakkukai |

That is to say, the greatness of purusakara and upaya is disregarding fault and deficiency of

quality without measure; making these the opening' for acceptance.

Sutra 17
Wilyevsr (A @yever (hkl & 260w Cleugmild sTeorDl(HEH 85160 @yevet (NS GHWD @y 6wt (HID
2 UL MTWSHGHSTLD |

yirantum irantun kulaiya venum enrirukkil irantukkum irantum untayattutam |
If it is said that it is necessary that the two [purusakara and upaya] destroy the two [fault and

deficiency of character], the two [fault and deficiency of character] are for the two [purusakara

and upaya).

1 The Tamil word here is paccai, literlly meaning “green colour, rawness, freshness, tenderness, that
which is fresh or not healed, etc.” | have translated it here as “opening” to reflect what I think is the
general sense conveyed by the word here. That is, that fault and deficiency of character are like
open wounds or vulnerabilities that 1) make it possible for the soul to acknolwedge his need of
assistance and 2) make it both possible and desireable for the Lord to assist the soul.
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Sutra 18
@\ye(hi 26068 0S6aDI(HEHSHI0 @& FH085 85176t (HD 2 65T _MTWSHHISTLD |

irantun kulaintatenrirukkil ittalaikkirantum untayattutam |

If it is said that the two [fault and deficiency of character] are destroyed, the two are for this

2
person.

Stitra 19
UM &sal&HeT Clamasy 6 Larbdlal |

raksasikal dosam prasiddham |

The fault of the demonesses is well known.>

Sutra 20
ZlelsBhwinme0wmi Gademtlyanu @l C&muTalan)TETlelaTn &la%smIsHE
WMTHE@W QHSHDeUR LGS C2Mapl qelHaalley enifvHE6m LUHEHev Clanan(pb

ST )(LPLD U5 SIYD |

* E2 continues with siitra 21 without marking it off from stitra 20; E3 continues with siitra 21 and

22 without marking them off from siitra 20 (any variants will be treated below)

jitendriyarirralaiyay astikagresaranay kesavasyatmavenru krsnanukku dharakanay irukkirav

arjunanukku dosam etennil bandhukkal pakkal snehamum karunyamum vadhabhitiyum |

2 That is to say, if one acknowledges that they are burdened with fault and deficiency of character
and that they yet need to be destroyed, the Lord takes them and aids the soul. If, however, one
believes himself to have destroyed them without the aid of the Lord, they become firmly attached to
the soul (at least until such time as he realizes the error in his thinking and requests the aid of the
Lord).

3 This is a reference to an incident narrated in the Ramdyana during which Sita convinced Hanuman
not to hurt the demonesses even though they had confined and harrassed her in the ASoka grove of
Ravana’s palace(Ramadyana, 6.101ff.). That is to say, she mediated on their behalf, thus sparing their
lives.
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If it is said, “what fault can there be to Arjuna, sustainer of Krsna, leader among conquerors of
the senses, leader of believers, and Kesava’s* soul?” [They are] affection, compassion, and fear

of killing [his] relatives.

Sutra 21

[Cl]eyera 18 e iflaveimk SHelig (hESHID FgekTdle hTwsTelev e huwrs Caragy |

*  [Qlgyemetg (draupadi); ay6met® (dralapadi) E1; Qojemeiss) (draupati) E2+E3
* seavgmbsgin (kantiruttum) El; s mbsg (kantiruntatu) E2+E3

draupadi paribhavan kantiruntatum krsnabhiprayattale pradhana dosam |
[Arjuna’s] having seen the contempt for Draupadi is, according to Krsna, [his] essential fault.’

Sutra 22
e laprelT2emud Blivadlss 6 yme Joml G\(H$HS melSHHGID [6l]2s6mea tlujem w

2oLV DFHHEHTS |

* 1 meugsgib (vaittatum) El; esmeugs s gl (vaittatu) E2+E3
* 1 [Q]eyemeig (draupadi); 256met (dralapadi) E1; Qoseme s (draupati) E2+E3

pandhavarkalaiyum nirasikka praptamay irukka vaittatum draupadiyutaiya

mamgalasitrattukkaka |

Although the Pandavas were destined to be destroyed, [they were] protected for the sake of

Draupadi’s sacred thread.

4 Kesava is another name for the Lord.

5 The incident referred to here as “the contempt for Draupdi” is recorded in the Mahabhadrata
(2.61ff.). After Yudhisthira lost Draupadi in a game of dice, the Pandava brothers (including Arjuna)
sat passively as Duhsasana pulled at her sari attempting to disrobe her. For a summary of the story
and analysis of the themes in a specifically Tamil context, see Alf Hiltebeitel, “The Folklore of
Draupadi: Saris and Hair,” in Gender, Genre, and Power in South Asian Expressive Traditions, eds.
Arjun Appadurai, Frank J. Korom, and Margaret A. Mills, 395-427 (Philadelphia: University of
Pennsylvania Press, 1991).
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Sutra 23
G2 PHEOIGE 2795)aNMTUNBISET LaT@ISHID 66 1oya b2 UTD LaTanSSIn

BeUEHEHHTS |

arjunanukku dityasarathyankal pannuttum prapattyupadesam pannuttum ivalukkaka |

Acting as charioteer and messenger to Arjuna and giving instruction on prapatti are for her sake.

Sutra 24
e ye 186G Caur Blugpd Hre Bluzpn 6 & Blugpn &WlHTTl Slugpb e i@
Blwugp evlev |

prapattikku desa niyamamum kala niyamamum prakara niyamamum adhikari niyamamum phala

niyamamum illai |
There is no restriction of place, time, manner, worthiness, or fruit for prapatti.

Sutra 25
allagw Blw2CloueTerTg| |

visaya niyamamey ullatu |
There is only the restriction of object.

Sutra 26
F21HHEG 67 (Fp G oS Kok |
U'UWQ%W&EI‘E.IBSGITITGN 558b 6Ly HMUMIGE |

Celgeuailysm rardlenelCisvevrid anyala]smEeTl Q(HSESLD |
karmattukku punya ksetram vasantadi kalam |

sastroktankalana tattat prakarankal |

traivarnikar enrivaiy ellam vyavasthitankalay irukkum |
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For ritual action, a holy place, a time in spring, modes according to this and that sa@stra, and

people of the three varnas, all these would have been established.

Sutra 27

AV OTTOS Lo UT: SHT@: TarmSWTCEey @G HasHEG CauT &K@ Hluwen Gevsv |

sa esa desah kalah enkaiyle itu tanakku desa kala niyamam illai |°

With the saying, “this is the time, this is the place,” there is no restriction of place or time for this

[prapatti].

Sutra 28

Blelalgw b 288 TE5HFl6L 6oz 62 Gglblev anTaneas @ |
ivvarttham mantra ratnattil prathama padattile suspastam |
This meaning is evident in the first word in the mantraratna.’

Suatra 29

6L &MU Bl SUTe02e006IWeTaID GIL_LD 6TTRIEGMRI SHTETEVTLD |
prakara niyatiy illaiy ennum itam enkun kanalam |
In every place it may be seen that there is no restriction of manner.

Sutra 30
[C]esere 18 anprEtlswml et e y6 18] LamansHg |
G2 rmer Lol B(HoleuuNCnulelalssym GHLL &) |

6 Ramayana 6.11.48: sa esa desah kalah

" Mantraratna refers to the Dvaya Mantra: $riman narayanacaranau, Saranam prapadye; Srimate
narayanaya namah. Pillai Lokacarya discusses the first word, srimat, in the Mumuksuppati, sutras 123 to
135 (Mumme, The Mumuksuppati of Pillai Lokdcarya, 114-119).
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* 1 [Q]eyemeig (draupadi); g56met® (dralapadi) E1; Qojemetg) (draupati) E2+E3

draupadi snataiyay anre prapatti pannuttu |

arjunan nicar natuveyirey ivvartthan kettatu |

Draupadi was not in the state of being purified [when] performing prapatti. Arjuna [was] in the

midst of vile persons [when] he heard the meaning of this [prapatti].

Sutra 31
STV UT=e)UT=dlGeT Qran(hib CoL ClelmLm |
B(HHES Uigtlw &uSlEmmlwmblg g e |

akaiyal suddhyasuddhikal irantun teta venta |

irunta patiye adhikariyam ittanai |

Therefore, it is unnecessry to inquire into either purity or impurity. Whatever the state, as such,

one is worthy.

Sutra 32
@euail_g &6l GCleusvbleuL g LT 261 & @& L6 26T W(H6TT & bl& UG 6UITIT 60 &6mW

anwluug) |

e 1 Qeuail_g&l6ev (ivvitattile) E2+E3; @euL_g&166v (ivatattile) E1

* 1 sumrmgemngemw (varttaiyai) E1; eumrpengenw (vartaiyai) E2+E3
ivvitattile velvettip pillaikkup pillaiy arulicceyta varttaiyai smarippatu |

In this place the words spoken by Nampillai for Velvetti Pillai will be remembered.®

8 Nampillai was Vataku Tiruviti Pillai’s acarya. The incident and “words spoken” as recorded by Lester
(see below) may be recorded in one of the sampradaya hagiographies (likely the Guruparampara
Prabhavam of 6000 verses). It is also conceivable, if the hagiographies are correct regarding the father-
son relationship of Vataku Tiruviti Pillai and Pillai Lokacarya, that this was an incident related to Pillai
Lokacarya by Vataku Tiruviti Pillai himself and preserved by Pillai Lokacarya and his disciples. Lester
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Sttra 33
FUWOIHTU Blwed @earhHlsCsCwrdbs Lig werblarareailev |

adhikari niyamam inrikkey olinta patiy ennennil |

If it is said, “how is it done without the restriction of fitness?”

Sutra 34

w2z 6 rGTa&ERD [6l]e ema 18UjD &T&(PD HTSIWEID JIfVEIRB;TDET@ID
vfellefasaarmipeumeid CLHLOMEHD @2eTWGIL(HLOMEBLD Sl &ELOM6ST6UTSH6T UT T 65T e
H&Hmn&HWTolev SuSl&Hmil bluen @euev |

* 1 [Q]gyeme@uyn (draupadiyum); 2semei8lujd (dralapadiyum) E1; Qosemeiglud
(draupatiyum) E2+E3

* 1 yfulzrmpeirgibd (Sfigajendralvanum) E1+E3; yofdwlzn;mpeuraibd (Srigejendralvanum)
E2

dharmaputradikalum draupadiyum kakamum kaliyanum $rigajendralvanum srivibhisanalvanum

perumalum ilaiyaperumalum tutakkamanavarkal saranam pukurukaiyale adhikari niyamam illai |

[The answer is that] because Dharmaputra, etc., Draupadi, Kaka, Kaliyan, Srigajendra,
Srivibhisana, Perumal (Rama), the young Perumal (Laksmana), and others entered the refuge,

there is no restriction of fitness.

Sutra 35
oL@ Blwed @erhls6lsewmblhg Lig blularblererssiley |

phala niyamam inrikkey olinta patiy ennennil |

records the words as follows: “For a pure person, impurity is not necesssary; for an impure person purity
is not necessary” (Lester, Srivacana Bhiisana, 22). This phrase, however, does not, as far as I can tell,
occur in Manavalamamuni’s commentary. What we find here instead, among other things, is that
Nampillai’s response to Vataku Tiruviti Pillai’s question regarding the lack of restrictions to this upaya
(prapatti) is that, “the one restriction for this updaya is being the inseparable companion [of the Lord]”
(niyamam ivvupdyattukku utanvantiyay iruppatu onru).
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If it is said, “how is it done without the restriction of the fruit?”

Sutra 36

W2 6 METESHEDSES 1@ UT2)e |

[C]eyema 185E an@l mafgl? [

HTHRHHHGD SIS S LI@Y 6L Tl |
VT LERE;TDOIT@ISE 6 1@o Celdodui e |
yfallsfaeaumbelregisH@ e i@o mrze jme J |
CQU(HLOTERSH S LI@P OUVZTL ST |

B 2TWELBLOTERSE 6LI@Y UTemETags] |

* 2 [Q]yyemefs@ (draupadikku); o5eme 188 @ (dralapadikku) E1; Qoj6meisles @
(draupatikku) E2+E3

* 3 arssaH@w (kakattukkum) El; srssgis@m (kakattukkun) E2+E3
e 3 sreNlwgis@ (kaliyanukkum) El; sreflugns @ (kaliyanukkum) E2+E3

dharmaputradikalukku phalam rajyam |
draupadikku phalam vastram |

kakattukkum kaliyanukkum phalam pranan |
$rigajendralvanukku phalam kaimkaryam |
$rivibhisanalvanukku phalam ramaprapti |
perumalukku phalam samudrataranam |

ilaiyaperumalukku phalam ramanuvrtti |

The kingdom is the fruit for Dharmaputra; clothing is the fruit for Draupadi; breath is the fruit
for Kaka and Kaliyan; servitude is the fruit for Srigajendra; attainment of Rama is the fruit for
Srivibhisana; crossing the sea is the fruit for the Perumal (Rama); obedience to Rama is the fruit

for the younger Lord.

Suatra 37

allags W BlwSDmeUg) WeesT QJQQQ_LMG‘iTG‘ITQﬂI_QLD e WD |
DL T ERGID FUTEUSTUSHSIC60 |
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* 1 a9 ujsmemail Qo (purttiullavitame) E1+E2; 69 &l ujeferfl_Glo (purttiyullitame) E3
* 1| ellegwiorens (visayamaka) E1; elleswiom@ens (visayamakukai) E2+E3

* 2 amMEhusTEpgid (pirttiyullutum) E1+E2; 6 r® &l ujeimengie (purttiyullatum) E3

visaya niyamam avatu guna pirttiy ullavitame visayamakai |

purttiy ullutum arcavatarattile |

The restriction of the object is to the object in whom alone there is a fullness of qualities. This

fullness is in the idol form especially.

Sutra 38

OLLOEUMTSHET LsaTlLRISETIEID 6.6 18] LISTanHGHID FUTeLSTTHSIC60 |
alvarkal palavitankalilum prapatti pannuttum arcavatarattile |
The alvars in many places performed prapatti to the arcavatara.

Suatra 39

6L DT LD 6T HWTEEVEILIEVEVT WEITRIGETHLD 6L POL®IBIGET |
pirnam enkaiyaley ella gunankalum puskalankal |
By saying fullness, [it is meant that] all qualities are abundant.

Sutra 40
66 1E)S S Lo IFmP SBISETTET ClansT@ TS G(HL_Lpullev allem&EGLlLmtley
6L GHMUTILLSIRIGSES |

prapattikkapeksitankalana saulabhyadikal iruttaraiyil vilakkuppole prakasippatinke |

Accesibilty, etc., required for prapatti are shining here especially like a light in a dark room.
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Sutra 41
OO E I OYTEBHHMSUD &260HHISCISTE(h & 60126
GBT2USSINeUTHTSHTT Fy2 Ul g BInsSmal D |

plrttiyaiyum svatantryattaiyum kulaittuk kontu tannai anadarikkiravarkalait tan adarittu

nirakiravitam |

Disturbing [His] fullness and independence, [He] stands here and supports even those who treat

Him with indifference.

Sutra 42

wHvszel (UTEe s TelTuY |
SHeUT a2 6umtlev e ITsul |
UTD&L-60 GUTtley alydany |
QUHSSTD CuTtlev aJleelm&er |

IiFlelev CFHmIFlar (HSHSH6T CUTEley FYTEISTTY |

bhiigatajalam pole antaryamitvam |
avaranajalam pole paratvam |
parkatal pole vytiham |

perukkaru pole vibhavankal |

atile tenkina matukkal pole arcavataram |

The antaryami is like the water in the earth; the paratva is like the covering water; the vyiiha is
like the milk-ocean; the vibhava are like a flooded river; among these the arcavatara is like the

full pond.’

Sutra 43
8l grear vTTanm&EemTHHl[kHSStleTar @els aluTWTsTRISsTtey Loy allzme UL
QuT@GLD 2188nE tbeuzmanSans THH T=2lmw al2sTEHSHESLeUSTU 1=l

UIDBSTeL 26 MM 2.61Tw e Iflyank LgraslEev tamwyoml GHSESLD |

9 antaryami (the Inner Controler); para (the Supreme form); vyitha (the emanations — Samkarsana,
Pradyumna, and Aniruddha); vibhava (the manifestations or avataras); and arcavatara (the image form).
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itu tan $astrankalarriruttav onnate visayantarankalile manti vimukharayp porum cetanarku
vaimukhyattai marri ruciyai vilaikkak katavatay ruci pirantal upayamay upaya parigraham

panninal bhogyamay irukkam |

For the sentient beings who are continuously disinclined, concentrating on other objects, and
cannot be corrected by Sdstra, this (the arcavatara) indeed, converts aversion to hunger. This
must be explained — if the taste is produced it becomes as the upaya, if accepting the upaya, it is

the object of enjoyment.

Sutra 44
Blev 616 18] LD FUOIHTTIHET pLp6eUT |

itil prapatti pannum adhikarikal mivar |
Three claimants perform prapatti to this.

Sutra 45
Gty (HLD Ly MBMUOIFHT D s gdlalleleuuT (hid |

*  aflawT(mid (vivasarum) E1; e umeuus mid (paravasarum) E2+E3
ajflarum jiianadhikarum bhaktivivasarum |
The ignorant, the religious authority, and those who are helpless in devotion.

Sutra 46
FiZgTBSHHTC6L 661 16BY Gieu 2 TElG6I |
ZTBTWOIE)HSTE6V 66 1eBT 6 rDalyT2ATWT &6fT |

W5 6T eUUT)HHTCl6V 6L 6L 1B 9L LO6UMITSHET |

' yvivasarum (having lost control of oneself, dependent) is also attested in NV; paravasarum (subject to

devotion to the highest [i.e. Ivara]) is also attested in RJ, LR, and PN.
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ajhianattale prapannar asmadadikal |
jnanadhikyattale prapannar purvacaryarkal |

bhakti paravasyattale prapannar alvarkal |

Us and others are prapannas because of ignorance; the former dacaryas are prapannas because of

a superiority of knowledge; the alvars are prapannas because of the ecstasy of devotion.

Sutra 47
@)Ly tlFTeLenISIMGID 2eTmM&en&SLLIDD |

ippati collukiratum drrattaipparra |

Saying thus is about the greatness [of prapatti].

Sutra 48
BIDELPSTMILD PPN S&FuGHenSWD LMDl eU(HLD |

immilnrum minru tatvattaiyum parri varum |

These three occur with respect to the three realities.''

Sutra 49
TETTED) 60 ClEFWGlEHen sTerraslm el & &lblevuwllbepsrmid 2 6sor(h) |

_ e 12
ennan ceyken enkira vitattiley immiinrum untu |

These three are in the place of saying “what can I do?”

11 Pillai Lokacarya discusses the three realities (tattvatraya) at lenth in his Tattvatraya. They are,
acit (insentient matter), cit (sentient beings), and ISvara. Thus they are related as ignorance,
knowledge, and devotion, respectively.

2 Tiruvaymoli 5.8.3: en nan ceyken yare kaliakan ennaiyen ceykinrday “What can I do? Who is [my]
support? What are you doing to me?”
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Sutra 50
SiBGsTarmpUUDDIWIhSGSD emelyegitlel |

*  zreuyzgtley (mukhyamatuve) E2+E3; e9ey2gicleu (mikhyamatuve) E1
ankonraipparriy irukkum mukhyamatuve |

There, [they] are referring to one [thing], that [one thing] alone is primary."®

Sutra 51

GeN2 )15 qa&sD TSRS Slleouilbeparnieh FETeVaSS |
avidyatah enkira $lokattiley immunrufi colluttu |
”14

These three are mentioned in the sloka beginning “because of ignorance.

Suatra 52

Do UTTTET SR, THTY |

. , o 15

idam $aranamajianam |

This is the refuge of the ignorant.

Sutra 53
Wbl Fearaltev geuanTtlwaid UnhEeuTtpwlg) Srear &2eowsSL alsTuNHSGD |

bhakti tannile avasthabhedam pirantavarey itu tan kulaiyak katavatay irukkum |

13 The “one” referred to here is the Lord. If we look to the previous siitra and the citation given, we
find that “the three” are asking three questions: “What can I do? Who is [my] support? What are you
doing to me?” In this stitra we find that Pillai Lokacarya boils these down to a single element that is both
the question and the answer- the Lord.

" «“qvidyatah” — this reference is to one of Bhattar’s muktaka $lokas (independent verses). I have not been
able to locate a useable, edited version.

15 Laksmi Tantra 17.101: idam Saranamajiianam
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[When] bhakti produces a different stage within him, this too may be destroyed.

Sutra 54

H60T 260 LIGILIETT LD LI6TTT GO)ILD UOMU1&&H6LLD LIGSTTeB)ILD |
*  Genrler (tannai) El; @& searar (itu tannai) E2+E3
tannaip penavum pannum dharikkavum pannpum |
[Thus] producing [in the soul] affection and support for himself.

Sutra 55
s apemel albUTasmISET H@)Ta LE@TBISETIID Sl(hHe&FJhigeilsb
SHBETOESGETEID S(HEHEGLD6IEVTENEWIEmI SHTETEVMTD |

inta svabhava visesankal kalyana gunankalilum tiruccarankalilum tirunamankalilum

tirukkulalocaiyilun kanalam |

These characteristics of the [soul’s] intrinsic nature may be seen in the auspicious qualities, the

.. .. .. 16
divine arrows, divine names, and the sound of the divine flute.

Sutra 56
B\g HTTUUTTSHSHTEV 6L NBMeYH G LT F6l 61(LPSHG eUMRIGLOTLCILTGlevuIl(mULGISTeaTmy |

itu tannaip parttal pitavukku putran eluttu vankumappoley iruppatonru |
If one looks into this, it is like a son taking a letter [of protection] from [his] father.

Sutra 57
Bgl Ha15HG U De b HeararleuTyThaTdlens |

16 That is to say, the Lord’s auspicious qualities, etc., produce such a strong desire for the Lord that
it may lead the devotee to abandon his self-surrender and the dependence it entails in an attempt to
attain Him.
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itu tanakku svartipan tannaip poratolikai |

The essential nature of this [prapatti] is not tolerating itself.

Sutra 58
Flo Wb HeT2LWMLDIBSH meuHmGL UM MLISTLHImS |

* meugmg (vaittai) El; supenm (varrai) E2+E3

amgan tannaiy olinta vaittaip poratolikai |

The ancillary is not tolerating things other than itself.

Sutra 59
2 6L IMTWIH HeTeu6lLmmI& @G0 |
2 6 ITWTEHTLD @\FesslemL_WLD GUTMI&HE@GHID |

Q\&IFesenL_WLD Lumme) |

upayan tannaip porukkum |
upayantaram irantaiyum porukkum |

itirantaiyum poratu |

The upaya (the Lord) tolerates Himself; another upaya tolerates both [a means and an end]; this

(prapatti) tolerates neither.

Suatra 60

I@HFHHG FH-E%TH(PLD FieL s SlUTWLPGILD Cleueser(heug) |

phalattukku atmajianamum apratiSedhamume ventuvatu |

Self-knowledge and non-denial are required for the fruit.
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Sutra 61
DI6VEVM G CIUMTG| NRLSHFIHGLD LD EGGR CSTHEDWITLD |

allata potu bandhattukkum purttikkun korraiyam |

When it is otherwise, there will be a defect to the relationship [between the soul and the Lord]

and to [His] fullness.

Sutra 62
GeL 1SS (UTSH SIS CSTETER&SICTTD 6Tem 058158 HHMSH
61261 & &S 6lEBTeTem TS TLDlem & Clw Cleusstr(heug) |

apattaip pokkik kollukirom enru bhramittu attai vilaittuk kollatolikaiye ventuvatu |

Having been mistaken, [thinking,] “we obliterate misfortune,” one should not cultivate that

[thought].

Stitra 63
T Fo% 6501 & & & & 0l6L_I TP B9 mmaa%urmweé]@m [

raksanattukkapeksitam raksyatvanumatiye |
The requirement for protection is only assent to protectedness.

Sttra 64
TEVEVTAITEITUSHSGD HLTSHEUTESWITEID Cbl2USBYHTWUD QL mSWLTEVILD
ey J2(OuUTWIenID FETal S )& BUTEID aTDea T SlIT HILELEVTELOWITEYILD

gi2llanTa $ltalasSms aMTLBLONESETET @G |

ellav upayattukkum potuv akaiyalum caitanyakaryam akaiyalum praptidasaiyilum

anuvarttikkaiyalum svariipatirekiy allamaiyalum acidvyavrttivesattai sadhanamakkav onnatu |
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By being common to all upayas, by being the purpose of the mind, by continuing in the state of

attainment, and by not being different from the essential nature, [prapatti, which has an] entrance

different from that of the non-sentient, cannot be a sadhana."’

Suatra 65

G202 Ta &G 6 uTenema INUSSHev 2.6 1HMMT e Slyb 2 o gDley 2 SULLD |
acidvyavrttikku prayojanamupayattil upakara smrtiyum upeyattil ukappum |

The cause for the exclusion of the non-sentient is the memory of the assistance of the upaya [the

Lord] and pleasure in the attainment [of the Lord].

Sttra 66
26 LSBTV 6768 2B (HHSTW eTardsIm Lig Cw 6L yTeL IS @G ITWD Q66 [512ume) |

un manattal en ninaintiruntay enkira patiye praptikkupayam avan ninaivu \18

As it is said, “What have you been thinking with your mind?” The updya for attainment is His

thinking.

Sttra 67
G| HTet TLELTHID 2 65o1(h) |

atu tan eppotum untu |
That, indeed, always exists.

Sttra 68
DG eLdllug @eue Hl2are LOTHIED)6L |

17 That is, prapatti cannot be considered a means or cause of salvation.
18 Tirumankai Alvar’s Periya Tirumoli 2.7.1: un manattal en ninaintiruntay.
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atu phalippatu ivan ninaivu marinal |

There is fruition of that if one’s thinking is changed.

Sutra 69
FiSleHT@SHGIHGHSHHEHFL QUOUTS SEhaFD aTartlararssp w26 @& 2evemnFHblwearm Swid
Dl(merfleCleweur |

antimakalattukkuttaficam ippotu taficam ennenkira ninaivu kulaikaiyenru jiyar arulicceyvar |

Nafijtyar graciously asserts [that] for the refuge at the time of death, destroy the thought “what is

the refuge now?”

Suatra 70

ELYTOITEYD 6L T6 IFR@ID 6 hTe J&HEGSHUUTEID euCler |

* EIHE3 eymejs@auuraind (praptikkukappanum); E2 6 yre J&@sLumeid
(praptikkukappanam)

praptavum prapakanum praptikkukappanum avane |
He alone is the one who attains, procures, and pleasures from attainment.

Sutra 71
apw.s ble sl LI S8y OLI@Y |

ape wres Blagdl tuTagdm e i@b |

svayatna nivrtti paratantrya phalam |

svaprayojana nivrtti $esatva phalam |

The fruit of dependence is the cessation of self-effort. The fruit of subservience is the cessation

of self-aim.
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Sutra 72
eT e hwren e hahd o hws 1@y |

sAeswl 6 T8l QQ_")_IEJLFJD OLI@Y |

para prayojana pravrtti prayatna phalam |

tadvisaya priti caitanya phalam |

The fruit of continuous exertion is the Supreme one’s aim. The fruit of consciousness is His

pleasure.

Sutra 73
Siame SicuwlSSIHE BT HMTHBMIGET SLaED Far@id Lig 2ma)bln sissmwew
Bl Pe il |

aham artthattukku jiananandankal tatastham ennum pati dasyamire antaramga nirtipakam |

Knowledge and bliss are indicative characteristics with respect to the soul, as such servitude is

the defining [quality] of the inmost limb (i.e., the heart/mind).

Suatra 74
8\g srear eupLlshlwerm |

itu tan vanteriyanru |
This [servitude], indeed, is not introduced from the outside.

Sutra 75
QUYTHB (P SiBY6IUTaBFu(PD UBESH! |

svatantryamum anyasesatvamum vanteri |

Independence and subservience to others are introduced from the outside.
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Stitra 76
QUT 61 Fou aTGITTUOI ajgrrgﬁjbk? |
5020695 a1CTTUOl 58510 QUTaegnl |

Sesatva virodhi svatantryam |

tach$esatva virodhi taditara Sesatvam |

Independence opposes subservience; subservience to another opposes subservience to Him.

Suatra 77

GO0 HMULOTHIMEUTTUMUSFIOL_SHSM6V FHSTeHHDIWTG 6lUT g uimes eTerdICD |
ahamkaramakiravarppaittutaittal atmavukkaliyata per atiyan enrire |
If one removes the bondage caused by pride, the unperishing name for the soul is servant.

Suatra 78

W2 HE@TEEHETTEV 6U(HLD UM Sib&uw), blams® |
grama kuladikalal varum per anarttha hetu |
The cause of harm is the name that comes with village, family, etc.

