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R . cHAPTER ¥vi
INTER-RELATIONS OF.GOD, SELF AND WORLD |

The acme of perfection in attfibutes which is reached
-only in Narayana, the Lord’s supremacy and His divine
descents are meaningful only when what is other than Him is
understood in its true'nature. The frequent references which
are contained in the compositions of the Alvars to the Lord's
baving no one as superior ar equal to Him prove this, .All
these which are inseparable from Him bhave their own individu-
ality, which, however, adds to the meaning of Godhead.

The self is raf’en‘ud to by the terms 'spirit’, mul’ _,and -

‘@tman’ in philosophy, When the word 'atman’ connotes the
finite self or the individual soul, it refers to it as distinet
from the body (deha), the sense-organs (indiriyas), mind
(manas), and the vital breath {praga). *~By adopting
Sankhyan psychology Vidistidvaita defines arman negatively
as puruga different from the twenty-four categories of prakyii.
The latter is composed of the five gross elements (bhuras), the
five subtle c¢lements (tanmariras), the five cognitive sense
organs, the five conative sense organs, manas, bhuddhi,
ghanskara and primal prakrid.  Purusa is the twenty-fifth
category”.! The nature of the body is referred to by.
Nammalvar as follows- -

"Pooku aimpulapum pori aintum
karumentiriyam aimpttam
Inku ivvuyir &y pirakiruoti
min ‘dnkaram manankalé”.?

- “The five cun_étive.snusas, the five cognitive senses, the five
organs of the body, the five elements, prakrti-which is

1.  The Philosophy of Vidistadvaita, p. 283.
2. T.V.M. 10.7: 10, |

¥
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assocjated with thc life-principle, mahat, ahankdra, and the
will - these constitute the living body’. WNo doubt the atman
bas its own separate being, but its ultimate meaning is
Brahman and it is therefore indistinguisable from it. So the
nature of 3tman cannot be known from that of Paramaman
owing to their inseparable relation. The jivas are projécted
into manifestation by Brahman, Prior to this manifestation
the atman is atomic in size, resides in a separate bud}f, lies
inactive like 4 bird whose-wings have ot yet ‘grown. - It s
God that awakens it from its torpidity and sets in on & career
of activity, It is self-luminous, sentient subject of experience
and an agent. Though it is infinitesimal in its monadic
sxistence, its attributive knowledge (dﬁarmabhumjmnn) can
be: lnﬁnltr: and all pervasive like the light of tle sun.? The
self is infinitely smalier than the hundredth part of a point of
a hair which is divided a hundred times. Yet it is infinite in
its range 4 The jiva is said to be "windowless in the sense
that it perseveres in its unique being; but its conscicusness is

capable of hawng a cosmic-range and ¢an mirror the wholt:-
unwerse"’ -

Nnmmllvar ruallzaﬁ the nature of-the ﬂrman hgr th:
grace of the Lord and describes it in the following verse

“ Nipra onrai unarniépukku,
: atan nul nérmai atu #te enru
Onrum oruvarkku, uparaliikitu;
"¢ uparntu mElum kanparitu;
- Cenru cepru, paramparam ay,
'yatum inrit tdyntu arru,
Nanyu, titu enru-arivu .antly,
nan;ly joanam katantaté ~6

‘The soul is eternal, and is esscutlally characterized by
mtcihgence (fhana); the soul whlch the Lord has condescended
to Exhlblt to me as His mud:, or related to Him as the pred:-

shi o ._

3.B. 2.3: 26.

Sv. Up. 5: 9, e

The Philosophy of Vi.ii.rmdmim p. 28RS, W . A
T.V.M. B.8 : §. : " f

A
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cate is to the subject, or atiribute is.to substgnce; the soul
which cannot be classified under any category, as.thir orshat;
~ the soul,; the nature of which.is beyond the conmiprehension. of
even the enlightened; the soul, whose apperception: By the
strenuous mental effort called yoga (psychic meditation) is
éven'then not comparable to such pefception or direct proof
as afising from the senses conveying the knowledge of the
external world; the soul (as revealed to me by the Lord)
transcending all other categories of things which cotild be
grouped as bﬂdy or as ‘the sqnses or as ‘the 'ﬂtal spirit’
(prana), or as ‘the mind’ (mana.r), or as ‘ the will’ (buddhl),
beécause destitute of the modifications and corruptions to
which all these are subject, the soul, which is very subtle and
distinct from any of these, neither coming under the descrip-
tion ‘good’, or ‘bad”. In bnef the soul is an éntity Whlch does
nuq fall under the cognizance of sense-knuwladgu.