Suatra 79

BUTT ST ana_lQaa%_a_la: [

ekanti vyapadestavyah |

He who is one-minded ought to be defined.
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Sttra 80
2 6 IMWSSISHGUITTL g WD [6]e;6me 181enWIL|LD (I &5 85600 6507 LD 61 & WIT 650TL_IT 2601 |LD
QurClevwl(h& & LleugnilD |
2 Ce W& FIS S 26T WCIL(HLOT 2T GUfweeL_WTenFuDd LI6T26m SI(HBMMULT e[ WLD
29066sweSlanwid QuUTGlevuil(H& S CleugpiD |
* 1l eoemusgisE (upayattukku) E1; e e imwigglev (upayattil) E2 +E3
1 [Q]eyeme 8w (draupadiyaiyum); gseme18enwwd (dralapadiyaiyum) E1;
Q2jemeigSlemwiyd (draupatiyaiyum) [inserted in subscript] E2; Qaseme gl (draupatiyum)
E3
* 32 Qe wsgss12emw (upeyattukkilaiya) E1; 2 Qe 1wg s5ed126mw (upeyattililaiya) E2+E3
* 4 2900eswsSlemwid (cinttaiyantiyaiyum) El; sfpemnswpslamwun (cintaiyantiyaiyum)
E2+E3
upayattukkup pirattiyaiyum draupadiyaiyum tirukkannamankaiyantanaiyum poleyirukka venum |
upeyattukkilaiya perumalaiyum periyavutaiyaraiyum pillai tirunaraiyiir araiyum

cintaiyantiyaiyum poley irukka venum |

For the upaya one needs to be like the Goddess (Sita), Draupadi, and Tirukkannamankai Antan;
for upeya one needs to be like the younger Lord (Laksmana), Periyavutaiyar, Pillai Tirunaraiytr

Araiyar, and Cintaiyanti.

Stutra 81
UprL g H@&LW [C]e ema 186 @0 eursl tTaSluyn SUTaSuwn |

* [Qlayeme @& @w (draupadikkum); 2seme 18l W0 (dralapadikkum) E1; Qos6me 18518 @0
(draupatikkum) E2+E3

pirattikkum draupadikkum vaci $aktiyum asaktiyum |
The difference between the Goddess and Draupadi is power and powerlessness.

Sutra 82
Lprily epuTablanw el L mer |
[Q]2y6me 18 @6kl el L M6l |

B[ 8856001 6007 LO MBI ST EUTL_TE8 EUYELNTOLITIT Hen l_L_ Tt |
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* 2 [Q]gyemet® (draupadi); gyemet® (dralapadi) E1; Qojemeig) (draupati) E2+E3

piratti svasaktiyai vittal |
draupadi lajjaiyai vittal |

tirukkannamankaiyantan svavyaparattai vittan |

The Goddess renounced her power. Draupadi renounced shame. Tirukannamankaiyantan

renounced self-exertion.

Sutra 83

uEFlwymwlpLUUTT L ClEmmid o e Gleugmild H(H&Im CleFmmILD 2 e GleugnilD
sTeTeIOMLIGILTCley ST (h&@&GUeursin turg @2emw Cugpomer LMD SHwmenLDanw
(et (h) SilgemD Cl&FWIL 6UETILD 6T6VEVM6LLG eMLOW|Eh blFWW Cleugnid allstlsmeTere|n
CleLTBILD 6TEOT(MIT |

UL Il lg6v L&GhS LTy ST lg60 Heflll_SHPlev apule 6 imHmSHl6lev
eLWIMemMUCILI(H & SSlaT Lilgwmblev 6aLILLEsIT 2 60T 6ol LOML_L TGS 62(H &l(H&mSHWITol6V
SHl(mHoleuesr LlHETHMEHGHML_LD 6(H H(HEHOSWILTLIeL &Hl(H6leUsss &FMLDT (LD UM &Ly 6mLD
CFWSTT |

* 2 Gumomer (peruman) E1; Qumomsit (perumal) E2+E3

* 3 gugmwueh (atimaiyuil) E1; oiqemwseEmeh (atimaikalufl) E2+E3

* 5 afiligev (vittil) E1; efiiqm (vittir) E2+E3

7 Flmoleuesamor(pd (tiruvencamaramum) E1; S1(m6leuess &moy &en o

(tiruvencamarattaiyum) E2+E3

paciyarayiruppar attacorum unna venum atukira corum unna venum ennumap pole kattukkup
pokira potu ilaiya peruman piriyir tariyamaiyai munnittu atimai ceyya venum ellav atimaiyufi
ceyya venum evik kollavum venum enrar |

patai vittil pukunta pinpu kattil taniyitattil svayam pakattile vayirraip perukkina patiyale oppiin
unnamattate oru tirukkaiyale tiruven korrakkutaiyum oru tirukkaiyyale tiruvencamaramum

dharittatimai ceytar |
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Just as hungry people will eat the cooked food and the cooking food, so the younger Lord, when
[Rama was] going to the forest, being unable to bear the separation, put forward [his desire]
saying, “I desire to do service, to do every service, | want to obey [you].” After reaching the
Capital, since he had caused [his] stomach to swell by cooking for himself in the seclusion of the
forest, and would not be able to eat with others, he did service by carrying the divine white

victory umbrella in one blessed hand and the divine white fly-whisk with the other.

Sutra 84
QublweeL_wmmD LleT2eT &l(HHM WL T W (H(LPL D@ UL66 1B S STTSH6T |
2Ne5 W8l & EL_LDL| HeTeTenL_Cwblumigg) |

s 1 SimpEmpw,myu@mD (tirunaraiytraiyarum) El; Slmmeonw,yu@md (tirunaraiylirayarum)
E2+E3
* 2 ofeswed (cintayanti) E1; olleneswies) (cintaiyanti) E2+E3

s 2 saramenl_Gw (tannataiye) El; senaflen_Glw (tannitaiye) E2+E3

periyavutaiyarum pillai tirunaraiytir aiyarum utampaiy upeksita tarkal |

cintayantikkutampu tannataiyepoyttu |

Periyavutaiyar and Pillai Tirunaraiylir Aiyar neglected the body, for Cintayanti the body perished
by itself.

Sutra 85
2 O IMWSHGHHEG UTFBID @6CZUID Weph G20W CeugniDd |
2 e WS GIHE Cerlr2(Lph 6o 2mL6CLIED MDD UWWGIWTeNOW|D Cleugaid |

upayattukku $aktiyum lajjaiyum yatnamun kulaiya venum |

upeyattukku premamun tannaippenamaiyum dhariyamaiyum venum |

Power, shame, and effort must be destroyed for the upaya. Love, not protecting oneself, and

restlessness are required for the upeya.
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Sttra 86
Beugi&@ Gl eUBLFIED S)ElEEeuTelg) |

TTLVE LTEJOM 6B HFH SH)ElSHS6l6UTET @SIED |

ivanukku vaidhamay varumatire tyajikkal avatu |

ragapraptamay varum atu tyajikkav onnatire |

That which comes to him such that it conforms to rule (i.e., scripture) can be abandoned; that

which comes such that it is obtained by desire is impossible to abandon.

Sutra 87
QQJWM&WETGHUWWE@]QJ%_L&L? |

2 Q6L IU&FT BPaRoT B ELyEUSLHY |

upayatvanusandhanannivarttakam |

upeyatvanusandhanam pravarttakam |

Contemplation of the state of upaya is abolished; contemplation of the state of upeya is

promoted.

Sutra 88
Fe e elleapwnigefltley argbEeareUs g @Dl&ES tleuggid qeardlym plem(mev e yme.

aJlasW 61 L6 60)| & (FH G 6l&FTev6ev GleustarL_melllm |

aprapta visayankalile saktananavan atu labhikka venum enrira ninral prapta visaya

pravananukkuc colla ventavire |

If it is said that the man devoted to an unauthorized object wants to reach it, it is clear that it is

unnecessary to say [this] for the man devoted to an authorized object.
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Sutra 89
HETOETHPLD HBEZOSTHUPLD 26 ITw CHTLiuley &muwmg) |

anusthanamum ananusthanamum upaya kotiyil anvayiyatu |
Doing and not doing are not connected to the end of upaya.

Sttra 90
G156l BYT6L TG (LD GBI BYTEle ILIgou(LPLD 51562 6118w (LTI (26D LiLgWiTent

e 678l SEmblecl(mbleln |

* 1 @20y (kulaiyum) E1+E3; &20ujb (kalaiyum) E2

ananyopayatvamum ananyopeyatvamum ananyadaivatvamun kulaiyum patiyana pravrtti

kananinromire |

We have not seen conduct such that it destroys [the stipulations of] no other upaya, no other

upeya, and no other deity.

Sutra 91

ZgTB eJl6L 1T HTUILLDME FHZLTHHBTEI6V 6L(HLOMEUCILIEVEVTID g HBPEHS UMD |

* alensk (vipaka) E1+E2; elleumQa (vipake) E3

* E2 does not mark the following siitra off from this one (any variants will be given below)
jhana vipaka karyamana ajianattale varumavaiyellam atikkalaficu perum |

Everything that comes with the ignorance that is an effect of maturing knowledge is to be highly

valued.
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Sutra 92

2 6L MW L 0@LTW 2 e IWTes e 9s0ml @H&SEGSWD UG 26T 6L SlenifuHld YHTH
upaya phalamay upeyantarbhiitamay irukkum atu upaya pratibandhakam akatu |
That which is the fruit of upaya and the inner truth of upeya will not obstruct upaya.

Sutra 93
anre) anrse allen. sranannd darHlen anmTuwBSSHSHSHDID |

anre)) e hmelam)e IquUrsaltn enrwrsgler QblSing |

* lealen zremanid (vilambasaham) E1+E3; el@ _srememib (villambasaham) E2

saddhya samanam vilambasaham enrire sadhanattukkerram |

saddhya pravanyam atiyakavire sadhanattil ilikirutu |

It is said that the superiority of the means is [that it is] equal to the goal and intolerant of delay.

One enters into the means because of attachment to the goal.

Sutra 94
Qa@sGL INSHEG Gys WEEBISET [J6060VTHFIHGD 6L FUOME Clans® QEg

MJ”G)JGWDL? |
* 1 Qemseulingg (ivanukkuppirakku) E1; @euas@uins o (ivanukkuppirakkum)
E2+E3
* 1 e yuwnrs (pradhana) E1I+E3; e.y2omm (pradana) E2

ivanukkup pirakku atma gunankal ellattukkum pradhana hetu inta pravanyam |

This attachment is the most important cause of the qualities of the soul [that are] produced for

him.
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Suatra 95
LOMOUITEL LDEoT(h &LDILIL |
a_lrUerr%bﬂ Qurm mas: |

&t (h) (&L (NS GCIMHE |

* 3 dsl(hpmd (ketturrum) E1; Qs (W& gib (kettuttum) E2+E3

* E1 does not mark off the following two siitras from this one (any variants will be treated below).

marpal manafi culippa |
paramatmani yo raktah |

kantu kettuttumontu \19

‘The mind concentrated on the Lord...”; ‘Who is attached to the Supreme Souled One...’;

‘Seeing, hearing, touching, smelling...’

Suatra 96

Fb& VRIS ETI60 6L FUOMBLD UTZ(LPLD 22(LPLD |

* e ywmrsd (pradhanam) E1+E2; e uormpd (pradhanamum) E3

* E3 does not mark off the following siitra from this one (any variants will be treated below).
atma gunankalil pradhanam §amamum damamum |
Among the qualities of the soul, the most important are tranquility and self-restraint.
Sttra 97

SlemeulFeseT(HD 2 uTL_MED)6V FUTWAM) D& SSI(HLD |
SH2ATWH) HSLEGH HeUTEm &Sl(Heesm LGSR |

1) Manrantiruvantati 14: marpal manamculippa mankaiyartal kaivittu “foresake the arms of women to
concentrate [your| mind on the Lord.” 2) Source unknown: “Whoever is impassioned toward the Supreme
Soul and detached from things other than the Supreme soul.” (Lester, Srivacana Bhiisana, 37). 3)
Tiruvaymoli 4.9.10: kantu kettu urru montu untu ulalum ainkaruvi kantavinpam “the five instruments that
are in [constant] motion - seeing, hearing, touching, smelling, and tasting - are [merely] the perceivable
pleasures.”
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F(Heem SGHE SeUreln TEUTTmR FHUS|(HLD |
TUTIUR SLGHE HeUTED eel@GhSMars T g & ULGCeltiwendsin Lig tlw

eyme ) s el &L S(HD 12

s aosyslmb (kaipukirum) E1 (all occurrences); semasy@mo (kaipukurum) E2+E3 (all

occurrences)

ivaily irantum untanal acaryan kaipukirum |

acaryan kaipukun tavare tirumantran kaipukirum |

tirumantran kaipukun tavare 1$varan kaipukirum |

1$varan kaipukun tavare vaikuntamanakar marratu kaiy yatuvey enkira patiye prapya bhiimi

kaipukirum [**

If these two exist, the acarya enters the hand, the d@carya having reached the hand, the
Tirumantra enters the hand, the Tirumantra having reached the hand, I$vara enters the hand,
I$vara having reached the hand, as in the saying “the great city of Vaikunta is in the other hand,”

the land of attainment enters the hand.

Sttra 98

e yme ) @Mk 6 hTe IHSHSMelew |
6LyTeL 1&H @MY Hl(H2eHHTLleV |
Bl(H2e; @Ml FGH2UTWLE)o6lev |

GH2ATLY, @MY G& WraTSHT0l6eV |

prapya labham prapakattale |
prapaka labham tirumantrattale |
tirumantra labham acaryanale |

acarya labham atma gunattale |

 The final portion of the last line (kaiyyatuveyenkira patiye prapya bhiimi kaipukirum) is ommitted from
RJ.
2 Tiruvaymoli 4.10.11: vaikunta manakar marratu kaiyatuve.
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With the means the goal is obtained; with the Tirumantra the means is obtained; with the acarya

the Tirumantra is obtained; with the quality of the soul the acarya is obtained.

Suatra 99

8\gl e Darruguy HM2HSH@GSD 2 e ITaNGT HGW 66 16T HGLD Cleugnild |
s &meps@L (kamarkkum) El; smedf @ (kamarkkum) E2+E3
itu tan ai$varya kamarkkum upasakarkkum prapannarkkum venum |

This, indeed, is necessary for those who desire wealth, who are worshippers, and who are

prapannas.

Sutra 100
eLpeuflend em6UGH GFIS6lIE T (h lgeyn Cleuetr(heUg) 66, 168 & |

mivarilum vaittuk kontu mikavum ventuvatu prapannanukku |
From among the three, for the prapanna it is very necessary.

Sutra 101
LHePUIHEUDGLD Bleke allapwl BlomSltwuwenown |
6L 6L 1SB0)&5E& allabls allasw alllvasdl Seartlarmmd |

* 2 alwas (virakti) E1; Slegd) (nivrtti) E2+E3%

marraiy iruvarkum nisiddha visaya nivrttiyeyamaiyum |

prapannanukku vihita visaya virakti tannerram |

22 yirakti means “change of disposition, dissatisfaction, indifference, etc.” nivrtti, meaning
“cessation, abstaining from, aversion, etc.” is the only form found in the printed editions (R]-4).
Thus giving the meaning of the second line as, “the peculiar merit of the prapanna is abstaining from
that which is prescribed.”
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For the other two it is appropriate to abstain from that which is prohibited; the peculiar merit of

the prapanna is [his] indifference toward that which is prescribed.

Sutra 102
8\g HTar FlevTEHHLP&HTLleL LIN&SESLD |
FlevT&H & (HEMTLlev LIM&S @D |

FlevTSHHTAUTTHHTleL LIMS S |

itu tan cilarkkalakale pirakkum |
cilarkkarulale pirakkum |

cilarkkacarattale pirakkum |

This is produced for some by the beauty [of the Lord]; for some [it is] produced by [the Lord’s]

grace; for some [it is] produced by proper conduct.

Sutra 103

LUIM& @D Sy2lD 6T6a1GleTentenilen |
DG GigeTBHMH QleMHGLD |
DI(HET ST =2Temw aJlemT&H@GHWw |
SH2AMTY YFFHMS alleTHEGLWD |

* allems@w (vilakkum) E1 (all occurrences); ell2sr&@w (vilaikkum) E2+E3 (all occurrences)
pirakkum kramam ennennil |
alaku ajfianattai vilakkum |
arul aruciyai vilakkum |

acaram accattai vilakkum |

If it is said, “how is it produced?” Beauty produces ignorance; grace produces aversion; proper

conduct produces fear.
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Sutra 104
B@lemeUwD 2a1 MM & HLILMME L& TeVeVISInS)

ivaiyum Urrattaipparraccollukiratu |

It is said with reference to the eagerness of these [three].

Sutra 105
&U 2N D& @D (UTaNG s @& teras 2uT 1kl Skl 1&EBsTl @ (HSEGHW |

aruci pirakkum potaikku dosa dar§anam apeksitamay irukkum |

For the mature mind that is producing aversion, perceiving defects is expected.

Suatra 106

DG 6L JUOMH blam s=e )

atu pradhana hetuvanru |

That (the perception of defects) is not the predominant cause.

Suatra 107

FHOLYTOIHOSEW 6L yuoMBs Clanss |

apraptattaiye pradhana hetu |

Incompatibility is the predominant cause.

Sutra 108
wvedlaplsHlev QIDISIMGID WEETIE &H6osTL_63TT) |

bhagavadvisayattil ilikiratum gunan kantanru |
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It is not seeing the quality [that causes one to] enter into [association with] the object of the Lord.

Suatra 109

VT De I 6 Te D eTarn) |

* E2 & E3 do not mark off the following stitra from this one (any variants will be treated below).
svariipa praptam enru |
It is appropriate to the essential nature.

Sutra 110
@y C&meTenmH6lurg weey afbb aarm BH2sSs 266uTwley wueldlagsw
e e SILD G2 TagpTEranhulb 266UTuIlsL avoavTTSHSl6v 6 e Elun Jal Mg |

ippati kollatapotu guna hinam enru ninaitta dasaiyil bhagavadvisaya pravrttiyum

dosanusandhana dasaiyil samsarattil pravrttiyun katatu |

When it is not taken in this way, striving toward the object of the Lord while thinking “[He] is

without quality,” and striving toward samsara while inspecting [its] defects are irreconcilable.

Sutra 111
O FH TG UI6l6LIETCIEST (H&LD 6UETT 6TETTOIM SIS |

Dlg Glwest et Ulereild 2 651 Gl&euiq uieTdl Bulblevest 6T () MHlest(mmHerlclm |

kotiyavenneficam avan enre kitakkum |

. _ . . . . . 23
atiyen nan pinnum un cevatiy anri nayaven enna ninrarkalire |

‘My cruel heart dwells on Him’; ‘Morevover, I, your slave, will long for nothing but your red

feet’.

» 1) Tiruvaymoli 5.3.5: kotiyavennericam avan enré kitakkum. 2) Periya Tirumoli 11.8.7: atiyen nan
pinnum un cévatiyanri nayaven.
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Satra 112

LR G5 2MOV)SSIVIR STLIg60 T et e hurasona 2man)bldn o uwrse |
guna krta dasyattilun kattil svartipa prayuktamana dasyamire pradhanam |

The yoked servitude of the essential nature is more important than the servitude effected by [His]

qualities.

Sutra 113
F#BAVDOUSGUITTL Iy J(HeNFUFUS eumbelsmu angmwllug) |

*  aunCesaeuw (varttaiyai) E1; eumpengenw (vartaiyai) E2+E3
anasiiyaikkup piratti arulic ceyta varttaiyai smarippatu |
The words the Goddess graciously said to Anusiiya will be remembered.**

Sutra 114
vvealdasl e yealsl e s6ls(helmtleamailen HigiSHes(k e hmealamm)e!

bhagavadvisaya pravrtti pinnaic cerumov ennil atukkati pravanyam |

If it is said, “Moreover, is striving toward the object of the Lord suitable?” [The answer is that]

the basis for it is love.

Satra 115

DGISHHLG QoMLY |

atukkati sambandham |

* The incident of their meeting is narrated in Ramayana 2.109-111. Manavalamamuni recounts the
relevant portion of her speech as: “My innate bond to Perumal is such that it continues of its own accord”
(enakkup perumal pakkal pavapanttam svatah untayirukkacceyte).
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The basis for that (love) is the relationship [of the soul and the Lord].

Satra 116

G| ST QETELITUOIHLD BTN QVSTEOLUTEIDY |

*  oeorm (anru) E1; erermy (enru) E2+E3
atu tan aupadhikam anru sattaprayuktam |
That, indeed, is not conditional. It is that which arises from existence.

Sutra 117

Q53 a6y e ymelamy HTLLTE &HE=MeID GevevTd 6L 260D |

G| GOWUMEMDSHHMH 6L(HLD eMELEILIEVEVITS62 ) BILIMIG EHLOML 61 T6L MBI EThLOM U
B(HSGSLW |

OSWTEeY swveldlasw 6 eidl tF@mHD I

* | @55 (inta) El; 955 (anta) E2+E3
* 2 ez BlunseEnorl (avarjaniyankalumay) E1; @ieusy Swimis emom

(avarjaniyankalumay) E2+E3

inta sattai pravanya karyamana anubhavam illata potu kulaiyum |
atu kulaiyamaikkaka varum avaiy ellam avar janiyankalumay praptankalumay irukkum |

akaiyale bhagavadvisaya pravrtti cerum ||

When there is no experience as a result of love, this existence will be destroyed. All that happens
for the purpose of maintaining that [existence] are His creation, and are proper. Therefore,

striving after the object of the Lord is suitable.

Sutra 118
O YTOIRTBT OLITIENTVSH 56 E2%TBMTUT FEBISH6T i) |

T Dea 1 ICTTWLEL 6 FuLME Clans™ |
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_____

svariipa virodhame pradhana hetu |

The preeminent reason for complete renunciation of other means is not ignorance or

powerlessness, it is their opposition to the essential nature [of the soul].

Suatra 119

O LTO 1RSI Gigy [ SH&GHeL Tl |

* E2 alone among the manuscripts and printed editions attests emuT=21: TeTemnHWTG6L

Quursznsre (“with the saying ‘great-sorrow,’ causing grief [is meant]”) subsequent to this

sttra. In all other texts, this appears in sttra 123 below.

prapakantaram ajiarkkupayam |

Other means are means for the ignorant.

Sutra 120
ZsTHISHEHHHEITWY |

jhanikalukkapayam |

[They] are a danger for the wise.

Suatra 121

FHOMWILTWS GG VT D6 | BIUTHD JhLeSHWTE6D |

*  aude (svaripa) EI+E2; epude ik (svarupaka) E3

apayamayattutu svariipa nasakam akaiyale |

They are dangerous because they are destructive to the essential nature.
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Sutra 122
OBDISTL Ly 6 &GS WTCleuT ey BlarmssItm |

nerikatti nikkutiyovenna ninratire |25
It has been said, “Having revealed a path, will there not be exclusion?”

Stitra 123
G)J%_Q,Qg AE 2amsull TETeNHWLTOIEL MUIRBFHRY |

2MUT =2 6T6aemnEHWTE60 QUTTHRBHY |

varttate me mahatbhayam enkaiyale bhayajanakam |

~ T 26
masucah enkaiyale §okajanakam |

That there is the producing of fear [is shown] by the saying, “Great fear exists for me”’; That

there is the producing of grief [is shown] by the saying, “Do not grieve.”

Sutra 124
QuUUKCSTETETTHAUTG T8 6 anEullev e yTwuals el gl mg) |

ippatikollatapotu etat pravrttiyil prayascitta vidhi kuitatu |

When not taken in this manner, the injunction to do expiation for striving for that would not be

suitable.

Sutra 125
B(H &GS [HHUILNTTTLIETETTET LettTldH @G0 Llg. |
28UM enllE™ SlUTILOMES UTMTS&o0 M2l &0t V.S SGuw) aVSI@LD LT FiamomTT

Q@LDI'I’&OTG).I’“G)_IITU_IIT%I'U@ |

tirukkurukaip piran pillan panikkum pati |

» Periya Tiruvantati 6: nerikatti nikkutiyo.
1) Jitanta Stotra 1.9: vartate me mahadbhayam. 2) Bhagavadgitda 18.66: masucah.
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madira bindu misramana §atakambhamaya kumbha gata tirttha salilam pole ahamkara

misramanav upayantaram |

Tirukkurukai Piran Pillan says as such: other means are blended with pride like holy water in a

golden pot with a drop of liquor.*’

Suatra 126

05555 GSUUE0SD CIUTCeVLD UT2)5 88566 aIbl& & U CUTEEILD 6 I@5S5I5E

QUL2JUTLD et |

ratnattukkup palakarai poleyum rajyattukkelumiccampalam poleyum phalattukku sadr§am

anru |

Like the shell to the gem, like a lemon to a kingdom, it [the means] is not equal to the fruit.

Sutra 127
ST 26125 S WT6leV HedhE&H &S (he&HevmelblGmearhlevey |

tan daridranakaiyale tanakkuk kotukkalavatonrillai |

Indeed, there is poverty. Therefore, there is not even one thing to give to Him [the Lord].

Sutra 128
DU HHESHSHMHSHST(NSHEGWD QL H&Hlev L_alltlev Cam(H&EsleL GBEa ITWLDTLDI
L6 &L &H6&HT(h&EHlev spe Cleusfluu(hib |

* 1 @Lgglv (itattil) E1; @Ls& (itattu) E2+E3
* 2 Qar(hs&&lev (kotukkil) El; Ger(hsssln (kotukkir) E2+E3

avan tantattaik kotukkum itattil atavile kotukkil anupayamam |

atavu ketak kotukkil kalavu velippatum |

*7 Again, this may have been recorded in the sampradaya hagiographies.
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Giving that which is His, even if giving in the proper manner and place, is not the means. If [one

is] giving in the improper manner it is exposed as theft.

Sutra 129
5] WTLHHS UL P HMSHSHGNUUTSHGLTUALTESL HeUDSHEGD Freu)e |

bharttr bhogattai vayiru valarkkaikkuruppakkumap pole iruvarkkum avadyam |

Like making enjoyment of a husband for the purpose of filling the stomach, there is blame for

both of them.

Satra 130

Cleu2mesmIgGeT 2 6 ITWDmg ol &sIm Lig Clwesblsreeilev |
vedantankal upayamaka vidhikkira patiy ennennil |
If it is said, ‘“Why are the Vedantas enjoining means?’

Sutra 131
E6ITABW ClarVEme LI @HS6UTHEHSH S Fiedles alany sHaerltleow

SIHOG&SHevFWN(heumenyUeumtlevufug e & & e0bgl eNOISSINS|SS 2600 |
* 1l uanEnseaTsEnsE (pannatavarkalukku) E1+E2; Lisstor @ SeumsermsHss

(pannatavarkalakka) E3
s 2 95ms (attai) El; oimeusang (avaittai) E2+E3

ausadha sevai pannatavarkalukku abhimata vastukkaliley attaikkalaciyituvaraip poley 1§varanaik

kalantu vidhikkiratittanai |

Like those who mix it in a desirable thing for those who do not make use of medicine, this

injunction mixes I$vara [with upaya].
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Sutra 132
QHms 6 e d 1555 e lvadlettanamw BleldINGmHEHSHTS |

ittai pravarttippittatu parahimsaiyai nivarttippikkaikkaka |

This prescription is for the prevention of injury to others.

Sutra 133
@g srar 6Mealy aladls adlotlblan tuTtley aluwl HlolakuwmEeT @\ (h&EL0D
Gemmullevev |

itu tan piirva vihita himsai pole vidhi nisedhankal irantukkum kuraiyillai |

This, indeed, is like the killing enjoined in the previous [part of Veda]; there is no fault for both

prescription and prohibition.

Sutra 134
SSHS Ty alTansssEsTs alllSHS) |
BHms apudel aNITansgIsE TS OGS |

attai $astra visvasattukkaka vidhittatu |

ittai svariipa vi$vasattukkaka vidhittatu |

Prescribing that was for trust in the sastra. Prescribing this was for trust in [one’s] essential

nature.

Sutra 135
G| LsTHYmTw GumD |
8gl 223 eUTLY |

* 2 eutly (sparsi) E1+E2; epouty (sparsa) E3
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atu torpuraiye pom |

itu marma sparsi |

That goes only as far as the skin. This touches the core.

Sutra 136
88 ST &2y anTe)Dd SWTEsY 276U (P QHSGLD |

itu tan karma saddhyam akaiyale duskaramumay irukkum |
This, indeed, will be difficult to accomplish because it is attainable by karma.

Sutra 137
OO 156 ITUSSISHESISGDDRISET aTNID vy |

prapatyupayattukkikkurrankal onrum illai |
For the means of prapatti there are none of these errors.

Sutra 138
GHBUITUOIMEY 215 HTLD Y SHWTEL VT da 15515 G20 S0MLEFIDD

Cleuemr_mGleuaTaslm Lilg.Clul Bl d) anmebd am&Wrtley an=@u Pl QHSEGD |

atmayathatmya jfiana karyam akaiyale svartipattukkucitamayccirra ventavenkira patiye nivrtti

saddhyam akaiyale sukaramumay irukkum [**

Since it is the effect of knowledge of the true state of the soul, being suitable to the essential
nature, and since cessation is possible as in the saying, ‘it is not necessary to be troubled in the

mind,’ it [prapatti] is easy to do.

2 Tiruvaymoli 9.1.7. cirra venta.
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Sutra 139
6L M), allasud L e&HWTLleL CUmHMLESL TS LFmFUIL 66U @& |

plrna visayam akaiyale perumaikkitaka paccaiyitavonnatu |
Since the object is full, the placed pulse [offering] is not worthy of [His] greatness.

Sutra 140
GyeDlzmel) anDalmengHHltev antesrapt all2emuD |

abhimukhya sticakamatrattile santosam vilaiyum |
In the slightest indication of inclination, pleasure is produced.

Sutra 141
o) & UMRIGTES Coev al(Pm&ESHE blans™ allg s |

purtti kai vankate mel vilukaikku hetu vittanai |

To the learned man, the fullness [of the Lord] is the cause for the descent upon [the soul], not

pulling away the hand.

Sutra 142
O 1E® 6 Tmenk sumysh 6 Oam st Lfleugie nd LengL,tlel |

patram puspam anyat parnat purivatuvum pukaiptave |*°

‘leaf, flower’; ‘other than a full (pot of water)’; ¢ offering incense and flowers.’

1) Bhagavadgitd 9.26: patram puspam. 2) Mahabharata, 5.85.13: piarndad anyat. 3) Tiruvaymoli 1.6.1:
purivatuvum pukaipiive.
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Sutra 143
L6L260SHFH ML g WML S FHILIL6L 20U (HeUTemFLICILTEEL 6L 1@ QTUOBMRISERHSE blwald
B)60260 |

pullaikkattiyalaittuppullaiyituvaraip pole phala sadhanankalukku bhedam illai |

Like the one who is giving grass [to a cow], after having shown the grass and having summoned

[the cow]; the fruit is not different from the means.

Suatra 144

QLS WITEeY arveeum e Ioml (HSEGW |

akaiyale sukhariipamay irukkum |

Therefore, it is such that its form is happiness.

Sutra 145
Beue je2arlibum HI2aS@G0 Cung @hS e helSUD 2 e ITwD ) |

ivan avanaippera ninaikkum potu inta prapattiyum upayam anru |

When one thinks to obtain Him, this prapatti is not the means.

Sutra 146
2i6U6T @6L2eTLIGILM B2 S @D LT O ITS&H(PLD alevSHEHaTn) |

avan ivanaip pera ninaikkum potu patakamum vilakkanru |

When He thinks to obtain this one, even grievous sin is not at all an obstruction.
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Sutra 147
Bemeuullyeuer (D YIf 0T STpeUTe L& &60lepD JTf weemiClLmLOm6lT L& &60lenim

SHTETEVMLD |
ivaiyirantum S$ribharatalvan pakkalilum $riguhapperumal pakkalilun kanalam |
These two truths may be seen in the case of Sribharatalvan and Sriguhapperumal.

Sutra 148
UTf 80U STLDEUT IS E HEeDDSHTEI6 & WDDWTWLSS) |
Uof WP emIClILI(HLOM ETh & @ & & DS TOl6T HaTanLWTLSS |

$ribharatalvanukku nanmaitane tiyamaiyayattu |

sriguhapperumalukkuttimaitane nanmaiyayattu |

The very goodness of Sribharatalvan became a fault. The very fault of Sriguhapperumal became

goodness.

Sutra 149
BUVELTEITTWRIGEHSHGD 6L TUURI SN 6.6 1&] STEID GieLITMuD

O STLOWIGCeOWTL Fagmeeard Lissstesor bleuss(hD Lilg [Bleveor Hlearmasielm |

sarvaparadhankalukkum prayas$cittamana prapatti tanum aparadha kotiyileyay ksamanam panna

ventum pati nilla ninratire |

Prapatti being the expiation for all faults is itself among the multitude of faults requiring

forgiveness.

Sutra 150

AB(OBTET &E) e ICETUTULCLTGS MwTeew) @mamunissT Qabléstls sy
QNS TUT HHl6l6v MHlaTm 6760126 o BHT1SH S Cleugmild

67681 CleL 1B & (& LomUEUT HlevwI(HLILIGS T DImUTeles Lietgoid 6.6 18] |
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e 2 E2+E3 attest eufs gl (vantu) immediately after evvasmuur g a5lclsv (sakasattile)

netunal anya paraiyaypponta bharyai lajjabhayankal anrikke bharttr sakasattile ninru ennaiy

amgikarikka venum enrapeksikkumappoley iruppatonrirey ivan pannum prapatti |

This one’s performance of prapatti is like the desire [of the] wife who, having gone to another for

a long time, returns to her husband without shame or fear saying, “[you] should receive me.”

Sutra 151
&F3LlleILTElev (B AITTSBNSIID HMLLg.60 AVTSBNSSTEl6L QB OLITU.S5)e

L@l |
krpaiyale varum paratantryattir kattil svatantryattale varum paratantryam prabalam |

Dependence coming by independence is [more] powerful than dependence coming by

compassion.

Sutra 152
G616 L HMF bleUL e P awal FHble IGRHSTe |

*  Geuze rmmwreagear (vedapurusan) El; Qeuze ru=esgin (vedapurusanum) E2+E3
ivvartthattai vedapurusan apeksittan |
The personified Veda referred to this truth.

Sutra 153
GOleL 1T BT 6L 1Ga%L0M&H SH S| (HeLLGHESLD JUIf weanliCLHTEHEEGHD QSITTL_TWSS |

apeksa nirapeksamakat tiruvatikkum $riguhapperumalukkum ituntayattu |

This was the unexpected regard for Tiruvati and Sriguhapperumal.
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Sutra 154
@leuat (peTeTl(HD DI6UMT&H26T 66T (LPeTetTl(HID 6T6TeBID @I LD el 6 oMb S6VIml

SHITETEVTLD |

ivan munnitum avarkalai avan munnitum ennum itam abhaya pradanattilun kanalam |

This one invokes the aid [of the Lord], He invokes the aid of them, this may be seen in the

passage [about] the offering of safety.*

Sutra 155
B\(mHeu(pLD (PaTeTl(NSIMIGID HHESTE GHDDRIGET UTIUNSOSHHHTSE |

s (parafl(hsngib (munnitukirutum) El; (pearafl(hsSimal (munnitukiratu) E2; (pearefl(hssInig

(munnitukirutu) E3
iruvarum munnitukiratum tantan kurrankalai §amippikkaikkaka |
These two invoke aid for forgiveness of their faults.

Sutra 156
VT De i adldlLD HHSHTelev |

svariipa siddhiyum attale |
By that there is attainment of the essential nature.

Suatra 157

QETEITUWOISR(LPLOTI BlLEY(LPLOMTET 6 ITU.585)D QI(HeUTSHESWD 2-a@iig.6ln |

*  Slsypwrear (nityamumana) E1; Blsyomer (nityamana) E2+E3

* Qmeurs@w (iruvarkkum) E1; @meurna@w (iruvarkkum) E2+E3

3 This incident is narrated in the Ramayana 6.12. Rama granted protection to Vibhisana, the younger
brother of Ravana.
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aupadhikamumay nityamumana paratantryam iruvarkkum untire |

The dependence of the two is conditional and eternal.

Sutra 158
SBlE)OMer QNhHeUT 6L IMUSBr)(LpMhl &2606UGID HSSTE6L |

*  6LIMUSsss) (Wl (paratantryamun) E1; e imw.ses;ymi (paratantryan) E2+E3

s 95sm6ev (attale) El; @ssmhev (ittale) E2+E3
anityamana iruvar paratantryamun kulaivatum attale |
By that [aid], the dependence of the two which is non-eternal [the conditional] is put to an end.

Sutra 159
QUVENVT IR HLD JLOSWITCeL GenfwSamSUI(HeUTTeID Gev2sv FLLLICLTSTE) |

sasaksikam akaiyale ibbandhattaiy iruvaralum illai ceyyappokatu |

Since this bondage cannot be undone by these two [the Lord and the soul], there is a witness.

Sutra 160
67601268 GBS SSIeID |

Q& meueVMLILUTe UGS SHeTUTSSIWL |

e 1 Apsnssslevin (nekilkkilum) E2+E3; Op &SI s 856yl (nekitkkilu) El

* E2 does not mark the following stitra off from this one (any variants will be treated below)

ennai nekilkkilum |

kolamalarppavaikkanpakiya |*'

U 1) Tiruvaymoli 1.7.8: ennai nekilkkilum. 2) Tiruvaymoli 10.10.7: kolamalarppavaikkanpakiya.
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‘Even if forsaking me’; ‘[you] who have love for the beautiful Lady’

Sutra 161
Szl 6y & EUTleV aT D6 WEEIRIGETTEV aUHSID H51] anobl®kmal Trabls)sHms
BTG |

karmani vyutpattiyil svartipa gunankalal varukira karttr samkoca rahityattai ninaippatu |

Understand that [her] being without any contraction of doership occurs because of the qualities

of the essential nature in the passive derivation.

Sttra 162
FUOIHTT] FWSHGHSHGWD LT ReasHMTY ez bWl |

adhikari trayattukkum purusakaram avarjantyam |
For the three kinds of authoritative people intercession is unavoidable.

Sutra 163
FHOHGSST FH(HD BT &HMLEWTUTS allev&ESTL @ (HEESHWD |

tanakkut tan tetum nanmai timaiyopati vilakkay irukkum |
Goodness sought for its own sake is prohibited just like evil.

Suatra 164

DG SHFHIL_L FLOL W2 S0 &G Jl6mmuSlumnmiblumtley |

* E3 does not mark the following Siitra off from this one (any variants will be treated below).

alakukkitta cattaiyanaikkaikku virodhiyamap pole |

196



Just as the clothes put on for beauty are an obstruction to embracing.

Suatra 165
anT6lmmeL Il |

* E2and E3 attest e sl (narppitam) E2 and pre J.e: (narppitah) E3 immediately following
anm@mome N (“Even a necklace is not placed upon,” [i.e., ...is not worn])
* E2 does not mark off this siitra from the following one (any variants will be treated below)
haropi |

32
Even a necklace.

Suatra 166

OmaTILD CUITEl6Y 6L IMU.S8)(LpLD 6 ITTEMeIS5SIHES eSS |
punyam pole paratantryamum paranubhavattukku vilakku |
Dependence, like good deeds, is an obstruction to the experience of the Lord.

Stitra 167
wIgnd QuUTEey Qames E]G)Jaﬁg [

gunam pole dosa nivrtti |

Fault, like quality, is removed.

32 Manavalamamuni gives the relevant line of the $loka (purportedly from the Ramayana) as follows:
haro 'pi narpitah kantté sparcasam rotapirunda; “O king! even a necklace obstructs by arresting the touch
on the throat.” This precise formulation, however, is not found in Valmiki’s Ramayana.
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Sutra 168
S DUy FbeDl2sS2ml (PSHSHD2STL @QIrHlarma6n |

abharanam anabhimatamay alukkabhimatamay iraninratire |
There is decoration to be disliked and dirt to be liked.

Suatra 169

QTBEY CTTOR2BHD 66aI&SID UTTEmSHmW anwluug) |
*  aummengemw (vartaiyai) E1; eurpensenw (vartaiyai) E2+E3
snanam rosajanakam enkira vartaiyai smarippatu |

The words saying ‘bathing is producing anger’ will be remembered.**

Sutra 170
6L(EH F FHS6T6LE |

OEIGCleUTL_(h |

vaficakkalavan |

. 34
mankavottu |

‘[You who are] the deceitful theif!” ‘[You who] dismantle to ruin!’

Sutra 171
CleuTF & (hID SHEUTHET LOBTLNDISHHLPDBHTUCLTCEL g Blenuwl allvransg
CQSHTEL_WremleHELD |

* 1 0Qeursg (b (verccltum) El; Geupg(hid (verclitum) E2+E3

33 Manavalamamuni cites this as another reference to Sita but [ have been unable to locate this
phrase in Valmiki's Ramadyana.
*1) Tiruvaymoli 10.7.1: vaiicak kalvan. 2) Tiruvaymoli 10.7.10: markavottu.
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* 20sm6 (tote) EI+E3; QgmL (tota) E2
vercciitum avarkal manparrukkalarratap pole jianiyai vigrahat totey adarikkum |

Like those wearing roots not wanting to slough off the attached dirt, [the Lord] wishes for even

the impurities of the wise-one’s body.

Sttra 172
62 s ,@hallel@imL W vTHT ad)dléE tans® (hale wwa 862 gulED |

* a8l (sthitikku) EI+E3; ef $l6@ (sthitikku) E2
*  »vaBldauidp (bhagavadichsaiyire) E2+E3; svwe8loguiCp (bhagavadichsayire) E1

paramarttananav ivanutaiya $arira sthitikku hetu kevala bhagavadichs$aiyire |

The reason for the remaining of the body of he who has the highest aim is solely the desire of the
Lord.

Sutra 173
S(HLOmedl(HEh6lFT2e0 D26VEIW TSI LGt 2 &HH&5(HeTTlen HleVRgelT 6T6V6VT &I
Ussorgmlld el(HLULSm HUlleUglenl W VT GENT &6euT H&H66v Laanibn |

* | plevmuser (nilankal) E1; Blevraiseiflev (nilankalil) E2+E3

tirumaliruficolai malaiye enkira patiye ukantarulina nilankal ellattilum pannpum viruppattaiy

. o e 35
ivanutaiya Sariraikadesattile pannum |

It is the love produced in all the beloved places, just as [in] ‘the Tirumaliruficolai mountain,’ that

is produced in the body of this one.

 Tiruvaymoli 10.7.8: tirumaliruiicolai malaiye.
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Sutra 174
SBGHMSG 6UTaVe amuOBe |

BQrIGHmS eUrant anmaye |

ankuttai vasam sadhanam |

inkuttai vasam saddhyam |

Dwelling in that place [the beloved places] is the means. Dwelling in this place [the body of the

devotee] is perfection.

Sutra 175
FH6VEV|MI H26 SL_YID TSI L bl @5 erdldlgasnmev Ulary smeuulnblev Gheml

LMW @\(HSHGSLWD |

* | eaarslp (enkira) E1+E3; @wengslp (imankira) E2
* 1 El is only text of the manuscripts and printed editions that attests Ler (pinpu) “afterward,
subsequently” between exdl&lgsmmev (siddhittarral) and oiemeuuiimblev (avaiyirril) in this

sutra.
kallun kanai katalum enkira patiye itu siddhittarral avaiyirril adaram mattamay irukkum [*°

If this is accomplished the love for those [beloved places] subsequently becomes inferior, as in

the saying, ‘Mountain and roaring sea.’

Sutra 176
BlemRiblEHTUIeL &allblL_6v sTerhleuer e yTael L& Cleuest(h(yp LTl @(H&SESLWDI

ilankoyil kaivitel enrivan prartthikka ventum patiyay irukkum [*’/

36 Periya Tiruvantati 68: kallum kanai katalum vaikunta van natum pul enru olintanakol. & pavam vella
netiyan niram kariyan utpukuntu ninkan atiyénatu ullattu akam; “[1 wonder if] the mountains, the roaring
sea, and the region of the Vaikuntha-heaven have been reduced to grass? In order to overcome [my]
arrogance [and] sinful actions, You, Netiyan (the Lord as Trivikrama), man of charcoal complexion,
entered [me] and became the interior of my heart.”

37 Irantam Tiruvantadi 54: ilankoyil kaivitel enru.

200



It is such that it will need to be requested of him, “Do not abandon the temporary shrine.”

Sutra 177
e yme ) 658l allaslguSSTaID F35 Zellswmepld Larumewsdle smigssTmTulhSEGLL0 |

prapya priti visayatvattalum krta jiataiyalum pinpavaiyabhimatankalay irukkum |

Because of the love that is to be obtained and because of gratitude, those [temporary shrines] will

be acceptable.

Sutra 178
OSWTCe baray Blah sl CuTtleowresu weeam (Lpw eNTmuiILmMy GHSGSLD |

akaiyale dosa nivrtti poleyantara gunamum virodhiyay irukkum |
Therefore, like the cessation of fault, the inner quality will be such that it is an obstacle.

Sttra 179
Carag Blonsl rblar Camagpomblen |

dosa nivrtti tane dosamamire |
Even the cessation of fault is a fault.

Sutra 180
HET(ED)6V 6U(HLD HETTemLD aIl2evLILITeV GlumGlev |

DI6LEDEL EU(THLD [HETTEMLD (LPeuLILITeL GlUMGlevblwestm) LI6Temme eUmT&Hens |
* 2 E2 omits ©leu@nev el(HD Hetemo (PpevliLimev (avanal varum nanmai mulaippal), thus

appending stesrm) LleTemmen eumm&ena (enru pillan varttai) to the first line

* 2 eaumigeng (varttai) E1l; eurpseng (varttai) E2+E3
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tannal varum nanmai vilaippal pole |

avanal varum nanmai mulaippal poley enru pillan varttai |

‘Goodness coming from oneself is like purchased milk; Goodness coming from Him is like

breast milk,’ is the word of Pillan.

Sutra 181
2T AUMBIWS ST Heldh & Beeno HH(HBWTaUG e Bhowl 6 btzamw 2msm
LN BTHEH6T MHUWIEV HlOTMILD 6UMMRIS] AT SSHE)H L (heumatlaranHulltlen Sy &

G &@GLWTL LumGleowll(mULCISTaTm) |

s 2mswlsv El; emswuilev E2+E3 [all occurrences]

* 3 @hssor (kutukkuma) E1+E3; amr(hs@om (kotukkuma) E2

avanaiy oliyattan tanakku nanmai tetukaiy avatu stanandhaya prajaiyai mata pitakkal kaiyil

ninrum vanki ghatakanana attuvaniyankaiyile kattikkutukkumap poley iruppatonru |

Indeed, seeking goodness for oneself without Him is like pulling away from the hands of a

mother and father the suckling babe and offering it into the hands of a murderous butcher.

Sttra 182
HeT 26 S SHTClesTWICIm (LpLg LILITeT |

tannait taneyire mutippan |

Indeed, he ends himself.

Sutra 183
HT MBS TCI6T (LPLG-SHMSHWITOUG| FaDoHMTSHMSWLD lenlkidemLD aJl(HLOLMS |

tannait tane mutikkaiy avatu ahamkarattaiyum visayankalaiyum virumpukai |
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That is, there is, indeed, an ending to him [when] desiring sense objects and pride.

Suatra 184

HODoHTTY &jﬂm %U’U.},Lb AN AV

* E2 does not mark off the first line of the following Stitra from this one (any variants will be noted
below).

ahamkaram agni spar$am pole |
Pride is like the touch of fire.

Sutra 185

Eﬁ%ﬁ%cﬂ%@)‘“%oﬂ%@ |

Bablble LaltsmTaw): |
BCloank |
stowmafl(N&SMUPL GlEFLUD|

s 4 &mppw G uud El (only text among the manuscripts and printed editions to attest Q&LuUID);
Fmpd E2+E3.

* El1 does not mark off the first line of the following stitra from this one.

nakamakalusamcittam |
nahime jivitenartthah |
nadeham |

o 38
emmavittuttiramum ceppam |

‘Mind unsullied by desire...’; ‘There is surely no purpose in living for me...”; ‘I am not this...’;

‘Our straight path to heaven...’

1) Jitanta Stotra 1.13: nakamakalusamcittam. 2) Ramayana 5.24.5: na hi me jivitenarthah. 3) Stotra
Ratna 57: nadeham. 4) Tiruvaymoli 2.9.1: emma vittut tiramum ceppam.
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Stitra 186
6 Sl:mreallasll eYUT LY aﬂas;a;agw_;m AN AV

HFTH D@ alles EMOUT AP allexelyy Clewresld Curtley |

pratikula visaya spar§am visaspar§am pole |

anukiila visaya spar§am visamisra bhojanam pole |

The touch of an unfavourable object is like the touch of poison. The touch of a favourable object

is like eating [food] mixed with poison.

Sttra 187
&5 grldemw allpridl el Tl tsL BlRars@Guruturteowd o, (h&éIn umbLiler
BILoe0IClev WM gImigs 5126018 @GHWMLlLmtlevwd allaswl 66T anEell&Hs HAT&HMSE |

agni jvalaiyai vilunki vitay keta ninaikkumap poleyum atukira pampin nilalileyotunka

ninaikkumapoleyum visaya pravananay sukhikka ninaikkai |

Thinking to be happy by being intent on sensory objects is like thinking to quench a thirst by

swallowing the flame of fire or like thinking to seek refuge in the shadow of a dancing snake.

Sutra 188
SIGETOTLOM (LG LOTLEUTEeL swweld &EEwdeisma ITE@W 25270 hFSlwuml @(HeELW0

U6l allasl 2UT L BSHSHTElEL (PLGUD Lilg |

* E2 does not mark off the following stitra from this one (any variants will be noted below).

acunamamutiyumap pole bhagavad anubhavaikaparanay mrduprakrtiyay irukkum avan visaya

dars$anattale mutiyum pati |

Just as the Acunama (bird) dies, he who has a gentle nature and has the supreme singular

experience of the Lord will die because of seeing sensory objects.
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Suatra 189

ST g LUU(huurewrtlederer & gL_eussltm |

kattippatuppayovennakkatavatire |*°

Thus it may be said, ‘Will you kill [me]?’

Sutra 190
G @B eyl 66w e tdhel® Brearddarutlumtley |
ZeTBEUTEE aTlepwl 6L elere JFneudld Brarld2aritumtley |

ajflanana visaya pravanan kevala nastikanaip pole |

jhianavanana visaya pravanan astikanastikanaip pole |

The ignorant one intent on sensory objects is like the simple nastika (atheist); the wise one intent

on sense objects is like an a@stikandstika (half-hearted believer).

Sutra 191
(Hel® Bratls 2o s sl([(hSHe0md |

@@J@&%EW@I@&%% Q(H BTEBH S(HEH06EUTET ()G |

kevala nastikanaittiruttalam |

astikanastikanai oru nalun tiruttavonnatu |

The simple ndstika may be reformed; the astikanastika can never be reformed.

Sttra 192
@iy (hb anudhla s (PigHGL eTelaDleEels wTveals el TLGMSUD
al2emSH gl (PL&HEGSWD |

ivaily irantum svartipena mutikkum alavanrikke bhagavata virodhattaiyum vilaittu mutikkum |

¥ Tiruvaymoli 6.9.9: kattip patuppave.
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These two [pride and attachment to sense objects] not only destroy because of [their effect on

the] essential nature, [they] destroy by producing hostility toward the Bhagavata (devotee).

Sutra 193
Brem D6 ImIS ML LWITL STVl SaICITTUOL LI asILCLM(hLD DeUTHeT 2 ue L
Clumblev |

namartpankalaiy utaiyaray bhagavatavirodham pannip porum avarkal dagdhapatam pole |

Those having the name and form [of a bhdgavata] who continue producing hostility toward

bhagavatas are like burnt cloth.

Sutra 194
LG LIL|L 656U GleUBSHTEVI6sTenL_LLD LITEYLD &HHISHHIL_&GHELWD |
STOHOIGSHSH6UTCEm LMBES GUmD |

matipputavai ventaluntaiyum pavum ottukkitakkum |

karratittavare parantu pom |

If folded cloth is burnt the woof and warp appear, but it is scattered by the blowing wind.

Sutra 195
TUTIU6S Gi6L.ST15 G )LILI6ueT 6ot 1687 6T 2657 S CI HITLDIEVSH 6T 6T6VEVITLD VT VELSTELIITITLD

QurymemwEwerm Swd imem&FolaEweur |

* 2 GQurgremwo (poramai) E1+E3; Qummemno (porumai) E2

1$varan avatarittup panninavanaittolilkal ellam bhagavatapacaram poramaiy enru jiyar arulic

ceyvar |

Naiijiyar graciously said, “I$vara, descending as [an] avatara, who produced all the mighty tasks,

is impatient with disrespectful conduct toward bhdgavatas.”
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Suatra 196

F6USIT Bl T

avamanakriya |

Disrespectful act.

Suatra 197

ST VEISTELITTSBMTH FolBHRAIWY |

bhagavatapacarantan anekavidham |

Disrespect toward bhdagavatas is of many kinds.

Sutra 198
IFlCevClwimen GeumHem LGSHeL 2h Bliv e lawl |

*  @eunser (ivarkal) E1; oyeurnaer (avarkal) E2+E3

atiley onru ivarkal pakkal janma nirtipanam |

One among these is investigating their birth.

Sutra 199
Bgl HMH GUTOUSTTSHSL 2. IT2Mb a7 Sllevinl STL_lgev G DTl |

itu tan arcavatarattil upadana smrtiyilun kattil kriiram |

This, indeed, is more cruel than thinking about the material cause of the arcavatara.
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Sutra 200
SASMG 25y (bl e ITlCLlFEBEWTHL_THGD e UTTenEh CameusD |

* 9smg (attai) El; @& ams (ittai) E2; @eng (itai) E3
attai matr yoni pariksaiyotokkum enru $astrafi collum |

The sastra says that that is like investigating the womb of one’s mother.

Sutra 201
ST oHTemeulIEUTEleL H2) 2aTT@E@W WiTallsy @ L whlg;ma 1eTHhoHTelar eummumw
all(hb |

triSamkuvaip pole karma candalanay marvil itta yajiopavitantane varay vitum |

Like Trisanku, who became a candala (outcaste) by karma, the sacred thread put on [his] chest

becomes a leather strap.

Sutra 202
2l 2TODISHES HTOTBUTSFC60 MTVELSH MHHE TS (H |

SiFled @ev2eowlleuSH (& ST Ded 6L 15T Y SWT6ley |

jati candalanukku kalantarattile bhagavatan akaikku yogyataiyuntu |

atuvum illaiy ivanukku ariidha patitan akaiyale |

For the candala by birth it is possible to become a bhdgavata at another time; because he

[Trisanku] had arisen and was outcast, even this is not [possible] for him.

Sutra 203
88 Ha15SWOIHMT] Blwed @euev |

itu tanakkadhikari niyamam illai |
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There is no restraint of the rightful claimant for this [prapatti].

Suatra 204

ST SEMHMIE06UTTW &FT SIS ESTTHGIETEYID 6T6TmnHWTLleV |

* gatemaswrCev (enkaiyale) E1+E3; @uwearemaswrCev (imankaiyale) E2
* E2 does not mark off the following two siitra from this one; E3 does not mark off the following

sttra from this one (variants will be treated below).

tamarkalirralaivaray catiyantanarkalelum enkaiyale |*°

Thus by the saying, “Even though those of the brahmana jati, highest among the kindred.”

Sutra 205
Geuail_gdldev Coleulssw o eTsGHmSWD L6 26mUILI6T emUTDeUTEISH & D66
LSS eumTenGenwyd aniliug) |

s 2eaunmmengamuun (vartaiyaiyum) El; eurpengenwwp (vartaiyaiyum) E2+E3

ivvitattile vainteya vrttantattaiyum pillaip pillaiy alvanukku alvan panitta vartaiyaiyum

smarippatu |

In this place the story of Vainteya and the words said by Alvan to Pillai Pillaiyalvan will be

recalled.*!

Y Tirumalai 43: amara or arkam arum vétam or nankum otit tamarkalil talaivardy cati antanarkalélum
numarkalaip palippar akil notippatu or alavil anke avarkal tam pulaiyar polum aranka ma nakarulané;
“O! Lord in the great city of Arankam! Having properly read the six arigas and the four vedas, even
though of the brahmana jati, being highest among the kindred, if they are slandering those who are yours
[i.e. bhagavatas], at that very moment, right there, they,indeed, are as if outcastes because of [this] one
immoral action.”

' 1) The story of Vainatéya (Garuda), according to Lester, is to be found in the fifth book (udogya parva)
of the Mahabharata. 1 have not, however, been able to locate the precise location of this episode. 2) This
appears, again, to be a story from one of the sampradaya hagiographies. Lester provieds the following
synopsis: “Pillai Pillai Alvan, though a man of great learning and high birth, was notable in his constant
offence against Bhagavatas. His preceptor, Kuirattalvan, exacted a promise from him that he would no
longer offend. A short time later he, nonetheless, had ill thought about a Bhagavata and hid himself from
his preceptor in shame. His preceptor seeking him out, told him that he should hide no longer since his
attitude indicated that he had indeed repented” (Lester, Srivacana Bhiisana, 62).
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Sutra 206
%5 T BT B RaRMBRIGSET UBIHSTEID bUDNISGHSHEUTHET LUSHEHe0
6100 6NUMw LILDWIEMLO &SI TLIGILIT CleV W 6LIL|6TTL_T () 6VILD @6 &S EHEUMTSHETT LIS EH60 &6 1M 6l

QUMD |

* | MBI BETaYTBERISS6T (jiananusthanankalai) E1; %5 T BT O 651 61T (jiananusthanankal)

E2+E3

jhananusthanankalai olintalum perrukkavarkal pakkal sambandhameyamaikirap poley avaiy

untanalum ilavukkavarkal pakkal apacarame porum |

Even if leaving off [the requisite] knowledge and [appropriate] practice for attainment, a
relationship to them [the bhdgavatas] is as if sufficient for obtaining those; if, however, one

[shows] disrepect to them, it is enough for [his] destruction.