© " Aclose followiag of thie rsommcnmy I;dﬁi:u thtow
more llght on the subject :

Ninra omgdi.........nérmai : The soul'i1s a unique verity
distinct  from the body, the external senses, the sensory
(manas) and the reason (buddhi}. While those are perishable,
the snul alone remains apart as the Impcrishable ?

7.  ¢f. Kath. Up.2: 18, Thn soul is unbnrn cunstant nternal per-
~ mapent and pnmlval it is not slam ‘Again cf Ch. Up. Bl 5 lnd
" Bh.G. 2:19, 20.

"' The Ilvﬁr throughout His’ Trrmrﬁyma{f up to this, never beﬂnweﬂ
any appreciable attention on the nature o1 the soul, for the reason
thet all his mind and beart were absatbed in the contemplation of
the Lord and His blessed Attributes, Glory etc., before which the
soul-gature is like the fire-fly before the qutfjr of .the Effulgent

... Luminary, the Sun. The saint had no time to. give to rational
" meditation. (gnosis) to realise soul-nature, to the detriment of
emotional devotion ( amor} to realised God. _For, as in the mauner

- of the released soul, not caring to waste a thought over the painful
‘thethories sutrounding the embodied state, the saint who is trans-
ported with the revels of his enjoyment with his Lord, the Spouse,

never congiders it hw worth while to waste his time over & search

i - after the inferior kmd of sonkknowledge. - However, ke sketches a
-, * kmowledge of this inferior nature, becauge, an a part and mode and

predicate of Himself, God was pleased ta butuw this' knﬂwiudga on
him. ; . £
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atu itu enyu : The soul cannot be known as this or that,
for all objects of experience are known by the methods of
agreement and difference; but no such method is applmabia tn '
the thing soul, -

Osnrum arumrkku unaralakatu : Nelthcr h}’ spcnch nor .
by any process of thought is it possible to disclose the nature
of the soul even to those minds which have made great advan;.:e
in spiritual knowledge.

unarmium. .. ... .kanparitu :_' Even if some knowledge
- concerning it is had, it is only partial knowledge of it, not
knowledge of it in its entirety.? -

Cenfu cepyu.........8y: Beyond and beyond, does soul’s:
nature transcend the several vestures veiling it; - groupable
under the general categorical heads as (i) wrnamaya (gross
body), ({ityprana-maya {(subtie or vegetatwe budy}, (iii) mana-
maya (mind-body).? ' |

yatum... ... .. arru: Not partaking of the nature of any
of these categories, nor of the imperfections attaching thereto,
the soul stands aloof, as of its own distinct subtle '-upccits; .

Nappu titu “..aririly When a comparison is mat:tutcd
between one object and another, or as when one material
principle of a group is compared with another of another
group, notions such as ‘this is berter than that’, or ‘that is
worse than that’ arise; but soul being a spmtual principle it
~is incapable of such :nmp&rlmns :

nanpay jnanam katentaté : The soul is thus by itself a
singular verity, and characterised by its own peculiar attri-
butes of intelligence (jnana) and bliss (@nanda).’®

8. «cf Bh.G.1!:54.. **Arjunal to kpow, to see, and enter into, the
. trye nature of spirit, is difficult ™,
9, Taitt. Up. 2: 1, 2, 3. . S
10. of. Minikkavdcakar’s statement: “Cénru cepru aguvhyt téyntu
opran' < ‘*Nearer and nearer to Thﬂ: it droweth, wanrmg AWAY

- atoms by stom {I!I not=gpiritual accretions), till it .is >me with
Thee’ (T.V.K. 394}, - -
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The Alvars do not, therefore, treat the nature of the
self or the classification of the selves as amitya, mukia, and
bhaddha. However, 1hey are aware of the nature of the selves
which could be brought under these categories.. Those who
afe eternal and 50 do not have 1o undergo any of the sufferings
due ta bondage have a clear conception of their own essential

‘mature, their relationship to the Lord and their being subordi-
nated to the suprgme Person. Therefore; they dedicate
themselves to His service consistent with the work allotted to
them. These souls live only in Srl Vaikuntha and acompany
the Lord wherever He proceeds. Adisesa, as the name signi.
fies, is .the serpent which is subordinated to Him from the
very beginnng. To the Lord who is with §r AdiSega becomes
the umbrella when the Lord moves about, the throne for Him
to sit on the sandals (paduka) to stand in and while He lies
down, he becomes the hed, jewelled Jamp with the lustrous
gems on his hoods, 2 towel and a pillow,"” .. It is said that
be became born as Laksmapa to ser¥e the Lord who descen.
ded down to the earth-as RZma.? Garuda the vehicle of
God, is another self which is generally present in- §ri
Vaikuntha. He is of the nature of the Vedas.® He renders
service to God, He is a friend, vechicle, seat, flag, canopy;
~a8d fan for the Lord.'* It is becanse of him that the Lord is
possessed of the unique reputation of riding on him apd
having his figure in the flag.’S It is said that the flapping of
the wings of the Garuda while flying produces:the chanting
sound of the Sama-Veda.'* Vigvaksena is another eternal
self who is-in~-charge of the army of Visgpu. He enjoys what
is cast off by the Lord after enjoyment.!” These and others
who are eternaily present in §rl Vaikuntha are also referred
to as Nityasiiris Some souis.get the name mukto {released)
after they leave the worldly bondage through God's grace and