Sutra 207
B glev =p egerdl Blued Gevev |

itil janma vrttadi niyamam illai |
In this there is no restriction of birth, conduct, etc.

Sutra 208
Beleudu e HOHUTIH 68T 5 5lenIe 6 ITI2AUTELANT AHETSSHS6IE! HTET6VTD |

*  BGeileuswal (ivvarttham) E1+E3; eTelieuasye (evvarttham) E2

ivvarttham kaisika vrttantattilum uparicaravasu vrttantattilun kanalam |

This truth may be seen in the Kaisika and Uparicaravasu incidents.*

*21) The first reference is to a story narrated in the 139" chapter of the Varaha Purana. Verses 32 to 100
tell the story of an outcaste who, while singing to the Lord, was detained by a raksasa (demon) desirous
of eating him. After completing his devotional song, he submitted himself to the demon. Instead of eating
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Sutra 209
enyraneaye al2s0&6laevensing tlolamayunre eraisSHmeley |
WVEIQTY Clans=Clalmm |

gl Ser Qo6 SnLLTSIL SyTeyomblen |

brahmanyam vilaic cellukiratu vedaddhyayanadi mukhattale |
bhagavallabha hetuvenru |

atu tan ilavukkuruppakil tyajyamamire |

The price of being a brahmana, with learning and reciting the Vedas, is acceptable; it is the
cause of attainment of the Lord. If that becomes a part of the detriment [to attainment],

[however,] it should be abandoned.

Sutra 210
2F 67 SmIGETE 2 Ml W 2 6% (PP FeIHas (L UDNISESL Q06 sHEY
F6L OWmsse |

janma vrttankalin utaiya utkarsamum apakarsamum perrukkum ilavukkum aprayojakam |

The superiority and inferiority of birth are not the cause of blessing or loss.

him, the demon requested that the outcaste grant him liberation through his song. Agreeing, the outcaste
sang the glory of the Lord and transferred the accumulated merit to the demon thus freeing him from his
demon form, becoming “pure like the moon in autumn.” (S. Venkitasubramonia lyer, trans., The Varaha
Purana, 376-380). 2) The second refers to king Uparicara Vasu. The story of his disagreement with the
rsis and subsequent punishment is narrated in books twelve, thirteen, and fourteen of the Mahabharata.
Although there is some variation, all three books present basically the same story. To summarize: the
gods and rsis had a disagreement over whether or not animals should be slaughtered as sacrifice. The
position of the gods was that animals should, indeed, continue to constitute the sacrifices offered them.
The position of the rsis was that the gods should content themselves with offerings of grain. When
consulted, Uparicara Vasu, depicted as either lying or ignorant of the basis of the rsis’ argument, sided
with the gods. He was summarily cursed by the rsis and fell to earth having lost his power to fly between
heaven and earth (Georges Dumézil, The Desitny of a King, 62-64).
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Suatra 211

6L Wmese wwealsh anoeniw(LPY SieuVoeNRw(LPLD |
prayojakam bhagavat sambandhamum asambandhamum |
The cause is the relationship or non-relationship with the Lord.

Satra 212

VAT AVoENIRWLD 2 L _MEDEV @T6ost (HID 685 @& 6IDTbleLTETeL (R6LeUTS| |

bhagavat sambandham untanal irantum okkumov ennil ovvatu |
If it is said, “if there is a relationship with the Lord, is there not equality between the two

[inferior and superior births]?” [The answer is that] there is no similarity.

Sutra 213
2 56% 0TS a58lHE 2P a0r0UT eV TEL2TWITClEY |
UTmwlem 21 |

TETEIM LGl sww 2b&HY |

* 1 =n% (janmam) E1+E2; 25 (janma) E3

utkrstamaka bhramitta janmam bhram$asambhavanaiyale |
Sarire ca |

enkira patiye bhaya janakam |**

The birth confounded with that which is superior produces fear because of the possibility of

decline, as in the saying, “and in the body.”

® Jitanta Stotra 1.9: Sarire ca gatau capi vartate me mahadbhyam; “great feat exists for me in [my] body

and even in [my] position.”
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Suatra 214

SAFHG U Oe e yTeorar tudbane wralss tlelgmid |

atukku svariipa praptamana naicyam bhavikka venum |

For that [superior birth] it is necessary that there be humility appropriate to the essential nature.

Sutra 215
FHOLIFHOP 0TS 5Bl6G 2 816% BHGHGIGHSHITan(h 2magppd G6vev |

* 25968 (utkrsta) E1+E2; o 5Uag (utkusta) E3

apakrstamaka bhramitta utkrsta janmattukkirantu dosamum illai |

For the superior birth mistaken as inferior, there are not the two defects [pride and fear].

Satra 216
QQEEJQO 25 adlal |

naicyam janma siddham |
Humility is acquired by birth.

Sutra 217
SEOHWITEY 2 &76% BHELD Hygeagl |

* 25968 (utkrsta) E1+E2; o FUag (utkusta) E3
akaiyal utkrsta janmame $restham |

Therefore, the superior birth is best.**

44 That is to say, the so-called “inferior birth,” because it lacks the defects of pride and fear, is

deemed to be, in truth, the “superior birth.”
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Satra 218

vgeCl21me l zafe me |

* El does not mark off the following stitra from this one (any variants will be treated below)
$vapacopi mahipala [*°
Even one who cooks dogs, O great protector!

Sutra 219
BlFjag 2RE5HMeV aUbS Camape tTEILUG ell@&uypau avoenfwSSTblev |

* E2 does not mark off the following Sttra from this one (any variants will be treated below)
nikrsta janmattal vanta dosam Samippatu vilaksana sambandhattale |

The defect coming because of low birth will perish because of the relationship to [these]

extraordinary [individuals].

Suatra 220

ANENIRLSFIHE CUTLYMSWETLTD CUTS 2R&USHTSHMS LTS Clolgmid |
sambandhattukku yogyataiy untam potu janmakkottai poka venum |

When there is fitness for a relationship [to the community of bhdgavatas], the defect of birth will

disappear.

Sutra 221
2HGFHHGHHTSHOBH WD FHSHEG LT enupL LPSIeuT6lelm(pdev 6rerdsin
urL- g leowi(mef& 6l FwsmT |

45 This quotation, according to Lester, is from the Bhagavata Purana (no verse number provided).
However, this precise phrase does not appear in the GRETIL version, nor do any of the varations on
this phrase that I considered.
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janmattukkuk kottaiyum atukku parihdramum palutilavolukal enkira pattiley arulic ceytar |*®
The defect of birth and the destruction of it are graciously stated in the verse saying, “conduct

such that it is without defect”

Suatra 222

CleuoG&UILTETEIUTEleLUIELTHET L enL_6YYo6TUTLY |

*  Qeuwas (vedhaka) El; Qeusas (vetaka) E2+E3Y
vedhakap pon poleyivarkal ottais sambandham |
A relationship with these people is like refined gold.*

Suatra 223

Geunse Lssev anvmeyen=dlurse gl enrHlD BL-&& Clelgmid |
*  &®Wls) (adhikya) E1; g»uOl&es (adhikka) E2+E3

ivarkal pakkal samyabuddhiyum adhikya buddhiyum natakka venum

* Tirumalai 42i: palutila olukal arrup pala catuppéti markal ili kulattavarkalelum em ativarkal akil
toluminir kotumin kolmin enru ninnotum okka valipata arulinday pola matil tiruvarankattané; “O Lord of
Tiru Arangam! The many who are strong [in] conduct such that it is without defect, those who are well-
versed in the four Vedas, even if of low-caste, if we are your slaves, you [say], “Worship [them]! Give [to
them]! Receive [them]!” You graciously revered [them] as if [they were] equal with you.”

47 In the printed editions Qeuuw &/Cleu s is given as vetaka RJ; vétaka NV+PN; and vedaka in LR. It is
translated by Lester as “iron,” and “refined gold” by Rangaswami. According to the Tamil Lexicon, the
term vetaka derives from the Sanskrit term bhedaka. Because the rest of the characters (i.e.,

Qeuw&/Cleuss as opposed to Gleuga) in the manuscripts are clearly from the Grantha script, indicating
an awareness of this word as deriving from Sanskrit, the shift from bA- to v- could either be a dialect
variant, a shift back to the Sanskrit from an already “tamilized” form, or some intermediate phase in the
process of borrowing the word into Tamil.

* possible that it should read «...is like [the relationship of] iron to refined gold,” or, “...is like a
[relationship to] that which transmutes baser metals into gold.”
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It is necessary to behave toward these people with knowledge of [their] equality and superiority.

Suatra 224

DISTeUG) |
ST, t_B‘J""@)DI'UF 6TETMILD eV VMTEIHETIEID SGevralleid T-UT U asTlew|LD
FUOIH UM B2 SHmSE |

* 1 sreyU (tulyar) El; s®eyd (tilyar) E2+E3

atavatu |

acarya tulyar enrum samsarikalilum tannilum 1$varanilum adhikarenru ninaikkai |

That is to say, thinking [they are] equal to the acarya and superior to worldly persons, to one’s

self, and to I§vara.

Suatra 225

GH2UMLY QM) SSHES5IG GH2ITULLY 61215 |
acarya samyattukkati acarya vacanam |
The dcarya’s word is the basis for equality with the acarya.

Sutra 226
@l BRearwmtlgmblenswe ge1oummy |

ippati ninaiyatolikaiyum apacaram |

Not thinking this way is an offence.
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Sttra 227
BleueGuw b o Slanman 6 rUmeamgserilenid Lulleveh &L Gymertl CB(Hwmmsely.enulleyn

ST OlF M Cleumki@(HSIWIeILD [H68T () &HeUMeT e estriflenid ClGL L (HESIM& 6l eTenn
QWLELT(HEHSEG CIedlev LML (H&E6TEYID aNUTLLOTEHE ST 6VMLD |

e 3 Qurmens@ (porulukku) E1; QummL&@ (porutkku) E2+E3
* 3 Qwedlev (melil) E1; Qwm (mer) E2+E3

ivvarttham itihasa puranankalilum payilufl cutaroli netumarkatimaiyilun kancora venkurutiyilum
nannataval avunarilum tettaruntirattenilum memporulukku melil pattukkalilum

visadamakakkanalam |*
This truth is in the itihdsas and puranas, in [the verses]: ‘Speaking [of His] brilliance’; ‘The
abundance of Netumal’; ‘Blood streaming from the eyes’; ‘Asuras [with] swords unleashed’;

‘One who has attained rare strength, sweetness’; and may be seen clearly in the excellent verses

of ‘O most excellent God’

Stitra 228
oo WL (68) 60T aﬂugrr‘é]@jm 6T EUDEB L WITE)ETT |

ksatriyanana vi§vamitran brahmarsiyanan |

e . . 50
Vi§vamitra, a ksatriya, became a brahmarsi.

1) Tiruvaymoli 3.7: payilum cutaroli. 2) Tiruvaymoli 8.10.1: nefumarkatimai. 3) Periya Tirumoli 7.4.1:
kancora venkuruti. 4) Periya Tirumoli 2.6.1: nannata val avunar. 5) Perumal Tirumoli 2.1: téttarum tiral
ten. 6) Tirumalai 38-43: mémporul. The first five of these citations refer to an entire decad (ten stanzas
plus one signature stanza). The last reference ‘mémporul’ is to a series of six stanzas. In the interest of
keeping things concise, I will not reproduce them in full here. Suffice it to say that all of these references
deal with the importance of serving the devotees of the Lord. A paradigmatic example of the extreme
limits of such service for one’s fellow devotees, from among the verses listed here, is the last two lines of
Tiruvaymoli 3.7.10: “we are the servants of the servants of those who are the servants of the servants to
those who are the servants of the servants of those who are the servants of the servants to the Lord”(atiyar
atiyar tam atiyar atiyar tamakku atiyar atiyar tam atiyar atiyonkalé).

50 One of the many places that the story of Visvamitra’s attainment of the status of brahmarsi is
narrated is the Ramayana (1.17ff) .
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Sutra 229
6165619 6107 2631 T TELETHT R FHP@6LIToVBLD 6763 (6D |

CUBHOTET L&EETH™ 6UoUT)BTS BRSS! UTlelswdBeTlFCFugTT |

* 2eunGlsy (varttai) El; euriieng (vartai) E2; eurpeng (vartai) E3

vibhisananai ravanan kulapamsanam enran |
perumal iksvaku vamg$yanaka ninaittu varttaiy arulicc eytar |
Ravana called Vibhisana a disgrace to the family; Perumal (Rama), thinking [of him] as a

member of the Iksvaku family, graciously spoke [with him].”!

Suatra 230

CuflweysmL W@ CuBLOTeT enyanblaud erveanmuLD L e W (herflE)m |

e QuilweyemLwis@ (periyavutaiyarkku) E1; Quilweyenwmm@ (periyavutaiyarku) E2+E3.
*  Gupomer (perumal) E1+E2; Quflw GugmomeT (periya perumal) E3

periyav utaiyarkku perumal brahmamedha samskaram panniy arulinar |
For Periya Utaiyar, Perumal (Rama) graciously performed the brahmamedha samskara.>

Sutra 231
Wwey e rGm GUTTT UTE)SMSUD ZTBTOIE)SmSUE Caman(h (el =y
enyanEl2LHSTEEL aVEVTISHTT |

dharma putrar asariri vakyattaiyum jianadhikyattaiyun kontu $rividurarai brahmamedhattale

samskarittar |

51 The story of Vibhisana’s seeking refuge with Rama and Rama’s subsequent acceptance of him is
narrated in the Ramayana (6.13ff).

52 Periya Utaiyar is the Tamil name for Jatayu, a demi-god in the form of a bird who attempted to save
Sita from Ravana. The incident is narrated in the Ramayana, (3.64ff). The brahmamedha samskara is a
funeral rite.
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Dharmaputra, having considered the speech of the heavenly voice and [Vidura’s] superiority of

knowledge, purified Vidura with the brahmamedha.”

Stitra 232
6N 6TT uja_z,mbrrtueifr eum&60l6lev Gleuese(h) uwey anobls ammkiserT

UT BILILIS &8 OIS TesTL_TT&H6TT |
rsikal dharmavyadhan vacalile tuvantu dharma sandehankal samippittukkontarkal |
The rsis, trembling at the gateway of Dharmavyadha, had [their] doubts about dharma

subdued.>*

Sutra 233
F36%601 Sagtlemarmaaser vanmaem el (h yifele=um Slmporerlamasulteowpg)

CFWSHTeT |
krsnan bhismadronadikal grahankalai vittu $rividurar tirumalikaiyileyamutu ceytan |

Krsna, foresaking the houses of Bhisma, Drona, etc., acquired food in the blessed house of S

. 55
Vidura.

Sutra 234
ClLHLTET JTUTenudlenSHUIWLTElen (P& 6lF WS ([HelE |

perumal $risabarikaiyyale amutu ceytarulinar |

Perumil (Rama) graciously acquired food by the very hand of Sri Sabari.”®

53 This incident is narrated in the Mahabharata (15.33.15ff).

54 Dharmavyada was a butcher of low-caste who imparted teachings on dharma to the Brahmin
Kausika. The incident is narrated in the Mahabhdrata (3.198ff).

55 This incident is narrated in the Mahabharata (5.89).

56 This incident is narrated in the Ramdyana (3.70).
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Sutra 235
wrpCearfl HEOU ealleswormSUCEURWHBLEIL@®L WaITSHEG H(HETFCFUS eumtllsamw

anmwluug) |

* 1 ymeflFdswg (arulicceyta) E1+E2; oymefl&Cesw (aruliccey) E3

*  lermQesyenw (varttaiyai) EITE2; eumpeng (vartai) E3
maraneri nampi visayamakap periya nampiy utaiyavarkku arulicc eyta varttaiyai smarippatu |

The words of Periya Nampi concerning Maraneri Nampi, graciously spoken to Utaiyavar, will be

57
remembered.

Stitra 236
a_njrraﬂ’ﬂ)_mQQaJrﬂgarr@ |

pradurbhavairityadi |
“By the manifestations,” etc.”®

Sutra 237
SOTVEISET YODIGHEIE CleUD MU B TBTEEH26MUEDL_WEUET GRIGLDEH FLObHS

&H(peoL_Llwmurg tlwesmy ClgEmeveor Blarma&lem |

bhagavatan anrikke vedarttha jianadikalaiy utaiyavan kunkumafi cumanta kalutaiyopatiy enru

colla ninratire |

57 Utaiyavar is another name by which Ramanuja is known. Again, this incident may have been recorded
in one of the sampradaya hagiographies. Lester records the story as follows: “Maranéri Nambi was a
disciple of Alavandar (Yamuna), of lower caste, but of great learning and devotion. Nearing death, he
asked Periya Nambi, a high-caste person, to perform his funeral rites. Periya Nambi did as requested, but
was asked by Ramanuja why he did this rather than allow Maranéri’s body to be cremated by his own
people. Periya Nambi referred to the example of Rama and Jatayus” (Lester, Srivacana Bhiisana, 68).

*8 Pillai Lokacarya is referring to the various incarnations of the Lord (source unknown).
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As it has been said, unless [one is] a bhdgavata, those who have knowledge and such of the

meaning of the Vedas are like a donkey abundant with saffron.

Suatra 238

wrerere Jif & @CuT e UCLGLOTET Sluiid ITeUT Shhih26TWTendUUL LTI |
rajavana Srikulasekharap perumal tiryak sthavara janmankalaiy acaippattar |
King St7 Kulacekara Perumil desired the births of animals and inanimate objects.”

Sttra 239

ey mapelesms2rumes CUfmDeuT(h S(HLOSHETT([HLD ClVTe | 2HGHH FHEYYTHLD
LI6D0T 65371 (€0 T FH6TT |

brahmanottamarana periyalvarum tirumakalarum gopa janmattai asthanam panninarkal |

Periyalvar, the best of brahmanas, and [his] blessed daughter cared for the birth of a cowherd.®

Sutra 240
FHHEV HHIHHTEL el yTHGLD BIFarme 2 s6hzumL welelbtley eUmSHsL aIBTL
B(HSSLW |

* 1 aweanmH@w (sarvarkkum) El; ewveuynss @ (sarvarkkum) E2 & E3

kantal kalintal sarvarkkum narinam uttamaiy utaiyavvasthai varakkatavatay irukkum |

If fault is removed, it will be such that everyone shall come to the state of the very best of

women.

59 Kulacekara is on of the alvars. He authored the Perumal Tirumoli.

60 Both are considered alvars and their works are included in the Divya Prabandham. Periyalvar
was the author of the Periyalvar Tirumoli. His daughter, Antal, was the author of Tiruppavai and
Ndcciyar Tirumoli.
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Sutra 241

N O YHMUSSTE6L OITIT=DTST apUT e I15HISHES S5 avre)d 2 @ TWHSGD |

*  eumluuransr (parisuddhatma) El; e dlureers (pariSuddhatma) E2 & E3

* E2 does not mark off the following stitra from this one (any variants will be treated below).
aru prakarattale pariSuddhatma svartipattukku tat samyam untayirukkum |
Equality with her will occur for the essential nature of the purified soul in six ways.’'

Sutra 242

2769 HPI6V 2 H6BP FHADHMUSHSTol6V |
§i256% HHI6V 2. 5aB P GaVHTT  TTadlsIHHTEleV |

drstattil utkarsam ahamkarattale |

adrastattil utkarsam ahamkara rahityattale |

Superiority in that which is seen [i.e., the world of sense objects] is from pride. Superiority in

that which is unseen is from being completely without pride.

Sutra 243
enyanTeUT @ohHF UTHev @enL_GFFlumuuCunm el(hidev ClFWuD Lilg uimul
B(HBHGWDI

brahmavay ilantu potal itaicciyaypperru vitutal ceyyum patiyay irukkum |

It happens that as Brahma there is loss, as a cowherdess there is the bestowal of greatness.

6! Manavalamamuni’s commentary on this verse lists these six as: (1) ananyarhacesatvam — being [a]
subordinate, obligated to no other; (2) ananyacaranatvam — being one with no other refuge; (3)
ananyapokyatvam — being one with no other enjoyment; (4) samclesattil tarikkai — abiding in union (with
the Lord); (5) viclesattil tariyamai restless in separation (from the Lord); and (6) tadekanirvahyatvam
being one who lives by the aid of That One (i.e. the Lord).
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Sutra 244

QUL 6rvel) 6L &HMTUSSHTEVID BIUT 6lam S2eUral FianolUHHSHEGHD SHlmlemL U
STLOTET ellasll 6 LTeUMMSSISHEGD 1126 BlEVHSTET e & UT6lev

HET 26T EHETTL_T6V UT F 606U & G608 L_TLGILITCI6VWLLD M EUSH SIS S 6U2ILSHITIT 6T
6UVCENVITIT]S 26T & & 6TTL_T6V 6UV6L 15560 &H & 600TL_TLGILITCIeVW|LD emeUsTeTe & (&,

Blous ymumer Jofelolenas e e 26 S eumL M6V 6N =& 2611 & &6 L TLCLITEleuwd

TUT U 2T S SHEB0TLT6V 6L I SITe06115 G680 L TLCLITEleVWILD G 21MUI, 260 & SHesurL_Tev LIglwlent
Qe T & & 680 LTLEILITCElVULD U626 & 860016V

Fi.8D12 &6 16111556 &H & & 60T L_TLGILTCleuW|LD H12601&H G| St.emoHITIUT Suw&HMEMRISET PLP(THLD
FFPH @MU LUHFH60 SBTLTSHMSWD |

6Ly SlF @M LSSV YT SMSD 26l IFRHGD HOUTSHET LGS0

Fle 160 FEB WD TIDUIISEGLD TeamEhd - JySWTaumidel HLOWMeYILD LIDFTeviD
LImULIG &18 6l & TeTT 61T CleuT 65t (D) & |

Q2 M2AMLL6 JONT2LD JGUTS aHSID Vel SanTassTeev LIPULISESLD

B HH%uCweam Gletlbg) 2 aowrttlguley 2 o 10E&geUD Jswmlelsuileo

G0l IClFBUD 6y S elaySaertler wmwyst enrsdl Slagsujlp Cle.an wWTTame
eLIT2MS aVSMUTWLE avete ] e yanme 6 sle 18ltweadsp enrdl altlutag(pb
BSOS CIHUTD 2 @IL_ME)6L H2) OLI@LD 66 (MG FeLIT 6LIDLD (16 (BH6V
UnS@&L e h8lub aprBragmbsHSle0 aumTLBI enredl BlanSlud elledmeaum 2 LW
25T BT HCOST BRIGET6V eUTClmILD 2 HHGH[Herflar BHlevmgerley G2 mumsluTw(pb
2oL@MUTTEONVB(LPL D ST eNleWnIGH6Tle HU AU FGHEl Wb &rErals 5 Bludluyb
G anTU BluSlyb HE H"@ anansla(pl oSG e anansuran blansun
Bem6eUullS S 2D QL MT2ATULLE LenTeHHTelev eUDl 18 @G L6 66 6l & imes (h

CUTT&H&SL_6eT |1

* 8 e (minrum) El; (permitdo (munrum) E2+E3
* 11 pwreyd (nammalum) El; sar@epip (tannalum) E2+E3

ippati sarva prakarattalum nasa hetuvana ahamkarattukkum atinutaiya karyamana visaya
pravanyattukkum vilai nilantan akaiyale tannaik kantal satruvaik kantap poleyum avaittukku
varddhakarana samsarikalaik kantal sarpattaik kantap poleyum avaittukku nivarttakarana
$rivaisnavarkalaik kantal bandhukkalaik kantap poleyum 1$§varanaik kantal pitavaik kantap
poleyum acaryanaik kantal paciyan corraik kantap poleyum $isyanaik kantal abhimata
visayattaik kantap poleyum ninaittu ahamkarartthakamankal minrum anukular pakkal

anadarattaiyum |
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pratikular pakkal pravanyattaiyum upeksikkum avarkal pakkal apeksaiyaiyum pirappikkum
enrafci — atmagunankal nammalum piraralum pirappittuk kollav onnatu |

sadacarya prasadam atiyaka varukira bhagavat prasadattale pirappikkum ittanaiy enru tunintu
deha yatraiyil upeksaiyum atma yatraiyil apeksaiyum prakrta vastukkalil bhogyata buddhi
nivrttiyum deha dharanam paramatma samaradhana samapti prasada pratipattiy enkira buddhi
visesamum tanakkoru klesam untanal karma phalam enratal krpa phalam enratal pirakkum
pritiyum svanusthanattil sadhanatva buddhi nivrttiyum vilaksanar utaiya jiananusthanankalil
vafichaiyum ukantarulina nilankalil adaratiSayamum mamgalasasanamum itara visayankalil
aruciyum arttiyum anuvarttana niyatiyum ahara niyatiyum anukula sahavasamum pratikula
sahavasa nivrttiyum ivaiyittanaiyum sadacarya prasadattale varddhikkum pati pannik kontu
porak katavan ||

Thus, having considered that since he himself is the fertile ground for the pride which is the
cause of ruin in every way and for the attachment to sense-objects which are the outcome of that
[pride], if he sees himself it is like seeing an enemy; if he sees those bound in samsara
promoting these [attachment to sense objects and pride] it is like seeing a serpent; if he sees
Srivaisnavas who are renouncing these [attachment to sense objects and pride] it is like seeing
relatives; if he sees I$vara it is like seeing [his] father; if he sees the d@carya it is like a hungry
man seeing food; and if he sees a disciple it is like seeing an agreeable object. Having feared
that the three — pride, wealth, and desire — produce contempt toward favourable people;
attachment toward unfavourable people; and desire toward those who are indifferent; and having
concluded that the qualities of the soul are not produced by one’s self nor by another, that this
much is produced by the grace of the Lord through the grace of the true dcarya; one should
continue to produce growth with the true acarya. [This is accomplished by cultivating:] disregard
in the maintenance of the body; eagerness in the maintenance of the soul; cessation of the
thought of the enjoyableness in material things; confidence in the peculiar knowledge that
confidence in the grace obtained by service of the Supreme Soul is maintaining the body;
happiness if there is an affliction to one’s self [knowing that it is] the fruit of karma or the fruit
of compassion; cessation of the thought of the means in self-practice; earnest desire in the
practice of the knowledge of extraordinary people; and abundance of care in the beloved places,
the prayer of benediction, aversion toward other objects, the restriction which is obedience, the

restriction of food, favourable friendship, and cessation of unfavourable friendship.
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Sutra 245

2ow@nwnm5a§m—®6)_| alliT=ed er6l(melelemailey M he CeluTuiley [0 o) [T oo o soreully
HOTHULNCeL SlIL_&HGHW |

Clery2 266luTWInmL (NwrdHlSL_&@GLw |

mamgalasasanam svariipa viruddham anrov ennil jianadasaiyil raksyaraksaka bhavam
tankappile kitakkum |

prema dasaiyirrattumarikitakkum |

If it is said, ‘the prayer of benediction is contrary to the essential nature, is it not?” [The answer
is that] in the state of knowledge the condition of protected and protector is his refuge, in the

state of love [this relation] is overturned.

Sutra 246
Siee T D6 ISNSHWE VRIS HT6V UM HHLHMSHE6ISTesn (h Hevran CIBTHGWD |

216607 ClEV6TT &2 IT WY, & 60 & UIBEOVRIIGS HTMM 65T 2601 HFHL_ ST &HFH LIS TestTL_ 611268 GIBTESH G |

avan svartipattaiy anusandhittal avanaik katakakak kontu tannai nokkum |

avan saukumaryattaiy anusandhittarrannaik katakakak kontavanai nokkum |

If considering the essential nature of Him, looking at himself, [he] takes Him as protector. If

considering His tenderness, looking at Him, he takes himself as protector.

Sutra 247
Beleugw] e 2idrals) JFRB&HUTRHE SHOSET NTTESH Yo ey S )
eUTeUDIG6TTE 3aB&H6T Sl(hHeulg eanTurer Jifbe6vre g

yifelle = e 2emummi&Talsvsdl 2manm G G&OTaTelTSHeT Lg&H6016l60 STamreumDd |
ivvarttham cakravartti $rijanakarajan tirumakal vi§vamitran $ridandakaranya vasikalana rsikal

tiruvati maharajar $rinandagopar $rividurar pillaiy urankavilli dasar tutakkamanavarkal pakkalile

kanalam |
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This truth may be seen in the case of the emperor (Dasaratha), King Janaka’s blessed daughter
(Sita), Visvamitra, the rsis who dwell in the Dandaka Forest, Tiruvati (Hanuman), the Maharaja

(Sugriva), the cowherd Sri Nanda, Sri Vidura, Pillai Urankavilli Dasar, and others.

Sutra 248
@ 2emwCL(mLom2em JUf weeniClL(HLOT6T FSlUTobltld L G(HeUmyLD FsluTobltldm
LewoT6ueT] JOof we emiClLHOT6T 6 IMl&HTo CLHLOM26T CBT&EISHSIED |

s 20mpmsHHsSIan (nokkittire) E1; s @&s160m (nokkuttire) E2+E3

ilaiyaperumalai $riguhap perumal atiS$amkai panna iruvaraiyum atiSamkai panni $riguhap

perumal parikaram perumalai nokkittire |

The blessed Lord Guha suspected the younger Lord (Laksmana); suspecting them both, the army
of Lord Guha protected the Perumal (Rama).

Sutra 249
QR(HE)ET 26UHH6lev ADIHHUTH26T g alDE LHNSGHID LML TWSHSHIGH| |

s urLrmwsslg (patayattitu) E1; umLrws gl (patayattutu) E2+E3

orunal mukhattile vilittavarkalai vativalaku patuttum patayattitu |

Having gazed at [His] face one day, the beauty of [His] form made it (protecting the Lord)

become a duty to them.

Sutra 250
@leuT&HeT BL(LPMLW 6lGHTLAOWIGeL6IWTEID Lilg WTWSHSHTLOEUTTSHET H1260 |

*  ulpeunmaeT K12v (alvarkal nilai) E1; oy peunisenii2sv (alvarkanilai) E2+E3

ivarkal nammutaiya kotiyiley ennum patiyayattalvarkal nilai |
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The nature of the alvars is gathered in these people who are among our number.

Suatra 251

QLLDEUMIT 6T 6T6VEVMENFULD GILMT6VeVeVT GlLflwmpeur T |

alvarkal ellaraiyum polallar periyalvar |

Periyalvar is not like all the [other] alvars.

Sttra 252
UTHETL HHF| HM2MA sl |
Beunslg) Hloye |

* @enslg E1+E2; Qeunsg E3

avarkalukkatu kadacitkam |

ivarkitu nityam |

For them, it (protecting the Lord) is occasional; for him, it is constant.

Suatra 253

SIEUTHETT 2 6ML_WEUTLOMISGTEV SHTolaTwIleuTdH @ G Tul(H&SELW |
* grdarwleursE El; srdarwlsurg E2; srarulleun@ E3

avarkal utaiyavalankal taneyivarkku metay irukkum |

The bottom of the depth for them (the other alvars) is shallow for him.

Sutra 254
OUTHEHSEG 20U UTesFuHoHUD DS T Do 15 HE5 G0
G\LDID (T 607 60T LILI6TOT T LD |

PN 2w agdHGL Clansmaml anT e ISHmSHEHMTLILDHNID |
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e 2 @QUip@merer (ilinfrunna) E1; @WBIm mevorewor (ilintrunna) E2+E3
* 3 gsleung (ativarku) E1; oisleurs @ (ativarkku) E2+E3

avarkalukku ubhaya $esatvattaiyum alittu svariipattaikkum ilinTrunnap pannum | ativarku ubhaya
vrddhikkum hetuvay svariipattaik karaiy errum |

For them, diving deep into the essential nature destroys the subservience to both (the Lord and
the devotees).®* For him (Periyalvar), that (diving deep) redeems the essential nature which is the

cause for the increase [of subservience] to both.

Sutra 255

W BlelsyHmISGEHSE LULLI(HEUG 6l Sl&E @D S ST &8 &0 &M ER6LS) |
HEBFHMTOMIGHETL G 12TBRIGEHSHE 25U HT@GSlteveLultnilelg) 6 yre Jo i@k
B\g6leutlweTugy) |

Gib12les 06T LUTT S &l 2 NSNSV TaTLSTUSESTs (h @& & 6lerwimCele wmiw

BLSHEGW |

* 1 sswiu(eug (bhayappatuvatu) E1+E2; sowimwiii(heug (bhayappayappatuvatu) E3
* 1 Qsremeugl (koluvatu) E1; Gasmemeug) (kolavatu) E2+E3
* 492 pxevimsev (urakalurakal) El; o pQsmepimElasmev (urakolurakol) E2+E3

bhaya nivarttakankalukku bhayap patuvatu pratikularaiyum anukularakkik kolavatu |
atttakalankalil apadanankalukku uttarakalattilevayirerivatu praptiphalam ituvey enpatu |

animisaraip parttu urakal urakal enpatayk kontu itu taneyatraiyay natakkum |**

Fearing for the fear-removers, changing unfavourable ones into favourable ones, feeling pangs of

the heart in later times for the pure conduct in former times, saying ‘this indeed is the fruit of

62 Manavalamamuni defines the two (ubhaya) subserviences (Sesatvas) as: “the subservience to the
Lord that is achieved in the first and middle steps and the subservience to the devotees that is the
limit of that (subservience)” (pratamamattyamapatasitttamdna pakavacccésatvamum
tatkdsttaiydna pdkavatcésatvamum).

63 1) Source unknown, does not occur in Periyalvar’s Tiruppallantu or Tirumoli; 2) Periyalvar
Tirumoli 5.2.9: urakal urakal.
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attainment,” and, [upon] seeing those who are vigilant, saying ‘Do not sleep! Do not sleep!,’ this

indeed is his occupation.

Sutra 256
DIBVEVTHEUTSHTLCILTGIEL Cl&L_SIMeUTSH6T 2 mnL_WeyEh & TevensSIMeUTEHeT 2 enl_Wieb
SHATDMUS ST HDSHWETDISH6EH U (EHLOTETTIT 6T60T&SIMEUT 2 6L

SEDLOUS SN EDSSSTUSS WTOENHTT([HD Gel(hD 26 16tl2udliug) |

allatavarkalaip pole ketkiravarkal utaiyavufi collukiravarkal utaiyavun tanimaiyait tavirkkaiy
anrikke alumalar enkiravan utaiya tanimaiyait tavirkkaikkayattu bhasyakararum ivarum

upadesippatu |

Unlike the others [who are] removing the solitude of the ones who speak and the ones who listen,
he and Bhasyakara (Ramanuja) give religious instruction for the removal of the solitude of he

who is called ‘Alum Alar’ (the Lord).

Stitra 257
DI6VEVTSHTITH G aj\)%rrsweaeﬁ]aam 2 UT )BT H w6600 TFoF WL RIGETTEY |

BeUTH G 20 VEMUTTENBSHHTLIEV |

e 1 veveunsns@ (allatarkku) E1; isveurseunsens @ (allatavatkalkku) E2+E3

allatarkku sattasamrddhikal dar§ananubhavakaimkaryankalale |

ivarkku mamgalasasanattale |

The existence and sustenance of others are because of seeing, enjoying, and serving [the Lord];

for him (Periyalvar), it is because of the mamgalasasana.

Sutra 258
2 SHHGH(HeMET BHleVnkIdH 26T BE=aNRISHTEV 2D 2 &S (LPLD @erhlssClesulleu(henL Ul
wWreelgQw BL&6lgEeveuTHEWL WTClGWms GCleugnin |

229



ukantarulina nilankalaiyanusandhittal inum urakkamum inrikkey ivarutaiya yatraiye

namakkellarkum yatraiyaka venum |

If thinking about the beloved places, the practice of him (Periyalvar), [being] without food or

sleep, must be the practice of all of us.

Suatra 259
QLS WITEEY 2o V@TUTTEN.Bo %W@@JI‘FE‘“HW@NL&’ [

akaiyale mamgalasasanam svariipanugunam |
Therefore, the mamgalasasana is suitable to the essential nature.

Sutra 260
Qe sl PSP gMowasl tdeurmuykas G (hmblamiturtey e altey

CAgmenL Camememevemid LigUl([(h&HGWD 62T ST |

* @& (adv. meaning ‘now, henceforth’) E1 is the only text among the manuscripts and printed

editions to attest efl as the first word of this sitra.

ini anukular akirar jianabhakti vairagyankal ittu marinarppole vativile totai kollallam

patiyirukkum paramarttar |

Those who are extremely distressed are of a nature [such that they] may understand the truth like
those who, having cast away64 knowledge, devotion, and renunciation, have been corrected;

henceforth, they are favourable.

% This could be a rather controversial interpretation of the adverbial participle iffu in this phrase. Mine is,
of course, only one possible interpretation of this phrase. Lester, for example, interprets it to mean, “in
each of whom knowledge, devotion or renunciation seems to be prominent” (Lester, Srivacana Bhiisana,
75-76). Manavalamamuni’s commentary, however, would seem to bear out my understanding of the

sttra. “That which it is acceptable to relinquish may be seen by separating the truth, that which has the
characteristic of protection that precedes discrimination, for the purpose of casting aside the excess flood-
water [extraneous elements]; He is the supreme truth. [This may be seen] from the unprofitable attainment
that corresponds to knowledge, the unprofitable experience that corresponds to devotion, and the
unprofitable aversion obstructing that corresponds to renunciation” (¢ydjyépatéya vivekapirvakamana
tayaripamanavativilé vakaintu kanalam pati puravellamitavirukkum paramarttar, jiananurapamana
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Sttra 261
Q(hH CFW BIFbu BT Blarmev HEFMH6lsw
QuUTEFIBGISTL(NTUGILITCleLWIlameLUIEVELTSHTT S EHLD @EUTSEHET LML 6UVoENRw & ST 660

2 IMEYHV STHSLUSTU @N(HBHELW |

* | plywu plarmev (nirampu ninral) E1; Blywu mr Blarmev (nirampu nir ninral) E2+E3

oru cey nirampa nir ninral acarcey pocintukattumap poley ivaiy illatarkkum ivarkal ottai

sambandhattale uravutal tirakkatavatay irukkum |

Just like a field standing full oozes out to the neighbouring field, by relation with these people,
for those without these things [knowledge, devotion, and renunciation], distress will completely

vanish.

Stitra 262

OL(H BT eUTeUaISSTE)60 DIGISHSE LMl 6UL_WITETMRIGSET 2 L MOmD CumGlev
e e JuesSSTareuTenuilibs enpanmel alCuTawmigGe &6l 6l

Q2GS SL_USTW @\(HSHESLWD |

* ] ogyLmomb Qur@ev (untamam pole) E1; o ewr_morliQurGev (untamapole) E2+E3

aru nir varavanittanal atukkitana vataiyalankal untamap pole praptiyanittanavarey inta svabhava

visesankal tannitaiye vilaiyak katavatay irukkum |

Like the symbols which are the condition for it (a flood) arise by the approaching river water
itself, these distinctions of self-nature shall be produced of their own accord [when] attainment is

near.

praptyalapattalum paktyanurapamanav anupavalapattalum vairakyanuriipamana
virotinivruttyalapattalum).
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Sutra 263
@emeupemm&tlsme(h 2mwe uTTHTY aarm HaTHblsunSUIL_eomll G(HESESLW |

s @meunery (ivairrai) E1; @eaneuulhenm (ivaiyirrai) E2+E3%
ivairraik kontu carama $ariram enru tanakkey arutiyitalay irukkum |
Having these [marks], the last body is being confirmed for him.

Sutra 264
6Ly SlF @ Q&SI |
Cl2. anr gmedlem s EhD a5 (HD Su5)EIUTaR S WO SMHD 2.6 ITUTBT bHlag[hD

QJ&J)MQU.II’I’ZE) 6L U (HhO |

* 1eaydle@n (pratikular) E1; @efl 6y Slex=@nf (ini pratikular) E2+E3
pratikular akirar |
dehatmabhimanikalum svatantrarum anyasesatva bhiitarum upayantara nistharum svaprayojana

pararum |

Those who are unvafourable are: prideful in body and soul, independent, subservient to another,

believe in another upaya, and engage in self-purpose.

Sutra 265
B & EhSHGEZUT) (D 2. ITEWTEO ILRISEBD (wIGSIHSGSLD |

ivarkalukkudde$yarum upayopeyankalum bhedittirukkum |

For those who have a purpose in view, upaya and upeya are different.

5 All printed editions attest ivarrai.
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Sttra 266

Qaﬁ)n%nﬂznﬂa@&@cﬂ%waf 2. amele) ) &UTET 2Bak)TEH6T |
2 e ITWY FFuw L’ |

2 el Casradlsd tlawrwvl |

Y5 (H S G EIUT YT YL AT awTve y2rf |

2 e ITwly asa_mﬁﬂﬂa%rrﬁ@ [

2 Qe Wo ap L Tel Cewmwl |

BT aE W DEHEGEZUTYT ryanu e mase |

2 6L MW 536 eMUTJWIET? |

2 Lo IWesst avmureezye |

2.6 MW Blag(héHE@6lgurym Cl2alsmasuyrelumea Tugnm) |
26 IMTWLY H21ZTHVISIGHET 2 tlo Il MweaIe Framealy |

e 6IWLTRs 6T (haéE6lguu)m CIHEhalE@ev BI2aTLILITaTuelaT 66 ssImee |
2.6 Mo eY&HWOTHTTY |

2 Qe iWlo UV G} Qe F oUWy |

dehatmabhimanikalukkuddesyar dehavarddhakarana manusyarkal |
upayam arttham |

upeyam aihika bhogam |

svatantrarukkudde$yar svargadi bhogapradar |

upayam karmanusthanam |

upeyam svargadi bhogam |

anyasesa bhiitarukkudde$yar brahmarudradikal |

upayam tat samasrayanam |

upeyantat sayujyam |

upayantara nistharukkudde$yan devatantaryamiyana 1$varan |
upayam karmajnanabhaktikal upeyam bhagavadanubhavam |
svaprayojana pararukkudde$yan neficinal ninaippanayavan enkiravan
upayam svakiyasvikaram |

upeyam svarttha kaimkaryam |*°

66 Tiruvaymoli 3.6.9: neficinal ninaippanayavan.
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For those who are prideful in body and soul, men who cause the body to thrive is their aim,
prosperity is the means, [and] worldly enjoyment is the goal. For those who are independent,
those giving the enjoyment of heaven, etc. is their aim, practicing karma is the means, [and]
enjoyment of heaven, etc., is the goal. For those who are devotees of another, Brahma, Rudra,
etc. is their goal, choosing that [god] is the means, [and] union with that [god] is the goal. For
those who believe in another upaya, I$vara, the indweller of the gods, is their aim, karma, jiiana,
and bhakti are the means, [and] experience of God is the goal. For those who are engaged in
self-purpose, “He who is perceived by the heart” is their aim, their own acceptance is the means,

[and] service of their self-purpose is the goal.

Sttra 267
(P&HM ClEmeTe eypeu(HLD Blueng &S EHlens S |
OHeDWI(HEU(HLD FF=W;and & &Hasle0sE |

mutar conna miivarum nigrahattukkilakku |

marraiyiruvarum anugrahattukkilakku |

The first three mentioned are the target for punishment; the other two are the target of favour.

Sutra 268
EPEUHENL_LIE|D &2l SBmaelallBmuT)e |
mrert &WOleITlSE o yTuuEls albruT)o |

SIEHFID SOIHMTISHEG 6T U =asHTU AIBTUT)Y |
mivarutaiyavum karmam anubhavavinasyam |
nalam adhikarikku prayascitta vinasyam |

aficam adhikarikku purusakara vinasyam |

The karma of the [first] three is destroyed by experience. For the fourth claimant, it is destroyed

by expiation. Aor the fifth claimant, it is destroyed by intercession.
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Sttra 269
2.6 MY fHMT KT@SGHEV 6L P EUT QM6 IFs(PLOTL Gl([(HSGLWD |

ST HT@HSH6V 2wl BITCleL &% (LPLOTL @\(HSHELWD |

upayam svikara kalattil purusa sapeksamumay purusakara sapeksamumay irukkum |

karya kalattil ubhaya nirapeksamumay irukkum |

At the time of accepting the means there is dependence on the purusa and the purusakara; at the

time of attainment there is no dependence on either.

Sutra 270
a6 FEIWLIMR2B eI 6T6VEVTENTWLD |
oSl HeUNS B2 & HeuTolontlelareailev Gk ape L6lum2bD Mearsing)

SHUTW2Tas 25 2TarHamsg |

* 2eaarsimigl (enkirutu) E1+E2; srersSimg) (enkiratu) E3

svaprayojana parar ellaraiyum |

prati kularaka ninaikkalamovennil inku svaprayojanam enkirutu asrayadosa jannyamanattai |

If it is said, “might it not be thought that all those engaged in self-purpose are unfavourable?”

[The answer is that] here, “self-purpose” is that which is arising from the defect of attachment.

Sttra 271
SLESHWTEIL blamasd @evev |

akaiyale dosam illai |

Therefore, there is no defect.
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Sttra 272
allas Clarapssrelev aimHD melblsveorm) 2 ayzmuldnuilkuUS) |

visaya dosattale varum avaiyellan dustyajamayireyiruppatu |

All those [things] that come with the defect of [attachment to] the object are difficult to abandon.

Sutra 273
2 eTemLWOFT(h CFSHIL_T euTTemng |

&we%a@ugﬁ |

* leummemg (vartai) El; eurpemng (vartai) E2+E3

* 2 &weap)blap sl (kathamannyadichsati) E1; suwozas)8lug 61 (kathamanyadischati) E2+E3

ulamaiyarotu cekitar vartai |

kathamannyadichsati |’
‘The speech of the deaf with the mute...’; ‘How can it desire anything else...’

Sutra 274

UL U eI S 2aTULD QL T2UMULY 6L armeSHTlev eudl L &EWD LT &H S S
elaent |

GH2UMUY, QOSEUOILD 8we SeEluSILD |

suaBe)? Faumuy Celeimealpb ey bldmeasy(pm |

26 J6lyo WRT 6T g0lETLD AuLpD |

eIy mamnyk O rDeLTUTWAT H6TT 2 DLW 6UAB(PLD FBTOGTHB(LPD |
emlsyT2)e GCldlelagel arvanalTan(pld GsdlembpD |

&5%_1,@9@ ST (& oW (LPLD WeIsh L& oS U (LPLD |

* 2 euananb (vastavyam) EI+E2; euanely: (vastavyah) E3

ippatiyivaiyittanaiyum sadacarya prasadattale varddhikkum potaikku vastavyam |

1) Nacciyar Tirumoli 12.1: ulamaiyarotu cekitar vartai. 2) Stotra Ratna 27: kathamannyadicchati.
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acarya sannidhiyum bhagavat sannidhiyum |

vaktavyam acarya vaibhavamum svanikarsamum |

japtavyam guruparamparaiyum dvayamum |

parigrahyam piirvacaryarkal utaiya vacanamum anusthanamum |
parityajyam avaisnava sahavasamum abhimanamum |

karttavyam acarya kaimkaryamum bhagavat kaimkaryamum |

Thus, all these [virtues] increase by the grace of the true acarya: the wise one should dwell in the
proximity of the acarya and the Lord, should speak of the acarya’s greatness and his own
inferiority, should repeat the guruparampara and dvaya [mantra], should favour the speech and
conduct of the former acaryas, should renounce dwelling with and love of non-Vaisnavas, and

should do the service of the acarya and the service of the Lord.

Sutra 275
SLCFmarar wwels Cdomuihlelg tTrapzralssmtley |

GHomuwl) Ce&osuwydleg ITTONGETRUSSHTEVID FH UMW), U2UBSSTEVID |

e 1+2 QO®momwdleug (kaimkaryarivatu) El; Qe&oswbd ibleug (kaimkaryam arivatu)
E2+E3

kitconna bhagavat kaimkaryarivatu $astramukhattale |

acarya kaimkaryam arivatu $astramukhattalum acarya vacanattalum |

As referred to before, service of the Lord will be known by the sastra; service of the dcarya will

be known by the sastra and by the word of the dcarya.

Sutra 276
Qe FoHWAB STer @yevs(h |

kaimkaryan tan irantu |

Indeed, there are two [kinds of] service.
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Sutra 277
IIFT6UG| 26 ¢ LIFWMSWLID dublag M) Hal(HdSWLWD |

atavatu istafl ceykaiyum anistan tavirukaiyum |
That is to say, doing what is desired and abstaining from what is not desired.

Sutra 278
D ag MHloagy MGV UG ATUTERIGSTULD FHSaNT IO ISMSULID FHL@ESH(HSGSLD |

istanistankal varnasramankalaiyum atmasvariipattaiyum avalambittirukkum |

That which is desired and that which is not desired depends on varndasrama and the essential

nature of the soul.

Sutra 279
LI )5 51885 (6h F SIMLETT 61T 6L_ISHem S LILIET @BICID |

punyattukkancukiravan papattaip pannanire |
He who fears [to do] good won’t do evil.

Sutra 280
Beuan o ramnSms alTe D darhl(BHESD |
e MO IHNS 6L I*a@myD qTardlh&HESLD |

DIEUMISSH G| SlemL_ WG| |

ivan punyattai papam enrirukkum |
avan papattai punyam enrirukkum |

avanukkatu kitaiyatu |
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He (the prapanna) calls merit demerit; He (the Lord) calls demerit merit; that [demerit] is not

obtained by Him (the Lord).

Sttra 281
QO FoHWAH ST Wl D@D ELeVTH UG SledD@rml euFCleugpiDd |

*  QOFHoFmwm (kaimkaryan) E1+E2; Qe&oadwiy (kaimkarya) E3

s  ofSlzDewru (bhitimilamay) E1; sf$lgPewns (bhitimilamaka) E2+E3

* euy El; not attested in E2+E3%

kaimkaryan tan bhakti mtlam allata potu bhitimiilamay varavenum |

Service, indeed, should come such that its source is fear when its source is not devotion.

Stitra 282
SIFIOYD @6vevTs ClUTg FUOIHTTSHSIEVID 2 6 ITCWTEle Wk eflenid FmiD
@Dl & 6lsClwmblugn |

e 2 @earhlsCsCurblyn (inrikkeyoliyum) El; el Qscwridlu Qeugsin (anrikkeyoliya

venum) E2+E3%

atuvum illata potu adhikarattilum upayopeyankalilum anvayam inrikkeyoliyum |

When it is not this, the fitness (of the prapanna) and the connection to upaya and upeya will be

lost.

Suatra 283

Qe FoFHWAH ST 6L1@ QVTUOBLD Y HSTEUSH L 1@D Y &S CleugpiDd |

kaimkaryan tannai phala sadhanam akkate phalam akka venum |

% vara is also attested in all the printed editions.

69 All of the printed editions agree with E1.
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Service, indeed, should be the fruit, not bring about the means to the fruit.

Sutra 284
DSTeUG| ST DHLWTTOEH 2161126018608 CIWIM & LILIETHT TB)6M S |

atavatu tan kaiyerate avanaik kaiyerkappannukai |

That is to say, do not take in hand from Him; produce what was taken in hand for Him.

Sutra 285
QBTG G SHCSHTETETTCS ClHTeuTL_ &% SHSHMFHEE60] ST (NEs CleugnD |

* Oar(hsg (kotuttu) E2+E3; (&g (kututtu) E1
*  &edl (kuli) E1; @69 (kuli) E2+E3

kotuttuk kollate kontatuk kukkaik kili kotukka venum |

Giving, not grasping, one should give payment for receiving [acceptance].

Sutra 286
yfallemmemnyud yiferensrmueayub Foalomwwb turtey Hlamlgs HUlgHmev anude e

BImWw Cumeug |

* 1 ferersrueyub (Sfimalakararaiyum) El; enersnmmoenyub (malakararaiyum) E2+E3

e | &9afleowwyd (kiiniyaiyum) El; & aflenwwynd (kuniyaiyum) E2+E3

$rividuraraiyum $rimalakararaiyum kiiniyaiyum pole kificit karittal svariipam niram peruvatu |

Like Sri Vidura, SrT Malakara, and the hunch-backed woman, if one does something the essential

nature will obtain lustre.

240



Sttra 287
Olg SL6U S CFTMILD SMIEOITSH Ljeysh S Elol UM &FMh&Iblcmulledr e
LeT(H&HSHG |

mati tatavata corum curunarata piivuil cunnampu patata cantumirey ivarkal kotuttatu |

They gave food without checking [their] pockets, flowers without a bad smell, and sandalwood

untouched by lime.

Sutra 288
CelFoamwy 26QUTELTHEL (peLeTerm 26C6UT S6flepid eV da 1Hms 2Z@b YHS
CleugnILD |

kaimkarya dasai pole munpulla dasaikalilum svariipattai ujvalam akka venum |
As in the state of servitude, in the prior states too, the essential nature should be made

resplendent.

Sttra 289
(PeTEuBTey 2 6QEuTwsser(h |

munpenalu dasaiyuntu |
There are four prior states.

Sutra 290
SASTUG| ZMH 206lUTWD eUTean 26UTWwD e yme ] 2nteuTud 6 hTe )T 56l

2CCuTwb |
atavatu jiana dasaiyum varana dasaiyum prapti dasaiyum prapyanubhava dasaiyum |

That is to say, the state of knowledge, the state of choosing, the state of attainment, and the state

of experiencing the goal.
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Sutra 291

%56 2 CCUTWI6L GiggMBHmG (LpeTel(HD |

euen 20CuTWleL Ge O SLmw (peeafl(hib |

e e ] 20durwiley ggslimw (pearefl(hin |

e e HTE=ael 266uTuley ssdlblClenTSHma (Parafl(hib |

jhana dasaiyil ajianattai munnitum |
varana dasaiyil apiirttiyai munnitum |
prapti dasaiyil arttiyai munnitum |

prapyanubhava dasaiyil abhinives$attai munnitum |

In the state of knowledge one bears in mind [his] ignorance; in the state of choosing one bears in
mind [his] non-accomplishment; in the state of attainment one bears in mind [his] mental

anguish; in the state of experiencing the goal one bears in mind [his] eagerness.

Sttra 292

Gt MBI CUTELG| FHUMULY KT BFHHTE6L |
&ua_rﬁJé]g_; Gumeug) TUZ T a_rﬁ)é]g_z,uerG\J [
GEl CumTeug[hermelev |

G| BlOleUUTLD GClUTEUS FEaelSHHTole |

ajfidnam povatu acarya jiianattale |
apiirtti povatu 1$vara pirttiyale |
artti povatarulale |

abhinive§am povatanubhavattale |
Ignorance will go because of the knowledge of the acarya; non-accomplishment will go because

of the fullness of I§vara; mental anguish will go because of [the Lord’s] grace; eagerness will go

because of experience.
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Sutra 293

FiZgTBHB|H B Ft6L UMDY |
aﬂa_l'@ﬁg_l,&alq_ Z5, T a_rﬁ)é]g_l [
GHENEHFG FHOTVE |

G101 Bl6l6UUT & &S HGUILDE |

ajhanattukkati aparadham |
apiurttikkati jhana pirtti |
arttikkati alabham |
abhinivesattukkatiyalaku |

The source of ignorance is transgression; the source of non-accomplishment is the fullness of
knowledge; the source of mental anguish is non-attainment; the source of eagerness is the beauty

[of the Lord].

Sutra 294
GE D FOIBEICeLUT (P AHSGWD UG walmmd v aluTeIb ClFTaEtlELd |

e uwSlWlenid (gatiyilum) E1; wslulGev (gatiyile) E2+E3
arttiyum abhinivesamum irukkum patiy arcciradi gatiyilum connom |
Mental anguish and eagerness have been discussed in the Arcciradi Gati.”

Sutra 295
BleuaT Ha1EHE BIew 266lUT CuTCtey mHTey weesr (P 2 o (h |

*  uvuam(wp (gunamum) El; vrawmiseEnn (gunankalum) E2+E3

70 Another one of Pillai Lokacarya’s rahasyagranthas. According to Venkatachari, the Arcciradi Gati
“deals with the journey of a departed soul from earth to Heaven (Vaikuntha) and gives the details of
where it stops along the wayi, its reception in Vaikuntha, etc.” (Venkatachari, The Manipravala Literature
of the Srivaisnava Acaryas, 138).
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ivan tanakku nalu dasai pole nalu gunamum untu |

Like the four states, there are four qualities of him (the prapanna).

Sutra 296
BTG B MTHB(LPLD G TH(LPLD UTESIUD &FUT ESIUD |

atavatu jianamum ajianamum $aktiyum asaktiyum |

That is to say, knowledge, ignorance, power, and powerlessness.

Sutra 297
B\g HTaT UGS 2 aor(h |

itu tan avanukkum untu |

This, indeed, is so for Him too.

Sutra 298

SI6UT 2 DLW ZLTBHFIFHHEVHEG @6 2Ol WD |
G MBS G| HH60EH G @eussT 2l W tlamawy |
UTEBIHSHI6085E 6T 2 DLW U&asese |

ST S5 S0 E Qe 2 ml_ e Itlsymue |

avan utaiya jiianattukkilakku ivan utaiya gunam |
ajhanattukkilakku ivan utaiya dosam |
saktikkilakku ivan utaiya raksanam |

asaktikkilakku ivan utaiya parityagam |
The target of His knowledge is the quality of him; the target of His ignorance is the fault of him;

the target of His power is the protection of him; the target of His powerlessness is the

abandonment of him.
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Sutra 299

Qe 2 LW M BHHSHHeVHEG Jn2UMuL) Lau |
G TS GH|HHEVEH G GH2UTul) blamap |
IT&ESHH6VEE Gmu)y (o&EoSHwe |

HUT S SH 605G BlepoTEragTry |

ivan utaiya jhanattukkilakku acarya gunam |
ajhanattukkilakku acarya dosam |
saktikkilakku acarya kaimkaryam |

asaktikkilakku nisiddhanusthanam |

The target of his knowledge is the quality of the dcarya; the target of his ignorance is the fault of

the dcarya; the target of his power is service of the dcarya; the target of his powerlessness is

doing forbidden things.

Sutra 300
HleBerm) ST HTey LigWml @\(hH&ELW |

e  HleBam (nisiddhan) E1+E2; fle®a (nisiddha) E3
* s (tanum) E1; smer (tan) E2+E3

nisiddhan tanum nalu patiyay irukkum |
There are four kinds of forbidden things.

Suatra 301
SASTOUG| HFyS) ST 6W0T(LPLD |

WIS GO IAMTPD WTVELISTEIAMT(PD SO DNTEIATTUPD |

atavatu akrtya karanamum |

bhagavad apacaramum bhagavatapacaramum asahyapacaramum
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That is to say, doing what ought not to be done, disrespectful conduct toward the Lord,

disrespectful conduct toward devotees, and intolerable disrespectful conduct.

Suatra 302

G165 HUID elF e lTadlblan aimtayrape amamm ety ane

6)_II'U'2_J6)_I9IT6)_|@_ITJITFUL? EHG)I\)E)D HUOBY Bﬂﬂ)cﬂhﬁbaﬂ)mmtﬁ’ @L&SBSLDITQWGZDGLI |

akrtya karanam avatu parahimsai parastostram paradara parigraham paradravyapaharam asatya

kathanam abhaksyabhaksanam tutakkamanavai |

What ought not be done is: harming others and praising others; seizing another’s wife; stealing

another’s property; telling un-truths; and eating the inedible; etc.”’

Sutra 303

WVEIS FELIMULD PeUF (26 IsTSUMIFET OIL_THE TUTT S 51260185 &HU|D
mna&a%naamgnmﬁ&ﬂﬂé\) 2BaR) QLRTSWSTeN=HILLD 6l TUT 2 alle it SLomer
2.6 I2IMU(PLD SHYITEUSTUSHSI6V 2 6 ITamb BITde I (P FHSTe Lanmu(pD wvels

26NTELAnTT (PG Sl SSLTTmel |

bhagavad apacaram avatu devatantarankal otokka 1$varanai ninaikkaiyum
ramakrsnadyavatarankalil manusya sajatiyatabuddhiyum varnasrama viparitamana upacaramum
arcavatarattil upadana nirtipanamum atmapaharamum bhagavad dravyapaharamun

tutakkamanavai |

Disrespect of the Lord is: thinking that other gods are equal to I$vara; the thought of the
similarity of [ordinary] men to the avataras, Rama, Krsna, etc.; practice that is contrary to
varnasrama; searching for a material cause in the arcavatara; thinking ill of the soul; and

stealing the property of the Lord; etc.””

71 tutakkamanavai, which I have translated above as “etc.,” literally means “those being the beginning.”
72 See note 340 (above).
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Sutra 304
WeIE 2ONSMSSSTE Fi6L LanTlSHmESD &ie LanlSSIDelTHEhSE arvan
SHMIHOBUD EUTEHET LIFHE601660Wm AN SOTHeD ST SOMS&HeD e IT]w; adl&samgwn

WvaIMEIGESElay ML GHSESWD |

bhagavad dravyattaittan apaharikkaiyum apaharikkiravarkalukku saha karikkaiyum avarkal

pakkalileyacitamakavum ayacitamakavum parigrahikkaiyum bhagavanukkanistamay irukkum |

[Actions that are] undesireable to the Lord are: stealing the property of the Lord oneself; helping

those who steal; and receiving that which is asked or unasked for from them (those who steal).

Suatra 305
AOTVEUSTELIITTLDTEUG| SiLDo&HTT T Ty HMSMRIFH6T DL UWITEH

U QEleU6% a1 &(ETh &G UILGTERILD aTCTTuwY |

* | FenoHmMUTFwySHTemIS6T (ahamkarartthakamankal) E1; siemommmmawsyismmabd

(ahamkarartthakamam) E2+E3.

bhagavatapacaram avatu ahamkarartthakamankal atiyaka $rivaisnavarkalukkup pannum

virodham |

Disrespect of the devotee is hostility toward Vaisnavas such that it is based on pride, wealth, and

desire.

Sutra 306
SEUVAMITEIATTLD helG) Hleflnimublons mwelss wTVeals allaklid 66T}V

FOVADIDTHEYL @HSHMSWLD F2UMWLTEL MU (LPLD S8 FBTeLIIMT (LPLD |

asahyapacaram avatu nirnibandhanamaka bhagavat bhagavata visayam enral asahamananay

irukkaiyum acaryapacaramum tat bhaktapacaramum |

Intolerable disrespect is: being impatient without cause if the subject under discussion is

devotees of the Lord; disrespect of the acarya; and disrespect of the Lord’s devotees.
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Sutra 307
BeeuWTaTmSEOSTETN SPTRISEHLML 26 ITW al6mTuSI&EHLm 2 6leiw

T muSI&HERLOTL @(HSHEGWD |
ivaiy onrukkonru kriirankalumay upaya virodhikalumay upeya virodhikalumay irukkum |
Each of these is [more] wicked than the next, hostile to the means and hostile to the goal.

Sutra 308
srear adlelsre 62 uTd Uaanid CUTg) Heranyd UTlag)2amild 6 1@&HamSUD Lom(Blg.
BT SHmE DU HlaBal |

tan hitopadesam pannum potu tannaiyum $isyanaiyum phalattaiyum marati ninaikkai krura

nisiddham |

Indeed, when [the dcarya is] giving the auspicious instruction, thinking derangedly about

himself, the disciple, and the fruit is fiercely forbidden.

Sutra 309

HET26T DMLY 512607 HeDSHWITOLS| FH60T 260 Fip2TUIL60T 6T601 M) [Hl 26T &M |
UTleg) 26 DMLY BIRATSMEWTOIS] HaT&HE UTlagp)ar qearnl Hl2ar&ms |
OI@SHMG DMLY B2ATSHMSUTOIS] 2508 6 hWRBSHMSUD UTlagp)b 2 LW
2 £aRSMBUL DVeIss C(olFoHWLHMHULD QVLADEITOANSMSILD 6L I@LOMTSEH
12601 &H6m S |

tannai marati ninaikkaiyavatu tannai acaryan enru ninaikkai |
Sisyanai marati ninaikkaiyavatu tanakku $isyan enru ninaikkai |
phalattai marati ninaikkaiyavatu drastaprayojanattaiyum $isyan utaiya ujjivanttaiyum bhagavat

kaimkaryattaiyum sahavasattaiyum phalamaka ninaikkai |

That is to say, the deranged thought about him is thinking of himself as acarya. The deranged
thought about the disciple is thinking of (the disciple) as his disciple. The deranged thought
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about the fruit is thinking that the fruit is: seeing profit, the salvation of the disciple, service of

the Lord, and co-habiting.

Sutra 310

BIROTUT S (&S @606y e I@(LPLD eudldlSHSID Lig sTerblaeetlen ClUT 615609 & @r)60r
uTleg)m) Bleateurtley 2568 e 1@ abdldlsE@n |

MUY, Bl2areurtley o £a1me adldlG@LD |

SHUTWH Bl2meurtley swwvelss Col&oHwyo aOIDIHEGW |

2.6 IHMT angSlumtley anavairane adldSEGnD |

ninaiyatirukka innalu phalamum siddhikkira pati ennennil $esabhiitanana Sisyan ninaivale drasta
phalam siddhikkum |

1$varan ninaivale ujjivanam siddhikkum |

acaryan ninaivale bhagavat kaimkaryam siddhikkum |

upakara smrtiyale sahavasam siddhikkum |

If it is said, “not thinking [about these], how are these four to be accomplished?” [The answer is
that] the fruit of the manifest [world] is accomplished by thinking about the disciple as a devotee;
salvation is accomplished by thinking about I$vara; service of the Lord is accomplished by

thinking about the dcarya; and co-habiting is accomplished by remembering assistance.

Sutra 311
EUVIT Fab T 6L I@(LPLD Gy MWL Sou(LPLD 6udIdISH &SI Lilg ClwettClestBBlev & 6ot 2607 6T VLD
TUZIUR) BlR2areumepid ardldl&H @G0 |

saksat phalamum acaryatvamum siddhikkira patiy ennennil tan ninaivalum i§varan ninaivalum

siddhikkum |

If it is said, “how are the direct fruit and acarya-hood accomplished?”” [The answer is that] they

are accomplished by thinking of his (own dcarya) and by thinking of I$vara.
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Sttra 312
Guugbwmplw 2 6 1CeudlsE gl @mauTGn ayu et adldlullevev |

*  @meum@w (ivarkum) El; @meun@o (ivarkum) E2+E3
ippatiy oliya upades$ikkil iruvarkum svartipa siddhiyillai |

Except by teaching in this way, the essential nature of the two (the d@carya and the disciple) is not
established.

Sutra 313
GHAUTLLDISHE UTlag )6l LSS0 Fgbller LD euyT2UTULLLET LGSV 6LTT.585) (LD

CleugnILD |
acaryanukku $isyan pakkal krpaiyum svacaryan pakkal paratantryamum venum |

For the dcarya there should be compassion toward the disciple and dependence upon this own

acarya.

Sutra 314
&FyLllewrtlev utlasym apmde e adldlESD |
O SBHSHTCleV ST T e o abdldlSEEGD |

krpaiyale $isyan svariipam siddhikkum |

paratantryattale tan svartipam siddhikkum |

The essential nature of the disciple is accomplished by compassion; his [the dcarya’s] essential

nature is accomplished by dependence.

Sutra 315
CBCT GHATWLET TG erveanVTT Blols  Home (uflugl(hees; &g

2 6 16le vt &Heue |
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nere acaryan enpatu samsara nivarttakamana periya tirumantrattai upadesittavanai |

The direct meaning of acarya is he who teaches the great Tirumantra that destroys samsara.

Sutra 316
EUVOEUVITIT 612 L FoMhIGHEHLOMII Fogs "L MBIS ETHLDITE 8.V 2685;Mh15 26T

2 6 120G HUTHERSHEG GH2UMTW AT 6D S uTl60260 |

samsara varddhakankalumay ksudrankalumana bhagavan mantrankalai upadesittavarkalukku

acaryatva purttiyillai |

Acarya-hood is incomplete for those who teach the insignificant Lord-mantras that promote

samsarda.

Suatra 317

V6 265;ThI&H 26N Fa "L MRIGET TISING QL I@TTT |

* oaarsimg (enkiratu) El; ereorasimig) (enkirutu) E2+E3

bhagavan mantrankalai ksudrankal enkirutu phaladvara |

By way of [their] fruit, it is said that the Lord-mantras are insignificant.

Suatra 318

6UVOANVITIT 6L &MBIGET TETHIMGHIDSHHTL6V |

* garsingibd (enkiratum) El; starsSimigio (enkirutum) E2+E3

samsara varddhakankal enkiratum attale |

Because of that, it is also said that they are promoters of samsara.
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Sutra 319
B\g HTar eeTe ITul&H |

itu tan aupadhikam |
This, indeed, is conditional.

Suatra 320

021563 (HEDL_W T E2WT6lev 6U(HSHWTLIEL |

* QusearmenLw (cetanarutaiya) El; QusarayenL_w (cetananutaiya) E2+E3

cetanarutaiya ruciyale varukaiyale |

[It is conditional] because it comes from the desire of sentient beings.

Sutra 321
uflag)er TaTLgl enra)TsT Blandlub e1@ anmws U=y deagid & Eawn

SH2T (P FHONVDOGIWLD 2 emnL_Weue |

* 1oy @ddeswb (Sustisaiyum) E1; vr®ygo0teswb (Sustsaiyum) E2+E3

sisyan enpatu saddhyantara nivrttiyum phala sadhana $usriisaiyum arttiyum adaramum

anasilyaiyum utaiyavanai |

He is said to be a disciple who: has aversion to anything other than that which is to be attained; is

desirous of hearing of the means to the fruit; is distressed; is affectionate; and is not envious.

Stitra 322
2655 (LPLD G2 6UmGSUD 6L 1@ (LPLD 6L I@THPENIRIISGHEHLD 6L1@ QLTI B(LPLD blewT.abldk

Ol T V(LPLD ETEVEVITLD Gy UMW CleT WM B2 & &SI 66T |
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mantramum devataiyum phalamum phalanubandhikalum phala sadhanamum aihika bhogamum

ellam acaryaney enru ninaikkak katavan |

He (the disciple) is obliged to think, “the acarya is all — the mantra, the divine, the fruit, the

things related to the fruit, the means to the fruit, and the worldly enjoyments.

Sutra 323
eMSMO IS WS 6aSID (UTTHRSSHI060 GleeUdv iGand 6LITam My ([HLD

DI(MHeTTIEFCEWSTT |

* 1emsme dsm (matapitd) E1+E3; eryre s (marapitd) E2”

* 1 wreusw: (yuvatayah) E1+E2; w=eus: (yuvatah) E3
matapita yuvatayah enkira $lokattile ivvartthattai paramacaryarum arulicceytar |™*

The highest dcarya gracefully bestowed this meaning in the verse that says, “Mother, father,

women”’

Sutra 324
Bg&EB 26 IHTT angsl |

itukkati upakara smrti |
The source for this is the memory of assistance.

Sutra 325
26 IHMT N SIHG (PHEV g FHUTWAM USHHV H 852,05 |
(PY6S BHlevld TUTTH) LUSHHE) Fi&52end |

upakara smrtikku mutal ati acaryan pakkal krtajfiatai |

73 marapita is also attested in LR
™ Stotra Ratna 5: matapita yuvatayah.
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mutinta nilam 1§varan pakkal krtajfiatai |

For the memory of assistance, the beginning is gratitude toward the acarya, the end is gratitude

toward Iévara.

Sutra 326
UTleg)@ID GE2ATULAID S6lByTEYe 6 hLedlsmnsst L5586 SLalTS5e6T |

* gL eunser (katavarkal) E1+E3; sL_euareurnser (katavanavarkal) E2
Sisyanum acaryanum anyonyam priyahitankalai natattak katavarkal |
The disciple and acarya are obliged to behavior that is proper and agreeable toward each other.

Sutra 327
UTleg)m) STar 0. FUS®S Bl-SS5H5HL a6 |
TUZ U2 S 0E T () adlssamad BLSHSHHEHL 66 |

G 2UMWET DMLY bl &HSHSHEHL_6UeT |

Sisyan tan priyattai natattak katavan |
1$varanaik kontu hitattai natattak katavan |

acaryan marati natattak katavan |

The disciple indeed must behave pleasantly; clinging to I$vara he must behave properly; the

dcarya 1is obliged to return such behavior.

Sutra 328
ulegyar 2 sUlleleow,arDILCLmmLD |
SHUTWLET 2 6155 SHl6levw|arHILCILM(HLD |

sisyan ukappileytnripporum |

acaryan ujjivanattileyunripporum |
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The disciple becomes fixed to the pleasure [of the acaryal; the acarya becomes fixed to the

salvation [of the disciple].

Sutra 329
BSHWTElV UTlag)E) F2ATULE 26Dl 206% ) 5SI5HEHI60H ST & ILTLHIL
QU TERHGHHSHVSHHTMHEHSHEUKHTUTLD G606V |

akaiyale Sisyan acaryan utaiya harsattukkilakkakaiy oliya rosattukkilakkakaikkavakasam illai |

Therefore, the disciple becomes the target for the delight of the acarya; there is no opportunity
for being the target of [his] anger.

Sttra 330
Bl anggsE e ITGWD (urg g adls TDe nml @)(HE&HmMEBWT6en @\(HeUT @G0
2 e Imhlawle |

* 1 w9ewrw (ripamay) E1; m®e 1w (ripam) E2+E3

* 1 @mesmaswrteo (irukkaiyale) El; suemsswnGev (akaiyale) E2+3

e 1 @meur@w (iruvarkum) E1; Wmeum@ (iruvarku) E2+3

nigrahattukku patramam potu atu hita ripamay irukaiyale iruvarkum upadeyam |

When he (the disciple) becomes the recipient of punishment, being that it is beneficial, it should
be acceptable to both (the acarya and the disciple).

Sttra 331
UTleg)@IsE Bl an®mmuary symsye |

sisyanukku nigrahakaranam tyajyam |

The cause of punishment should be relinquished by the disciple.
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Suatra 332

Bluyenm srear wwelm Hluramn Cumblev z’:)_ljrres)_larr@mF sl |
nigrahan tan bhagavan nigraham pole prapyantar gatam |
Punishment, indeed, like the punishment of the Lord, is included in that which is to be attained.

Sutra 333
GH2UTUAE) UTlag @il e De 1% SLICILIE SEL_66T |

UTleg) 6T GH2UmLar 2ol b2 angmGLelLem &aL a6 |

acaryan $isyanutaiya svariipattaip penak katavan |

Sisyan acaryan utaiya dehattaip penak katavan |

The dcarya is obliged to nurture the essential nature of the disciple; the disciple is obliged to

nurture the body of the dcarya.

Sutra 334
Gy (Hio GHeuD@GD aT e (LM 8w LeaIdh HHFEoFHL(LPLML EN(HSGLD |

*  @meur@w (iruvarkum) E1; @@meup@w (iruvarkum) E2+E3
irantum iruvarkum svartipamumay bhagavat kaimkaryamumay irukkum |

For the two [the disciple and acarya], both [of the above] are in the state of being [their]

essential nature and [is a] service of the Lord.

Sutra 335
GHAUTLAEISH G Cloanmapane apude i antbl |
UTleg)DISHE ST TBaTe U e i anrhl |

acaryanukku deharaksanam svariipa hani |
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sisyanukku atmaraksanam svartpa hani |

For the dcarya, protection of [his own] body is neglect of [his] essential nature; for the disciple,

protection of [his own] soul is neglect of [his] essential nature.

Sutra 336
FHATLAE) G ST Fgeue LEi@ild Gl GHl6v damoHTuo ed6umudl |
UTleg)m) b2 anm Sagpad Uananid GL-SHHlev eedmmuoe elemml |

acaryan atmaraksanam pannum itattil ahamkaram virodhi |

sisyan deharaksanam pannum itattil mamakaram virodhi |

Pride is an impediment to the acarya who is performing protection of the soul; self-interest is an

impediment to the disciple who is performing protection of the body.

Sutra 337
GHRUTWAH) SHT@IOL W 62 am T aEpae Hel earyeeltleldlamen (h L s &L a6 |

U'Eﬂ@.?:al'li)) aC2 o TdnRaue FHUMULLT) aJeugTQQaJésQasrrmr(a L1607 6307 S5 S L_6LI6TT |

o 2 the entire second line is omitted from E17°

acaryan tannutaiya deha raksanam tan vastuvaik kontu pannak katavan |

sisyan svadeha raksanam acaryan vastuvaik kontu pannak katavan |

The dcarya is obliged to take the property of him (the disciple) for the protection of his body; the
disciple is obliged to take the dcarya’s property for the protection of his own body.

Stitra 338
SH UMW) Lrtﬂaggarg) mmgTQQaJésQasndTmésasl_aJm DI6VEVET |

uflag)m) Heir elary=CleleLSCIST(HESHSSHL UM SEV6VET |

75 NV also omits the second line of this sitra.
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acaryan $isyan vastuvaik kollak katavan allan |

Sisyan tan vastuvaik kotuk kakkatavan allan |

The dacarya must not take the disciple’s property; the disciple must not give his own property.

Sutra 339
ClameTerflev OligWEDd (&M(H&SIeVE SeTemEw |

¢ Qar@s&Ess (kotukkilk) El; Qasn(Biéan (kotukkir) E2+E3

* E2 and E3 do not mark off the following siitra from this one (any variants will be treated below)

kollil mitiyanam kotukkilk kallanam

If taking he is destitute, if giving he is a thief.

Suatra 340

O FHT26T GISTEDL_L|EITL_TEDEL eVo6NUFwEl (&2S60W|LD |

kolai kotaiy untanal sambandhan kulaiyum |

If taking and giving arise, the relationship will be upset.

Sttra 341
@leue OligWE)emnSWTblev Gl&TL_ 6 |

D660 6L DT 60T U HWTLI6V GIEHTETETT6 |

* 1 @euer (ivan) E1+E3; @euans@ (ivanukku) E2

ivan mitiyanakaiyale kotan |

avan purnan akaiyale kollan |

Since this one (the disciple) is poor he cannot give; since that one (the dcarya) is full he cannot

take.
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Stitra 342
UGG DS Wrtev aTde 1% LallHsHg |
BeugmsH@ Wlguntev apude e Sallgsg) |

e E2+E3 reverse the order of these two lines

avanukku piirttiyale svariipaf jivittatu |

ivanukku mitiyale svartipam jivittatu |

For this one (the disciple), the essential nature subsists by poverty; for that one (the dcarya), the

essential nature subsists by fullness.

Sutra 343
@6V UTlas)m GH2UTL@ISEGSUUGTEDID 2.6 IHMUD Qarmibd §602606iwtlaeareley
Sumwym) m12areurQeowjess(h) 17°

anal $isyan acaryanukkup pannum upakaram onrum illaiyov ennil acaryan ninaivaley untu |

If it is said, ‘but is there not one favour the disciple does for the acarya?’ [The answer is that]

there is, [but] only because of the thinking of the dcarya.

Suatra 344

SIHTeUG] |
%5 T 616G Ol6L_L2anam UMMTRIG6T |

atavatu |

jiana vyavasaya premasamacarankal |

Namely, they are knowledge, resolve, affection, and proper conduct.

76 PN inserts enpatu cuttiram between illaiyovennil and acarayan ninaivaleyuntu.
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Sutra 345
G2y 65 5)5w 018 QeimisGSH5elly el (heug |
DVEIPANSMS GO LATISHMSBLD VLIS (WTRESMS aleVSEGMSBLD V=T ess;

Cl2 e sme Il a6l (WD |

acarya prityartthamaka ivanukkuttavira ventuvatu |
bhagavaddravyattai apaharikkaiyum bhagavat bhojanattai vilakkukaiyum gurumantra

devataparibhavamum |

For the purpose of pleasing the dcarya, this one (the disciple) must abstain from: stealing the
property of the Lord; obstructing the enjoyment of the Lord; and disrespect of the guru, mantras,
and god.

Sutra 346

W VEIZANTELEADTTLD Ib6UT) |

QUYTHBN(LPID 56T a%Fou(LpD |

WVEIG VTRBEHMG ANEVEHGHMHWTELS| LD THRPFHFuHOH allevsHESHMS |
SIEUMIEDL_U [T Fob 8oy Fy2e 6L 6L 16 6L TG T &H&lblev GlaFmearblEn |
LrTEaIGlweaId Lelgl el L gk Sl Ligblw sEmeRumtlsmblanguwn
FBUOIGHITT S (6TH 85 (6110612 UT1SHmSBUD |

285 LTl valD Jhelg Fidwiddle allangSlyb elleifsrdwy e ydle 1Sun |
Cl2eusm e Illeealld 6l |

HT T FUSMSWLD FieL o) ellasWhiHerltley e elad &H@GHmS LD SalloswdHdlev

6L ELETTLD U HSHMLISTLDlemSHWD |
*  5SugCuw (patiye) E1; g (pati) E2+E3

bhagavaddravyapaharam avatu |

svatantryamum anyasesatvamum |

bhagavat bhojanattai vilakkukaiyavatu avanutaiya raksakatvattai vilakkukai |
avanutaiya raksakatva kramam prapanna paritranattile connom |
guruparibhavam avatu kettavartthattin patiye anusthiyatolikaiyum

anadhikarikalukkupadesikkaiyum |
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mantra paribhavam avatu artthattil vismrtiyum viparitarttha pratipattiyum |
devata paribhavam avatu |
karanatrayattaiyum aprapta visayankalile pravanam akkukaiyum tadvisayattil pravanam

akkatolikaiyum |

That is to say, stealing the property of the Lord is independence and being subservient to
another; obstructing the enjoyment of the Lord is obstructing His protectorship; the methods of
His protectorship were said in the Prapanna Paritrana; disrespect of the guru is not practicing
that which was prescribed and teaching to those who are unqualified; disrespect of the mantra is
forgetting the meaning and ascribing a false meaning; disrespect of God is devoting the three

actions (thought, word, and deed) to improper objects and not devoting [them] to that object
[god].

Sttra 347

BeumIFH @G UTTUTEUANVTBHT@HEHETOYD FAUTW), aIlasWSSES60 67602601 &) 06T R

0sHSSTL HNSEST(PL LTS HSTEILETN 26 IHTT oSl HL-&& tleLgyiD |

ivanukku $ariravasanakalattalavum acarya visayattil ennait timanan ketuttay maruvittolum

manametantay enru upakara smrti natakka venum |’/
The remembrance of assistance should occur for this one (the disciple) [thinking] about the
dcarya, ‘you redeemed my evil mind,” and ‘you have given [to me] a mind enjoined in worship,’

until the time of the cessation of [his] body.

Sutra 348

2BEYNGGHDHS OLOWTELG| VUG HOSWD DVEIG DTVELS C(2TaRSHMSUD B2 HEMS |

* Qamessamswb (dosattaiyum) El; Qermesmasemuyn (dosankalaiyum) E2+E3

manassakkuttimaiy avatu svagunattaiyum bhagavat bhagavata dosattaiyum ninaikkai |

7 1) Tiruvaymoli 2.7.8: ennait timanan ketuttay. 2) Tiruvaymoli 2.7.7: maruvit tolum manamé tantay.
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That is to say, sin for the mind is thinking about one’s own quality and the defect of the devotees

of the Lord.

Sutra 349
Camase BarumblsTHSIng wWoend 6lUmblevujsuorL_mull(hH& & eueTm) |

@leveurmemnLWTley |

dosam ninaiyatolikiratu gunam poley untay irukkav anru

illamaiyale |

One must stop thinking [about] the defect; [it] does not exist like quality because it is absent.

Sttra 350
Camagb 2 @bl e BlRarsslevg aimblamagsd arn apblamagy |

dosam untenru ninaikkilatu paradosam anru svadosam |

If thinking, “there is defect,” that is not the defect of others, it is one’s own defect.

Sutra 351
aGlamagome Lig Clwertlarareailev antleTasSSTenid 6rufvSSHTeVID |

svadosamana patiy ennennil svadosattalum bandhattalum |

If it is said, “what is the manner of one’s own defect?” [The answer is that it is] because of his

own defect and bondage.
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Stitra 352
Camagld Gevevwmdlev ween 6y Sle 18] BL S Cleugnin /78

dosam illaiyakil guna pratipatti natakka venum |
If there is no defect, the perception of quality shall occur.

Sutra 353
BLHHIHe020WITEHEL Cl2mas ZLTHEID 6l2TasmD |

natantutillaiy akil dosa jianame dosamam |
If [this perception of quality] does not happen, knowledge of defect is a defect.

Sutra 354
B\g HTaTEHSHEUAVTLLD Gev6v |

itu tanakkavasaram illai |
There is no occasion for this.

Suatra 355

V02 MORGHFHGD D V6IG WTVELS WIEIRISEHH G HT@WL CUMHOSWITEL |

*  QurmemswrGev (porukaiyale) E1+E3; QurgsmaswrGev (porutukaiyale) E2
svadosattukkum bhagavat bhagavata gunankalukkume kalam porukaiyale |

Because there is sufficient time only for [considering] one’s own defect and for [considering] the

qualities of the Lord and devotees.

78 None of the printed editions attest venum in final position, but it appears here in all of the
manuscripts.
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Suatra 356

QUVCEIVMTTIHET Cl2Map(LPD a2 TaRLD 6TaTnl Bl &H &S SL e |
* ey (enru) E1+E2; oetry (anru) E3
samsarikal dosamum svadosam enru ninaikkak katavan |

He is obliged to think that the defects of those caught in samsara are his own defects.

Sutra 357
IIF&HEG Clans™ enifn ZLMBHY |

s 9515 (atukku) El; @ugis@w (atukkum) E2+E3
*  enimw (bandha) E1+E3; eumw (vandha) E2

atukku hetu bandha jiianam |
The cause for that is the knowledge of [his] relationship [to those caught in samsara].

Sutra 358
@lempUCUTPGID 6T6T6lED) I LIWaTen S WTtlevw ) Srest CISTarmg| |

*  garblE@6lo (ennome) El; srarblegm 6o (ennome) E2+E3
iraippolutum ennomey enkaiyaley atu tan tonratu |79

That (knowledge of defects) indeed does not come to mind with the saying, ‘we do not think for

even a moment.’

? Periya Tirumoli 2.6.1: ennaté irupparai iraippolutum ennomé “we do not think for even a moment
about those who have not thought [of Him].”
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Sutra 359
COpmarmelg Hleusim) Gydw i ons |

tonruvatu nivarttan artthamaka |

Brining [defects] to mind is for the purpose of cessation.

Sutra 360
LIFTL Ly U7 Sakeudl&sel C&FWsE GDMD GIL(HLOMERSED SHl(HeULY & EHLD
QDIWrSTUCLTCeL HedsEGHUUIDT lFWUS GHDMLD WVeldh WTVeIS allasWnkigH6TTIen

DQINSHSHEHEHL_6L6T H6VEVE |
* 1 0sus @oow (ceyta kurram) E3; Qxwgsgmm (ceytturram) E2; 1111t E1%

piratti raksasikal ceyta kurram perumalukkum tiruvatikkum ariviyatap pole tanakkup pirar ceyta

kurram bhagavat bhagavata visayankalil arivikkak katavan allan |

Like Piratti not making the offence done [by] the demonesses known to the Lord and Tiruvati,

one is not obliged to make known to the Lord and devotees the offences done to him [by] others.

Sttra 361
Siblallssea|flwelea HSHUUL. eUTWSINeUTES a6, alawuinhidHEhdH @G0 DM& @G0
6TEOT (D) HloTM&SIEIM |

arivikkavuriyavan akappata vaytiravate sarvajiia visayankalukkum maraikkum enna ninratire |

Is it not such that, for the subjects of the All-Knowing [Lord] and for the purpose of concealing
[the offences of others], he who has the right to make known does not open his mouth to be

entangled.

80 None of the printed additions attest ceyta or ceyttu in the first clause.
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Stitra 362
GDDE FWSeUTHET LSSH CUTenDULD FHblbe i FIfULD 2 SULLD 2 6 1&TT

e SILD BL-&& Clelgmid |

* u&sev (pakkal) El; ussm (pakkar) E2+E3

kurrafi ceytavarkal pakkar poraiyum krpaiyum cirippum ukappum upakara smrtiyum natakka

venum |

One should behave toward those who have done offence [with] patience, compassion, laughter,

joy, and remembrance of assistance.

Stitra 363
m&@ana&;nmmmm»rrmm vl QemsT |

VAT WEaTHETEVRLTHY Gl ClansT |

svadosanusandhanam bhaya hetu |

bhagavat gunanusandhanam abhaya hetu |

Examination of one’s own defects is the cause of fear; examination of the qualities of the Lord is

the cause of fearlessness.

Sutra 364
SOWIM8OWIMRIGHET @T6teT (hILD DTG 6V Gy DB ardldIGHEGWD |

bhayabhayankal irantum maratil ajiiataiye siddhikkum |

If inverting the two — fear and fearlessness — only ignorance is accomplished.

Sutra 365
2 ED)6V HEOIEUTET @)6T6TLD 6T 6007 600)|S5160T (MU QU MMMBIG W] 6UMLPLOT (L ClLmevEh & &slestbiment
TETERIM LI &I R85 (67h &5 851 ClWwlent CleTar6ti1ev enifw M BEaVRwTBY |
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anal nalivan innam ennukinray arrankarai valmaram polafi cukinren enkira pacurankalukkatiyenn

. _ - 81
ennil bandhanusandhanam |

But, if it is said, what is the basis for the verses that say “You determine that I will continue
suffering,” and “I fear like a tree on the bank of a river.” [The answer is that they are] an

examination of the relationship.

Sttra 366
6602 g maltlevwil_Hlssml (P&Issltey GSSHIDTUCUT6ey Blu=a ITudl&H erufw @6l
TS E)W Q([H&HSImeUsT allevsHTSTOIBSTevLILG blFmevsveorblen |

* 1 @wpgsldev (mutukile) E1; (pgiaeiltlev (mutuvile) E2+E3
* 1 @sgb (kuttum) El; @omio (kurrum) E2+E3

prajai teruvileyitarittay mutukile kuttumap pole nirupadhika bandhuvay $aktanay irukkiravan
vilakkatolintalappati collalamire |

Like a child stumbling in the street striking [its] mother’s back, in that way one may speak to He
whose relationship is unconditional and who has the power [to prevent suffering] but does not

prevent [it].

Sttra 367

6L 602 WsS Slee $ HRISmTUIlEL HlTMID eUTRISTESTOIHHTEV SHITeOWS 6T 6ITIEn) 6T
TETTET S FHL_eUSHI6M |

prajaiyaikkinattankaraiyil ninrum vankatolintal tayaittallinal ennak katavatire |

If [she] does not carry [the child] away from the edge of the well, what should be [thought] but
that she herself pushed [the child in]?

8l 1) Tiruvaymoli 7.1.1: nalivan innum ennukinray. 2) Periya Tirumoli 11.8.1: grrankarai val marampol
aricukinrén.
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Sttra 368
QeugiemL_welrredl (unm&sE blanmsealsueumHTLLILTGeY el Welbe Slu|D

@6 s E blam s el |

ivanutaiyav anumati perrukku hetuvallatap pole avanutaiyav anumatiyum ilavukku hetuvanru |

Just as his (the cetana) assent is not the reason for profit, His assent is not the reason for loss.

Sttra 369
Grew(Hd @(HeUTGWD T e e |

*  @meur@w (iruvarkum) E1; @@meup@w (iruvarkum) E2+E3

irantum iruvarkum svartipam |

The two are the essential nature for both.

Suatra 370

QD6 SEHG H2l |
CuDDISHLY Sy6lte |

ilavukkati karmam |
perrukati krpai |

Karma is the basis of loss; compassion is the basis of profit.

Sttra 371
DenmULLG l&FTevedlev GILDeys GmILLIMLD |

* E2 does not mark off the following stitra from this one (any variants will be treated below)
marraip pati collil ilavukkuruppam |

If saying otherwise, there will be loss.
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Sttra 372
sT(N&BE 512601 FH85IM6LI26T S G661 e 6T60Tem &H LWL _MemLD&GSHMLLIGD |

etukka ninaikkiravanaittallinay enkaiyetamaikkuruppire |

For he who thinks to rescue, there is reason for not rescuing [one who is] saying “you pushed

[me].”

Sutra 373
FDM(PETEEUETNELSTHEST HH 66V G6LeUuwyHMHHHToW(hHeflaEtawismflen |

cirramulav enrav anantarattile ivvartthattait tamey arulic ceytarire \82
He [Periyalvar] graciously gave this meaning after saying “to be angry.”

Sutra 374
FOod 2 arelarmDIbSTeL ClaFTeLaDd Lig bluaTtlararallev DihHEbD GE D G5y
L 5Fu(LPER LIFTEVEVLILIET TBILD |

* | oaw@earmbhibsrey (untenrarintal) E1; o e srmdissmm (untenrarintar) E2+E3

cirram untenrarintal collum patiy ennennil arulum arttiyum ananya gatitvamui collappannum |

If it is said, “If [he] knows that there is anger, how can [he] speak thus?” [The answer is that]

grace, mental anguish, and having no other path make [it possible] to speak [in this manner].

82 Periya Tirumoli 11.8.2: cirram ula akilum ceppuvan makkal torrak kuli torruvippaykol enranici
karrattitaippatta kalavar manampal arrat tulanka nirpan ali valava. “O Discus spinner! Even though 1
am one who speaks of anger, | am standing, swaying greatly from side to side like the minds of navigators
caught in a [fierce] wind, fearing that you may cause [me] to be born of the stomach such that [I am] born
[again] as a human being.
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Sutra 375
FhHlEen HT2euEEL g &6lS&MeTeTeurDd Lig UI(HLULTET 6(hHeu2eariLmmGleveveuTd

GlFmeveveLTLDICID |

* 1 Gupmsv (perral) E3; Quprymev (perral) E1+E2
* 2 Gd&mevsveurblem (collalamire) E2+E3; Qamsveombl@m (collamire) E1

cirinalun kalaikkattik kollalam patiy iruppan oruvanaipperralellam collalamire |
Even though angry, all may be said because of knowing the one [whose] feet he may embrace.

Stitra 376
FgeLIWTe 1L ELIT@WISS |

AMNFleTHHM6L |

krpayaparya palayat |

1183
aricinattal |

“He protected by compassion.” “By extreme anger.”

Sutra 377

ol ewd SluTblev e fleL et M E=aeUd BLeUTBHNgS HHOTLFH(HSHSHTL_L M6
ClauTTesrus@ear 6 rgm LSS0l a.9g anjaunk SlLSEGLruturtlsy anvearnmmlgeT
LS FH60I6l6v SHl(meyeTemmhl G 6luml @eurdsemULlifiiEemev mmmL_L_Tolgdulleum&olemmbls
FH6VEG LIfIDTMIENSHSH @ ol 60T Fblen T IS 26T S6lIBT (NG G 6L &8 6l&T6u0T(h)
anTeITlSE®SSSLTar UTaS] enlleUTawmis26TR! (ST (hSSI8 S STa BHih&slev

2 25T () &1608&H6UTSHET 6T6TM| &5650T600)&H (H HHTMHMSH Lilg UMkIEHSIM

6L t0z2amws T (LP&GIFHltlevw 2 &5|H6laTas(h Sl_&@Gwriturtley smear idibs
6UVoENIMLGILD Clem seeurg all_LomL L M6l&w&euruiltleuw 26 & &) & 6l&mever (h)

QL FUDDILTFFBTCpearn L TelgH anEelstu ABTHSILL a1 GL E@uileUm el

Fewv.s2 miSerfltev o yaldl GG CUTGn |

81) Ramayana 5.36.29: krpayaparya palayat. 2) Perumdal Tirumoli 5.1: aricipattal.
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BL STl Lrldswurmesdl omrssHamEL L] 2 2mandbamnrlitiumteoul(mhgl

BT SHMEBHHIL_LD UMTTSS HeTenblwerm Ufl_meubsm(h & wwn &M En6lsH
CBOHDIOWSCSTSSLLITTSSTEV €(HEULDIITEID LmE STE@EISTOIBSTEL SierTe b
6TEOTM) SHeveTevt b CTTESLBeTTeUg SaTdHbEmall b CuDmeusT aIlCleV 66T T 651 & 6l & IT 63T (61) U
6T QLI FOlFTeT(E) W 6T6T 60Tl WM CIBTSSIE)UL eUTSH6T all_MWSS [J &S
DIUTHEHSHLIBETHMES BID0&H6IST(NGHTW 6T (MLGILITClen

Flevem oL GHen G owdDIL (HLDLg LoMRIGTW @I (ML 6T eur esofluwleot

GILIT 63T 2607|601 F6V 601 6l6VW|EDT & &) GILD(LPSHTElEVEIWLI(H & &I & & TEVELD Eh bl& 6T D)

Sy (HorUEuTtley 2ne ITea JCT ST STMID WTe;20&He 6 §TaredlHe

G B6%0DIHD TSN aTE s l6lUTawnEISE 26T ESDIISSHISST TN D6WIT D)
UMM&S BL_SHSH&H6l&mer(h Clum(pLD |

* 3 @QeursCerms (ivarkalote) EI+E3; @eunsterng (ivarkalota)E2

e 4Qsm(hsg (kotuttu) El; @Mhsal (kututtu) E2+E3

* Sainer (kitana) E1+E3; s (kita) E2

* 7 (pgIsldev (mutukile) E2+E3; (pgitev (mutule) E1

* 8 anosnumuEo (sambandhame) E2+E3; envoeru@o (sambame) E1l

* 9QmmsSyear (nokkiyutan) E1+E2; @& sslyL_er (manukkiyutan) E3

* 12 peremio (nanmai) EI+E3; menmowwl (nanarmamay) E2

* 13 Qsrsg (kotti) El; Qemmd (korri) E2+E3

* 17 Flevemeugems (cilavaittai) E1; Fleveuuwlmenm (cilavayirrai) E2+E3

* 19 E2+E3 @eunrssem (ivarkal) is attested between gSlyL_ (homliGumGlev (tirattumappole) and
26 T o6 6T &6 (janmaparamparaikal)

* 20 gyBraxodlmbd (anusamgikam) E1+E2; @Ewa%oﬂa%m (anusthamgikam) E3

* 20 spUilsg (karapittu) E2+E3; seullsg (kalpittu) E1

* 20 seupemp (avarrai) E1; oemeumenm (avairrai) E2+E3

* 21 Gummd (porum) EI+E3; GQurgin (potum) E2%

tripadvibhitiyile pariptirnanubhavam natavanirka atuntaturukkattate desantaragatanana putran
pakkalile pitra hrdayan kitakkumap pole samsarikal pakkalile tiruvullan kutipoy ivarkalaip
pirintal arramattatey ivarkalote kalantu parimarukaikku karanakalebarankalaikkututtu avaittaik

kontu vyaparikkaikkitana $akti visesankalaiyun kotuttukkan kana nirkil anaiyittu vilakkuvarkal

84 R] and PN attest pokum; NV and LR attest porum.

271



enru kannukkuttorrata patiyurankukira prajaiyaittay mutukileyanaittuk kontu kitakkumap pole
tan arinta sambandhame hetuvaka vitamattateyakavayileyanaittuk kontu atciyirrutarccinanrenru
vitate sattaiye nokkiyutan ketanayivarkal asatkarmankalile pravarttikkum potum |
mitakamattatey anumatidanattaip panni udasinaraip poley iruntu milakkaikkitam parttu nanmaiy
enru peritalavatoru timaiyun kanate nerriyaik korrip parttal oruvaliyalum pacai kanatolintal
aprapyam enru kanna nirotemilavatu tanakkeravitam perravalavileyenniiraic connay enperaic
conndy ennatiyarai nokkinay avarkal vitayaittirattay avarkalukkotunka nilalaikkotuttay enrap
pole cilavayirraiyerittumatimankay ittupponavaniyan ponnaiyuraikallileyuraittu
melukaleyetuttukkalakalaficenru tirattumap pole ivarkal janmaparamparaikal torum yadrch§ikam
prasamgikam anusamgikam enkira sukrta visesankalaikkarapittuttaney avarraiy onru parrakki

natattik kontu porum |

In the splendor of the 3/4ths [Vaikuntha] the experience of complete fullness is going on; that
[experience] does not assume a form. Like the mind of the father that dwells on the son who has
moved to a foreign country, if they are separated, having moved to a new home, the mind of the
divine [dwells] on those living in samsara. Unable to bear [this], [He] gives them bodies for
acting in co-operation with them, and, to those who are distinguished, [He] gives the power that
is the condition for engaging them. Unseen to the eye, if [He is] seen they give the command,
“withdraw!” Like the mother [who] sleeps embracing the back of the sleeping child, He knows
embracing the interior without leaving is the cause of the relationship. [As the inner controller]
there is: the good of continuation in governing [them]; seeing that the existence is not
abandoned; being together with those who are miserable; not liberating [them] even when they
proceed in bad karma, [He] makes a gift of permission; being as if indifferent, [He] seeks virtue
in [them] for redemption. Thus, putting a name [to it]- not seeing even one fault, if seeing a
scratch on the forehead, if not seeing blood with a test, such that it is not obtained- [He is] with
watering eyes. An opportunity obtained, liberation comes under His control — you said [the
name of] my place, you said my name, you saw my devotees, you removed their thirst, you gave
them the shade of shelter. As such, being like the gold merchant [who] examines a small piece
of metal charges falsely, having rubbed gold on a touchstone and weighs a gram with wax. Thus
creating distinctions of good deeds as the consequences derived from each accidental [deed] in

the series of births of them, [He] collects them- one becoming ten.
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Suatra 378

@ellam urlsraseflteouleleiduw s &(HHSHD LDILGHTEIEVTD |

lalita caritadikaliley ivvarttham curukkam oliyak kanalam |

This meaning may be seen in the story of Lalita and other places.®

Suatra 379

SiggTTEN 2BRUTT&H6ET 6UTETTSBSTEN 616t Hl(HULITSET |
* &g pren (ajiarana) E1; sug,prm (ajfiarana) E2+E3

ajflarana manusyarkal valatantan enrirupparkal |

Ignorant men will themselves be His indifferently.

Sutra 380

5, T B 6LIIT 601 & 6711657 6l D657 60T LIGILIT (61T 24, & 515 & 601 2607 ClULI6TT EDIETT 6061 ST 68T 6T 607607 60T (D]
CFW6SHEs cTatblearehsmdlswpealgitlel H(h6leu eUbHIUILIS6ISTETTMEs) S |
blursareudalSHeUsHT B ClFWGeamevlg Clwe UDICWClar QU (meT isvevr s
OleueT 2aTLICILT (6T Y, HEIWILG e Gl TevsTL_ T 676012607 S & DT MRIC S (D H HTWl
(HEIGHEST (LD ETED HHSTU 6Tar (UL THIHUTEH6T |

* 2 0euldseE (ceytena) El; Qewbsens (ceytenan) E2+E3
* 5 aarm (enru) E1+E2; oermy (anru) E3

jhanavankalinrennaip porul akkittannaiy ennul vaittan ennanriceytenanenneficirrikalavatuve

natuve vantuyyakkolkinranatan |

% The story of Queen Lalita is narrated in the Visnu Dharma Purana. According to Srilata Raman, “the
Queen Lalitha, favourite wife of the king of Varanasi, is asked to account for her favoured position. Being
blessed with insight into her former lives, she explains that in her last birth as a female rat, she had lived
in a Visnu temple. There, she had accidentally rekindled a dying lamp with her breath and had now, for
this unintentional act of devotion, been blessed with an illustrious birth” (Raman, Self-surrender
(prapatti) to God in Srivaisnavism, 220).
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ariyatapavarivittavatta ni ceytanavatiyen ariyene porul allata vennaipporul akkiyatimai kontay

ennaittimananketuttay maruvittolum maname tantay enritupatanirparkal ]86

Wise men are engrossed thus, ‘Having graced me this day, [He] placed Himself inside me...’;
‘What goodness did I do [that] He shines inside my heart...’; ‘Having come inside [me], the
Lord is saving [me]...”; ‘I, who am your slave, do not know [how] to make known all your
deeds...’; ‘I am not worthy, [yet,] you made me worthy [by] accepting my servitude...’; ‘You

removed my evil mind...’; ‘[You gave me] a mind enjoined in worship...’

Sttra 381
ﬂmasaba%rrmnf ST@S5 0160 6(HBMETLCILIHLOMET LDLUILIL_ L (H(ETHH S 60T WLLD

UM SB(HHSLCUFIL Sl(HLOETL_ LS SISESHSH DTS (LPEHEVISET T6060MMIH
glyemall(phHelemaltlev Geleldur? e yaryTsrsUllany KDbBSHeUTTSHm S 26

anwluug) |
s 2ummgHmBgu6umu (parttiruntupperiya) E1; urrsgii6cuflu (parttupperiya) E2+E3

bhasyakarar kalattile orunalp perumal purappattaruluntanaiyum parttu iruntup periya
tirumantapattukkukkilaka mutalikal ellarun tiralaviruntavalavile ivvarttham prastutamakappinpu

pirantavarttaikalai smarippatu |

One day, in the time of Bhasyakara (Ramanuja), all the religious teachers had assembled to the
East of the great hall, [and] while [they] were looking at him, Perumal graciously set forth; let

the discussion that was produced after the beginning [of the procession] be remembered.*’

86 1) Tiruvaymoli 10.8.9: ennaip poruldkkit tannai ennul vaittan. 2) Tiruvaymoli 10.6.8: ennanri ceyténa
ennericil tikalvatuvé. 3) Tiruvaymoli 1.7.5: natuvé vantu uyyak kolkinra natan. 4) Tiruvaymoli 2.3.2:
ariydtan arivitta atta! ni ceytana atiyén. 5) Tiruvaymoli 5.7.3: porul allata ennaip porulakki atimai
kontay. 6) Tiruvaymoli 2.7.8: ennait timanan ketuttay. 7) Tiruvaymoli 2.7.7: maruvit tolum manamé
tantay.

87 This, again, may be a reference to an incident that has been recorded in one of the sampraddya
hagiographies. Manavalamamuni reports that Ramanuja declared that the Lord’s bewtowal of His
grace occurs according the cetana’s accidental good deeds (yadrcchika sukrta), and defines
accidental as follows: “The meaning of accidental (yddrcchika) is in the opportunity that is
accomplished by devotion” (yatrucccikavivvarttam prasankdt prastutamanavalavilg).
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Suatra 382

DBV Gty T SLOMET [HeTTeDLOGH 26Tl LUD(BEFTHE6ISHMese () FL_MTFHBUTBHINEGHD |

s paembsrtdw El; patemwster E2+E3

akaiyal ajiatamana nanmaikale parracakak kontu kataksiyanirkum |

Therefore, a good deed [done] unknowingly is the [thing that] grabs the glance of [the Lord’s]

gracious favour.

Sutra 383
Bemeulmiga L el Uigultn Gelar Gerlar (P&edlblev et angeslSHal |

*  angeRlgsgl (srstittatu) E1; enjeRgsgl (srsittatu) E2+E3

ivaiyunkitavilaiyum patiyire ivan tannai mutalile avan srstittatu |

Even these [good deeds] are such that they are produced for him (the cefana), He (the Lord) first
produced [them] for him (the cetana).

Sutra 384
G| He1a Bl Ve NGHHTev Qe Hest& S maTmiEh oleWUwCleuessTL Mg Lilg wimul
B(HBHGWI

atu tannai nirtipittal ivan tanakkonrufi ceyyaventata patiyay irukkum |

If this is examined, it becomes [clear] that it is unnecessary that he (the cefana) does even one

[thing] for himself.

Sutra 385
LW TEHe(peUg B(heug ellemeusTCum (L &y dSslteonSifl(pens e o @
6L LS LOMDTEILUTGIeY @emen HTerT HeTeeml_Glw aTl2emud Lilg WImw & &L SO 66T

LU HDS aNgeibls s HLL 261 |
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* 2 @emeu (ivai) E1; @gy (itu) E2+E3
* 3angeRlgs (srstitta) El; angeBss (srsitta) E2+E3

palaiyatakavuluvatu natuvatu vilaivatayp porum ksetrattileyutirimulaittu phala
paryantamamapole itu tan tannataiye vilaiyum patiyay attuppattiyulavan palampunattai srstitta

kattalai |

Like the seed that falls into the field that has been continually ploughed, planted, and reaped for
a long time grows up to fruit, these are produced on their own for him (the cetana)- the

ploughman of devotion (the Lord) creates fruit in a dry land by its own accord.

Sutra 386

2IemeU STl en eublweetTlen 6)_F®6)_I_2,&E>J_65 6L GuT )T 61T 60T ) 6 1@MBIFH T 2NTHT@Y
WTEGHG 2 SUVHT@HSHEV eUTON2T ClHTEt(h) 61L6E] L5 GHLDGH S 2601 Gl gD

UG e SHEIWMHIHS 266uTwilGley BTMTHTLD BHlerm BHl2evelg) HLo&Sles6lom
QUTS &G LlW6lHarm LpLiuear &lev Bl De teawr al6luTesmigeT o aor(h |
SUBEUWITSH6EV |

(el Cl&F M6 e eUWLITHV |

* 1 erenaflev (ennil) E1; erermev (enral) E2+E3
* 3 @blhs 200urulden E2+E3; pbihg Blnéely 2@6uruidey El

* El does not mark off the following sutra from this one (any variants will be treated below)

avai tanevaiyennil piirvakrta punyapunya phalankalai cirakalam bhujittu uttarakalattil vasanai
kontu pravarttikkumttanaiyennum patikaiyolinta dasaiyile namarnam ninra nilaiyetu
namakkinimer pokkatiyetenru pirappana cila niriipana visesankal untu |

avaiyatal |

munpu connavaiyatal |

If it is said, “What are those?” Having endured the fruits of good and bad former deeds, in a

later time, to him there is the unconscious impression [of life simply] proceeding; in the state of
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being free from work a few questions are produced, “Who are we?,” “What is our condition?,”

“Henceforth, to what place do we go?” Those are [the fruits] referred to before.

Sttra 387
wuorabltaragmm: aITemstan Si-RSIISIDIMmLL &H2HmS MvaldTanssltls

CFTeLEVISHE) |
yathahimosakah pantheyenru tutankiyitinutaiya kramattai bhagavachs$astrattile colluttu |

The manner of this is explained in the Lord’s Sastra from, “Just as the murderous thieves in the

[case of] the traveller”™®

Sutra 388
CleumCIGSWIHET ClEFWeUT srerm GleLalSuwiHemnd a=eUu6as LT &6 ([herle e s ien |

veruteyarul ceyvar enru ivvartthattai suspastamakavarulic ceytarire |’

He clearly graced [us] with these words, “He who is gracious without profit”

Sttra 389
CFWeumT &L_CSaIn AHEHSHE 6lans® anrd s aa1E BHlarnblgtlwerailey utlumg)
OleumClHweaTSImall_gh CEFFTSH |

* | plam@s (ninrate) E1; plermas (ninratt) E2+E3
* 20&grg (ceratu) El; Qerymg (coratu) E2+E3

% Ahirbudhnya Samhita 14.34: “Indeed, just as the theives who [have] returned to stealing are as if
indifferent to the traveller when [he] approaches [his] property” (vatha hi mosakah panthe
paribarhamupeyusi | nivrttamosanodyogah samah santa udasate ||).

¥ iruvaymoli 8.7.8: ariyén marrarul ennaiyalum piranar verité arulceyvar ceyvarkatku ukantu
ciriyenutaic cintaiyul mivulakum tan neriya vayirril kontu ninrolintaré. “1 do not know another grace.
The Lord who rules me, having been pleased with his devotees [lit. ‘those who do’], is gracious without
profit. Having taken the three worlds into his stomach without bending, he remains continually in the
mind of me, who am minute.”
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ceyvar katkenru arulukku hetu — sukrtam ennaninrateyennil appotu veruteyenkiravitafi ceratu |

If it is said, “Are not good deeds the cause of grace as in [the words] ‘for those who do’?” Then

there is disagreement in the word “abundant.”

Sutra 390

wuaTdlerenk antEis55M60 AMDISs wvalsh ke wrtsy tNnsSing |
Fblalepl anTHys5STClevbWaTallev Qb o 1@ aNUTORHFISHE HSHNSHSHSHMU LD
B FH 66T E G |

bhagavadabhimukhyam sukrtattal anrikke bhagavat krpaiyale pirakkirutu |

advesam sukrtattaleyennil inta phala vi§esattukku attaikkaranam akkavonnatu |

If it is said that the face of the Lord being turned toward [the soul] is produced by the Lord’s
compassion but not by good deeds and that the lack of hatred [toward the Lord is produced] by

good deeds, it is not possible that the cause for this special fruit is that.

Sttra 391
UTTaNUPL eIWOIWMES Brpn HADWTHSIHESIDaISmS an=a1sd e Hrb
QUM Lig ClwerClemesasilev BTLoern) TEUTTCaTeD CHLLg (HHOSWML QHSGSLWD |

sastramum vidhiyate namum ariyatey irukkiravittai sukrtam enru nam peritukira patiy ennennil

namanru 1$varanenru kettirukkaiyay irukkum |

If it is said ‘How are we giving the name “good deed” to this [which is] unknown to us and not

enjoined in the $astra?’ [The answer is that] it is heard, ‘I$vara, not at all us.’
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Sttra 392

Blelalgw 1 alapWDnd JLDeUTT&ET UT&Imigerfltley ameanm altumal Cumtle
CHTOHMILD |

SiemeuDdlev ClFTeveVID 6 ITl.anT Uk EHLD HMID 2L T 68B6L)bIGEhLD

e wUSHTEeL CFmevey&SldlClevrb 1%°

* 1 ea9@mwmaY (viroddham) E1; ellm=ae (viruddham) E2+E3
* 3 gemeupdlev (avairril) El; omeugssn (avaittir) E2+E3
* 4 vwgHsnbev (bhayattale) E1I+E3; swiwssHm6ev (bharattale) E2

ivvarttham visayamaka alvarkal pacurankalile paraspara viroddham pole torrum |

avairril collum pariharankalum marrum untana vaktavyankalum vistarabhayattale collukirilom |

Regarding the meaning of this matter, the hymns of the alvars appear as if contrary to each other,
but those statements which are to be avoided and those which are fit to be declared we do not say

for fear of their expansiveness.

Sutra 393
QOEWTeL Gl allzraiEe 26tuTulanmgnl 2 £al86m& 8@
Fg6ipLIes eeflent T U 0 2601 W BEaVRIIS HTEELLIEILTGILD Blao ywiE@LWuh& G0 SHSH26 |

e 2 Blavywienw (nirbharanay) El; Bleawymwew (nirbharanay) E2+E3

akaiyal ivan vimukhanana dasaiyilunkiita ujjivikkaikku krsipanninav 1§varanaiy anusandhittalep

potum nirbhayanayey irukkumt tanai |

Therefore, even in the state of turning away [from the Lord], by thinking of I§vara who toiled for

[his] revival, he will always be free from fear.”

90 3 collum E1, E2, and E3; collukira RJ, NV, LR, and PN.

91 E2 gives the last phrase, “...we do not say for fear of their expansiveness” as “...we do not say
because of the burden of their expansiveness.”

92 E2 gives the last phrase, “...he will always be free from fear,” as “...he will always be free from
burden.”
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Sutra 394
TSI PV LSS (hel2arlllg.&s BIRaTSSTm) eU2sTeuTayLblTClev ayme Jujid
aNVg6%k YeUSTUTEE 26T CLTEleY Q&L LM S blelaTDICD g5 MBTuSlHT B manmOlILS) |

e 2 maa%ramgrrmr@af)% (srstyavataradikalai) E1; afuaa%rga_lgrrrtrr@aam (srstyavataradikal)
E2+E3

etir ciilal pukkenru oruvanaippitikka ninaitttirai valaivaraippole vyaptiyum srstyavataradikalai

pole svartthamakavenrire jiianadhikaranusandhippatu |

Those who reflect on knowledge consider that creation, the avataras, etc. are like that, being

[His] self-purpose.

Suatra 395

H26110¢ LTV Fye T I@(PLD FEWalS6GWDEleLZID |

karmaphalam pole krpaphalamum anubhavitteyaravenum |

Like the fruit of karma, the fruit of compassion must be wholly experienced.

Sttra 396

F3llelet (UHSUYSSHTEL GHEL(HENL L UITSBNSHTEVID 560 SHUICI6UT 6T @D S

UG WI(H &I HDIWLGILHELWD |

krpai perukappukkal iruvarutaiya svatantryattalum takaiyavonnata patiyirukaraiyum

aliyapperukum |

If compassion begins to overflow, the independence of the two [the Lord and the cefana] cannot

stop it, it will overflow to unsettle both sides.
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Stitra 397
WU (ansT F&2, |

Fwll Clams ﬁ%ﬁmmalﬁ’ |

bhaya hetu karmam |

abhaya hetu karunyam |

The cause of fear is karma; the cause of fearlessness is compassion.

Suatra 398

SowmewnigsT @ree(Hin wrdlorhl e yre Juerad HLG@GW0 |
bhayabhayankal irantum marimari praptiyalavum natakkum |
Fear and fearlessness, these two will happen alternately until attainment.

Suatra 399

bﬂaJ%_z,a ZgTHo U (lans® |

bﬂm%_ws Z5THY Gievwl lense |

nivarttya jianam bhaya hetu |

nivarttaka jiianam abhaya hetu |

The cause of fear is the knowledge of what should be removed; the cause of fearlessness is the

knowledge of the removal.

Sutra 400
UV &65; 2O ITULOT S SSHTE LUDMISID bUTHEn Gle sarvowhs HTIeTenTg) |

*  upmslp (parrukira) E1; upblesr (parrina) E2+E3

svatantranaiy upayamakat tan parrukira potire iprasamgan tanullatu |
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This attachment is destined when the self-dependent one [the Lord] is grasped as the only means.

Sttra 401

2 quL QUTEAST(H UTEES LD 2 @ EDH (UTEST ([ eUTClsLeh ClFTeveneuTT
USGHILGILIT 2 6oorlg. 6l |

DI6UTGHET LTI ClEHTesTL_eorm) @eueLduwld HmSuT(heusy) |

D16UIM & 261 & &I & S(HULTEIT T (Heum 2_eorigClm |

SI6UM LIM&JR G856l 66w D HMISILIL_&H&HL_Cleumid |

* | eun@Asuyep (varttaiyum/i) E1; eumsyuyep (varttayum/ii) E2+E3
* 3 Qamewerm (kontanru) El; sesor_sormy (kantanru) E2; oim srewwearm (aru kanayanru) E3

* 5 oeur (avar) E1+E2; gjeurmser (avarkal) E3

unta potoru varttaiyum unnata potoruvarttaiyufi colluvar pattupper untire |
avarkal pacuran kontanru ivvarttham arutiyituvatu |
avarkalaiccirittirupparoruvar untire |

avarpacuran kontivvarttham arutiyitakkatavom |

There are 10 people who say one thing when they have eaten and another when they have not
eaten; it is not from grasping their hymns that the meaning is determined. There is one person
[Madhurakavi] who laughs at them; having grasped his hymns, we should determine the

meaning.

Sutra 402
AT IO ISFISHGSLD T NSHSGD EMhSl(HSS teugniblen e yre st |

svartipattukkum prapyattukkum cerntirukka venumire prapakam |

Indeed, the means should be suitable to the essential nature and to the goal.
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Sutra 403
6U(NSBOL LDEUTSETULD 2 63TL_T26TTWLLD @N([HSH6WFUIT 6T6sTLIT |

vatukanampi alvanaiyum antanaiyum irukaraiyar enpar |

Vatukanampi says that Alvan and Antan are two-sided men.”

Stutra 404
O YTONSIHHES 6huoe 6 lalll Faimuy bd@momwae |
221 e la? e il wwealdh odoH WY |

2102 611610 MTWELTF OFoFHWILY |

prapyattukku prathama parvam acarya kaimkaryam |
maddhyam parvam bhagavat kaimkaryam |

carama parvam bhagavat kaimkaryam |

The first step to the goal is service of the dcarya; the middle step is service of the Lord; the last

step is service of the bhagavatas.

Sutra 405
QU D66 e Janll UTTENNY 6T 6% T Su DT & & 6&TeVeuTHIns
646 Je 1@ MUSSTES (h Cleldohiille aU(hSIBUELITEE anmayallaOlumiistles e (h

2102 6L l6)r)o 6)_II'U'65£5I_6)_I§_| |

svarlipapraptiyai §astram purusartthamakac collanirka praptiphalamayk kontu kaimkaryam

varukirap pole saddhyavivrddhiyayk kontu carama parvam varak katavatu |

Sastra teaches that attainment of the essential nature is the goal of man, just as service is the fruit

of attainment; the last step should come as an augmentation of the goal.

% Alvan and Andan are other names for Kiirattalvan and Mudaliyandan, respectively. Because Kiire$a
and Mudaliyandan would seek out both the Lord and Ramanuja, Vataku Nampi accused them both of
being “two-sided,” or “two-faced” (Mumme, The Srivaisnava T heological Dispute, 244; Lester,
Srivacana Bhiisanam, 1 10).
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Stutra 406
Bgl ST 2T@ LWl |

itu tan durllabham |

This, indeed, is difficult to attain.

Sutra 407
allasw 6L et S HSHMS L (h Vv AlapUSHEICIe0 6L(Hm & & & 666U (HEMLD

Cumeverrpl 6 yuoze ey Gend QI (hT26 1613581060 6(HeNSG S G666 ([HEDLD |

visaya pravananukkattai vittu bhagavadvisayattile varukaikkullavarumai polanru prathama

parvattai vittuc caramaparvattile varukaikkullavarumai |

For he who is attached to sensory objects, the difficulty of leaving that [and] coming to the object
of the Lord is not like the difficulty of leaving the first step [and] coming to the last step.

Sttra 408
SBGU2TaE 2UTLBESSTCL WBemeord |
Bm&g CEwwbleur e @ g |

ankuddosa darsanattale milalam |

inkatu ceyyavonnatu |

There, there may be redemption at the sight of the defects; here, it is not necessary to do that.

Suatra 409

Clamagpd 2 6L_ME)eVID WD 6lUMblev 2 e Imblewnmy G(HE&H @GS0 |

dosam untanalum gunam pole upadeyamay irukkum |

Even if defect arises, like virtue, it will be admissible.
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Sutra 410
O@rs alle It sTWICDUIRISIHULG |

loka viparitamayireyinkiruppatu |

It is opposite to the world.

Suatra 411

VEEEe 2 O ITCH2WDTMNSHHLMTH Clans® eTapsH &S @G0 2 gt |

gunam upadeyamakaikkitana hetu dosattukkum untire |

The reason is equal for virtue being acceptable as it is for defects.

Stutra 412
Bleen eTenl 6UmW eP(hl6UGISHE (LPETOIET QLT ToLTES 6TeTM] ClEFMeVEILD Lilg Wl
DOHSSIED |

* 1ererrm (enru) E1; steorm (enra) E2+E3
* lepheugss (mutuvatukku) El; epp(heusm@ (mituvatarku) E2+E3

nirghrnan enravay mituvatarku munne ghrnavan enru collum patiyay iruntatire |

There was the saying, “He is cruel,” [but] even before the mouth is closed that, “He is

compassionate.”

Sutra 413
GULilg CFTeLeVID Ll LISTEnISHa) FyblblewmtlevCiwem) |
Clewpan(pld 2.6 IHMT e SIWD BLHHSICD |

ippati collum pati pannuttu krpaiyaleyenru |

snehamum upakara smrtiyum natantutire |
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Because of the compassion that produced by speaking in this manner, love and the remembrance

of assistance occur.

Sutra 414
BlewH e () FHUT 0 bl S GG FTELaVID G1eEltlaUIEYID HTUETSHMS YL SLOMSHAICID
OlFmeLEYILG| |

nighrnanakass§amkittuc collum avasthaiyilum karanattai svagatamakavire colluvatu |

Having doubted [Him] and being in the state of saying He is cruel, the cause is said to be the self

alone.

Stitra 415
Vg CemasmeseT @ (hD Jns 256 P26l Fw y&HNSWLD 6L T a%T G-

HMCLlagmWLDd &20HGWD |

guna dosankal irantum ksudrapurusartthattaiyum purusarttha kasthaiyaiyum kulaikkum |

Both virtue and defect disturb the lowest and highest goal of man.

Sutra 416
Byt greumulenuilmuug) |

nityasatruvayireyiruppatu |

Indeed, it is the eternal enemy.

Sutra 417
fuulg e jre HNSmSUNSWUILLTev Q56E avaguuons tleugnibledn 6 ymeisme |

s 556 (itukku) E1+E2; oi516@ (atukku) E3™

94 R] and PN attest atarku; NV & LR attest atukku
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ippati prapyattaiy arutiyittalitukku sadréamaka venumire prapakam |

If the goal is to be accomplished in this way, the means should be suitable for that.

Sutra 418

S6VEVTS CILMGI O hTe e hTeIGRISEDSE CatTd)D Gev2ey |
allata potu prapyaprapakankalukku aikyam illai |
When this is different, there is no identity of goal and means.

Sutra 419
TUZ T 2L DI enSWenWULIIG S&IS ST (Smemeneom urdl |
Gy TW2TILNMIENS SHT2e0LLIIG HHISSHTIIWm Cl&HTeTEholom Lme! |

1$varanaip parrukai kaiyyaippitittukkariyan kollumo pati |

acaryanaipparrukai kalaippitittukkariyan kollumo pati |

Embracing I$vara is like grasping the goal beginning with the hand; embracing the dcarya is like

grasping the goal beginning with the foot.

Suatra 420

S 2AUTWLET @eUD@GHD 261 1&ITIU&E) |
acaryan iruvarkum upakarakan |
The dcarya assists both [the Lord and the soul].

Sutra 421
TUTTE@ISSE CUTageuay el 2 6 IRTlHSTe |

02 5BD)I&H@EG CUTEBMW 2.6 ISTIHHTET |
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1$varanukku $esavastuvai upakarittan |

cetananukku $esiyai upakarittan |

For I§vara he serves the Sesa; for the cetana he serves the Sesi.

Sutra 422

TUTIUR STEID FHATULFuSHSHUTNFLLL LG (HHGD |
1$varan tanum acaryatvattaiy acaippattirukkum |
I$vara himself desires acarya-hood.

Sutra 423
B MSUIEN VET e T e 16TUItey &IRUISSSID JTfSCESULD Siauie 2 mb(LpLD
(MHeTFCFUSHHID |

akaiyire guruparamparaiyile anvayittatum $rigitaiyum abhayapradanamum arulic ceyttum |

Therefore, there is a connection to the succession of teachers, the Gita, the granting of

fearlessness, and the gracious sayings.

Sutra 424
GH2ATWAIEE 6002707 6 hSY 6 IHMULD L aevels) el als5may (P
MUT T 2AW(LPLD 2 6oL _MTEl6V |

e 2o gwLra&lev (untakil) E1+E2; o eor_mena (untakai) E3

acaryanukku sadr$a pratyupakaram pannalavatu vibhiiti catustayamum 1§varadvayamum untakil |

That is to say, if one is to produce a suitable return of service for the acarya, there [must] be the

four-fold powers and two-fold I$vara.
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Sutra 425
TUT T 6UVo6NIRLY eNIFuble FopmiGHel Qe (hH @G tuTgeumu Gh&SEGLD |

S 2AMULEV0eNITY CleTSp&HHIH6lEH Clans=e i @(H&HEGLW |

1$varasambandham bandhamoksankal irantukkum potuvay irukkum |

acaryasambandham moksattukke hetuvay irukkum |

That which is common for both bondage and release is a relationship to I$vara; that which is the

cause for release is a relationship to the dcarya.

Sutra 426

WHVEIRTY Gy MUY ED) 66V

bhagavallabham acaryanale |

Attainment of the Lord is because of the acarya.

Sutra 427

SH2UTULY @TY WVEUTEDLIEL |

acarya labham bhagavanale |

Attainment of the acarya is because of the Lord.

Sttra 428
2 6L IHMUY, 66Ny (V6T eUSHTCleL |

GHUTWASNDSML1g.60 LDIFEYD 2 6 IHTUSHE TUT SH) |

upakarya vastu gauravattale |

acaryanirkattil mikavum upakarakan 1$varan
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Because of the importance of the nature of [His] assistance, I$vara is doing greater service than

the dcarya.

Sutra 429
GH2UMULEUVoENIFLE (§BVWTES SIL_HHT60 M5 abl CloleumTmuymigser
2 (STL_T&H SIS TETETEVMLD |

Gty 2T, 6,V 0 6NUMwRIEH 26VHSHTEV DLW SITL_TEDEVID 6L lwmemd @evsv |

acaryasambandhan kulaiyate kitantal jiana bhakti vairagyankal untakkikollalam |

acarya sambandhan kulaintal avaiy untanalum prayojanam illai |

If abiding without ending [in] the relationship with the acarya, knowledge, devotion, and
renunciation may be grasped; if the relationship with the acarya is ended, those are not useful

even if they arise.

Sutra 430
HMe0l HIL_FHTEL W Da%euTe LI6uoT 650TILILL 6T 60D |
Sedl CLITE@6L W Da%KMIBIGHET (T6VEVID FieI2)HMG ANBTHGSLD |

tali kitantal bhiisanam pannipptnalam |

tali ponal bhiisanankal ellam avadyattai vilaikkum |

If the marriage necklace abides, ornaments may be fitted and worn; if the marriage necklace is

gone, ornaments produce only shame.

Sutra 431
ST OULETSSSSL_6U6UTESNE) STElar HanyullfiBSmev
IISMBHWEOTSFIDTUELUTElEL e De | allHTangenSLLIETERILD TUT TR $HT6lar

Gty 2T, 6,V 0 6NIMLIRIEG 26VHHTEV D&M 6UITL_LILIEST GoILD |

tamaraiyaiyalarttakkatavavadityan tane niraip pirintal attaiyularttumap pole svartipa vikasattaip

pannum 1$varan tane acarya sambandhankulaintal attai vatap pannum |
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Just as the sun that causes the lotus to bloom dries it if it is separated from water, [§vara Himself
causes the blossoming of the essential nature; if one ends the relationship to the acarya, [He]

causes that [the essential nature] to fade.

Suatra 432

BHOSGEUTHIL wweIsh anvcenfv? 2@k |

ittaiyoliya bhagavat sambandham dullabham |

Without this [the relationship to the acarya] the relationship with the Lord is difficult to attain.

Sutra 433
@re(hHd HLWTLIST B(HeIm6ILIHmRIELy ClwerGlarersilen |

irantum amaiyato natuvirperunkutiy ennennil |

If it is said, ‘is it not the case that the two [the Lord and the dcarya] are suitable? Why is the

noble family [of bhagavatas] in the middle?’

Sutra 434
OEH TG WSS T(LPLISTLLINGELGEIeUS G LlUTg FeTeflEHamev Gleusus (HLomiblumGlen

SHATUTRWSHSHEGWD @& Cleugnin |
kotiyaikkolukompiletuvakkum potu cullikkal ventumappole acaryanvayattukkum itu venum |

Just as the shaft of a small stick is necessary when tying a creeper to the kolkampu, so there is

need of this [noble family] for association with the acarya.

Sutra 435

QT DT BHSHTEl6V T-UTIUTEDI2T.BSH6mHEE 260 HGIH0H T allegsH &
ST TeDlemBeILmHIw wSlullev2eublwessm) LI6T26T LIVSTEILD
D(MHETEFCFUILS6SL g (HSHMSWTL @)\(HSHESLWD |
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svabhimanattale 1§varabhimanattaik kulaittuk kontav ivanukku acaryabhimanam oliya gatiy illaiy

enru pillai palakalum arulic ceyyak kettirukkaiyay irukkum |

Pillai was often heard to graciously say, ‘there is no path except the affection of the dcarya for

he whose self-conceit disturbs [his] affection for I$vara.’

Sutra 436
QYOVTEBr) VWSDTEL WS HLeUSF |

svasvatantrya bhayattale bhakti naluvuttu |

Devotion slips away because of the fear of one’s own independence.

Suatra 437

V6T AT S DWGSTEEL 616 18] H(EUHF |

bhagavat svatantrya bhayattale prapatti naluvuttu |

Surrender slips away because of the fear of the Lord’s independence.

Sutra 438
Gty UMW 26BN LUMMILD UMM Si-2Do&RMT WD W NSHWTCIen Smeve
L& Test (NEIT&HITL @(Helmurs |

acaryanaiy untan parrum parru ahamkara garbham akaiyale kalan kontumotiram itumopati |

Since attachment to the acarya is itself pregnant with pride, it is like taking and putting on the

ring of the god of death.
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Suatra 439

GHATLTDI2TECID 2 STUHE |

acaryabhimaname uttarakam |

The affection of the dcarya alone is the saviour.

Suatra 440

SUUL L U (26 &en &Il (HULED & & & 6ILIT (TH 26T & & 6071 818 & &H & L_6U6TT V606 |

kaippatta porulaikkaivittupputaittaporulaikkanicikkakkatavan allan |

One should not forsake things in the hand, desiring things that are buried.

Sttra 441
el IpHS QUG HUENLOTE 2.2 HHmE 2 o 1HRHG £2956 2eHOGUD anmvT
aVBlOSMSUD aVtlet aVSI@HHOSHWD eume TFma 16 IWLeN =& 26muLD

GUMEN & P FFHL_6LETT DI6V6V6DT |

vitay piranta potu karasthamana udakattai upeksittu jimita jalattaiyum sagara salilattaiyum sarit

salilattaiyum vapikupapayassukkalaiyum vafchikkakkatavan allan |

When thirst is produced, one should not desire the water of the clouds, ocean, river, tanks, and

well, neglecting the water remaining in the hand.

Stitra 442
um_(N&6sL_GWw @L_(pw Falli(h (s G0 QL (PD GHSHHIL_ (P 612eTHHaTL (LD

oa1” (HID @IL_LD 6T6V6VMD eUGHSHSHIL_C6lweTdDl(h& & SHL_6ueT |

* 2@ b (itam) E1+E3; @L (pw (itamum) E2
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pattukketkum itamum kiippitu ketkum itamum kutittavitamum valaittavitamum tttum itam ellam

vakuttavitamey enrirukka katavan |

One ought to be [thinking thus], ‘in the place that is wholly separate, the place where singing is

heard, the place where calls are heard, the place which is surrounded, the place of feeding.’

Sutra 443

BemsE o SHT@n |

BV BB (HLD Cl2ELETBIT 61T HeS5(HLD |
FFPH @M FH2UMUL), 61T S50 |

2 Qe idnpeef Wt Tanu 61U s |

* 49 Qe igmpeanfwd (upeksaniyar) El; o Qe igsRenfwid (upeksinirar) E2+E3

ivanukku pratikular |
svatantrarum devatantara paratantrarum |
anukular acarya paratantrar |

upeksaniyar 1§vara paratantrar |

Those who are independent and those who dependent on other gods are hostile to him; those who
are dependent on the @carya are friendly; those who are dependent on I$vara are to be

overlooked.

Sutra 444
%5 T BT B RaMBRIGET @6t (HD DIeV6VTHTNHEEGEITWTo LMW G\([HSHEGLWD |

&6 & &Gl IWMo VDT @\(HSHELW |

LI | %WEWETQ%WEW&SQT (jhananusthanankal) E1+E3; %Jrrﬁ)rrﬁﬂasgrrmto (jhananusthanam) E2

jhananusthanankal irantum allatarkkupayamgamay irukkum |

ivanukkupeyamgamay irukkum |
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For others, knowledge and religious practice are both ancillaries of the means; for him, [they] are

ancillaries of the goal.

Sutra 445
Beo@isE Hlepansragrny Sar2arud HD@rub Builul&EmasUTtey symesye |

ivanukku nisiddhanusthanam tannaiyum piraraiyum nasippikkaiyale tyajyam |

For him, forbidden practices should be relinquished because [they] cause destruction to himself

and others.

Sutra 446
G BUTlESIDG ePEIMEI2TTSHSHIEVID GBUISHEHWITleL |
Uipm sutlSSINg S fBT2MSHID STl FraglboHamd o SHTISHID |

* | mutls&spgl (nasikkiratu) El; suflssinig (nasikkirutu) E2+E3

tan nasikkirutu munrapacarattilum annvayikkaiyale |

pirar nasikkirutu tannai anadarittum tannanusthanattai amgikarittum |

He destroys himself by association to the three offences; having disrespected himself and

undertaking their religious practice, others are destroyed.

Sttra 447
alledls Clawrvl BHlaBe lwTwd UT6eY l@T&d T e (P HaTm |

BU&G lans=a|d e WI(HSSHEEFLASD eyt et el e(pLom
Ceuamssaliv=apml vTlag WablysUpml e prety e lSlenimod (LMl
BmpEmaWwntley symeye |

* 2 0swEswywbd (ceyteyum) El; Qewils (ceyte) E2+E3

vihita bhogam nisiddha bhogam pole loka viruddhamum anru |
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naraka hetuvum anru ayirukkac ceyteyum svartipa viruddhamumay vedantaviruddhamumay $ista

garhitamumay prapya pratibandhakamumay irukkaiyale tyajyam |

Prescribed enjoyment, unlike forbidden enjoyment, is not at all contrary to the world, and not at
all the cause of hell. Even so, it should be abandoned because of being contrary to the essential

nature, contrary to Vedanta, condemned by the wise, and an obstruction to the goal.

Sutra 448
Qe w).HT enrOUM 260G Wel NrEaNTU 6 h6lS1SSTID YU de ikl G260 |

* enrdlwrw (buddhyay) E1; enreexym (buddhya) E2+E3
bhogyata buddhi kulaintu dharma buddhyay pravarttittalum svariipan kulaiyum |

Having put an end to understanding through enjoyment, even if one proceeds with knowledge of

the dharma, the essential nature is destroyed.

Sutra 449
O gredelgme qeardsn UTTHSSle0 Galttlay KNS tleugnild e de ik
&H260WMemDES S |

ksetranimitrani enkira $lokattil avasthai pirakka venum svartipan kulaiyamaikku |

For there to be no destruction of the essential nature, it is necessary for one to live (as shown) in

the sloka stating, “Fields, friends™®’

Sutra 450
e yme Iy D2lullev 6 hmelamy(pb STy wdeluilev SlanTellanubd GEemeT@mwggle

G- BUOMT I TELTLYDSWD 26T 21576% LSSSHEGD Clelgaid |

% Source unknown. According to Lester this citation is from the Hastigiri Mahdtmya, but I have been
unable to confirm this attribution.

296



prapya bhiimiyil pravanyamum tyajya bhiimiyil jihasaiyum anubhavalabhattil

atmadharanayogyataiyum upaya catustayattukkum venum |

Devotion to the state of attainment, desire to abandon the state of being abandoned, and the

inability of the soul to bear the lack of experience, are necessary for the four-fold means.

Sutra 451
UDSTHTEHTETD DIHGSHeT sTeardlm LML edl_ 6L rD0leU e ITW&SHISE 6Lt 2Tl

FEEORAILILG) |
* lupstasrsmarn (palatakatonra) E1+E2; Lwpsrarosmearn (palutakatonra) E3
palatakatonrarinten enkira pattai piirvopayattukku pramanamaka anusandhippatu |*°

The verse saying, ‘I have understood one [thing] that won’t be in vain,’ is to be considered as the

authority for the former means.

Stitra 452
6VELEELRTEASTBLOMTT ST U2t SIn LML (NS 26TD HanTESHSl6v (PlghHS
QUZTHSMSUD T 2 B=a%): Tar&SID UTTHRSMSLD QEHIHE 6LLemaions

FEEaORAILL(R |

nallaventolimaray tan avanaiyenkira pattukkalaiyum stotrattil mutinta §lokattaiyum

pasurmanusyah enkira $lokattaiyum itukku pramanamaka anusandhippatu |*’

% Nanmukan Tiruvantati 89: palutu akatu onru arintén parkatalan patam valuvavakai ninaintu vaikal
toluvaraik kantu iraivici valvar kalanta vinai ketuttu vin tirantu virriruppar mikku. “I have understood one
[thing] that won’t be in vain: those who have [true] prosperity, having thought without error of the feet of
the Lord of the Milk Ocean, having seen and payed reverence to those who worship the [whole] day,
having destroyed [their] mixed karma, and having opened the door to heaven, reside [there] with
unsurpassed greatness.”

7'1) Nacchiyar Tirumoli 10.10: nalla en tolf nakanaimicai namparar celvar periyar ciru manitavar nam
ceyvaten villi putuvai vittucittar tankal tevarai valla paricu varuvipparel atu kantumeé. “O good maid!
Our Lord, high up on [His] serpent-bed, is a wealthy man, a great man. What ought to be done by us mere
mortals? If Vittucittar (Periyalvar) of Villi Putuvai [can] cause their gods to come with a powerful boon
[then] show that!” 2) Nanmukan Tiruvantati 18: maray tan avanai val ukiral marvu irantu kirakak kiriya
kolariyai vérdka étti irupparai vellumé marru avarai catti iruppar tavam. “The praise of those who adorn
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These verses, My good maid’ and ‘Him, who was himself hostile,” the final s/oka in the stotra,

and the sloka saying ‘Beast and man...’, will be considered as authority for this.

Sutra 453
GHATWTDI2TER HTear 66 18] CUTClew 2 O ITUTSTSSHIFHE FioV(LPLOMUL

BUVIT S8 (LPLOMUL @SS |
acaryabhimanan tan prapatti pole upayantarattukku amgamumay svatantramumay irukkum |

Indeed, the affection of the dcarya, like prapatti, is ancillary to other means and an independent

[means].

Sutra 454
wFSllev FTFBEISHG 6Ly6 18] |
e ye 1 8luilev HFTIHBEIGS QG |

bhaktiyil a§aktanukku prapatti |
prapattiyil asaktanukku itu |

Prapatti is for he who is powerless in bhakti; this is for he who is powerless in prapatti.

Sutra 455
Bgl 6 yuo2l VT e IHMS O IQAISLTSHGLD |
Uler 6 mefB sm&SE@LD |

FBSTo 6LI@ 6L L LBOTESGSLD |1

* 2 Uleary (pinpu) E1+E3; Ueriby (pinampu) E2

them (the Bhagavatas) subsequently overcomes those who have praised separately the man-lion who
scratched him, who was himself hostile [Hiranyakasipu], with sharp claws such that there were two pieces
of [his] chest.” 3) Stotra Ratna 65: akrtrimatvaccaranaravindapremaprakarsavadhimatmavantam|
pitamaham nathamunim vilokya prasida madvrttamacintayitva || “Having beheld my grandfather,
Nathamuni, who is self-possessed [and] has a natural, most excellent love for the refuge that is your lotus
[feet], and disregarding my own conduct, please be gracious.” 4) Source unknown. According to Lester,
the full text of this citation is: “Cattle or humans or birds, who associate with Vaisnavas, by that alone
they will enjoy that highest place of Visnu” (Lester, Srivacana Bhiisana,120).
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itu prathamam svariipattai pallavitamakkum | pinpu puspitamakkum | anantaram phala

paryantamakkum ||

First this causes the essential nature to sprout; then [it] causes the bloom; and finally, [it] causes

the fruit.
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