11. - M.Tv, $3; cf. Stetraratna, 40.
12: Pad: P, 6.269: 94, -
13, . Catusdlokl, 1; Stetraratna, 41,
14.  Stotraratna, 41, :
15, M.Tv, 5, 74:; T.V.M. 5.7: 3.
16, T.V.M. 3.8: 5.

17.  Stotraratna, 42.
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onjoy rendering service to the Lord in Srl Vaikuntha, The
bound jivas (baddhas) are those who suffer the worldiy ilis:
Due. -to :beginningless: karma,'s they have their essential
nature: (svariipa} concealed with the result that they-have
individually diverse stands of knowledge, potency, 'and other
attributes They could not have perfect knowledge of them-
selves nor can they have a uniform realization of God.  They
include Brahma, Rudra, ‘Indra and ntht.; d:mzens of. hehﬂn,
sagas and ordinary men.19 - - - - O !

The 1nd‘w:du&l,mul-ls stated as being dear to the Lord
of Laksml even like the Kaustubhi; :ile can". be called  the
prince, the Lord’s son; His diseiple, His attendent, His
dependant existing solely for Him {yega) and His servant. It is
by His: gracious desire that all souis should enjoy His blissful
state and attain their goal. The individual self therefore, by
his - essential nature, entitied to the service of his master as
his birth right as the eternals themselves. But sunk in the
sleep of beginningless: maya, he has fallen into the wilderriexs
of matter, has had repeated births in quick succession, bas
lost the primary aim of existence, has foundio coarfe?t:of
consolation, -has lost the splendout of his:téalnature owing
to evil desires and passions and fingliy attains immortality by
realising his true nature. and purpose.. . The:céndition of the
Jiva ' samsara. has been aptly deicribed by R&mianuja and
Vadianta Desika by the parableof the young prince who in
a- boyish way strays away from his royal father, eriters: the
huts of wild tribes and identifies himself with them.? 'But a
trustworthy friend weans him away from his wicked surround.
ings by reminding him of his royal destiny and succeeds in
reclaiming him. The father who was. searching for his lost
son is very happy and overjoyed to meet him; und the two
are at once reunited in love. Similar is the state of jiva, who
belongs to Brahman and who identifies. himself with the body,
loses his real character and assumes a different natute. He
sleeps in and as matter in the pialayo state.ahd kibjects him-

18. Peri. Tm.47: 7 P.Tv.22; of. Peri. Tm. 1.1:.15 -
19.  of. T.V.M. 4.10: 10 | Sy L.
20, S.B.2.1:4andR.T.S. Ch. L. oo ikl by
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self to the wheel of samsdra with all its hazards and ’ﬁll‘dﬁll[ﬁ
till he is'-made to relax his. folly by a loving gurw.: He at
last retraces his steps, regains his self knowledge, is froed
from the fetters of karma, and enters his home i+ the
absolute. The freed self withdraws itseif for ever from the
twenty-four tattvas of prakytl in the same way in which it
entered into them and be¢came practically a mnde of m&tter.
Bemg Brahman ke becomes Brahman,

-4
1

The }ihrars hold the view that Narayana is the . nreatnr,
protector and destroyer of the Universe. Nammalvar says :
‘““At a time when there was as yet no created :worid. or
Creature, after Deluge, the Lord as the Originator planted the
fnu;-faced Brahm4, the three-eyed Siva and created the three
worlds from His navel’’;2' *the first great God who through
such measures &s creating it, heaving it, devouring it, releas-
ing it by spitting, and striding it, proteets the yniverse in the
past, present and future’’.#2. The same idea is repeated in 2
number of verses in his important work Tirmvdymoli2? As a
-protector of -the Universe "the Lord reclined on the banyan
leaf after drawing into Himself for protection at the time of
the Dﬂluge, Siva with the copl moon on his head, the fous-

faced Brahma, Indra, all the creatures and worids, the ele-
~ ments, the sun and moon and planets all in tact™ and “my
Lord both created and lodged the universe within Himself {for
preserving it)”.3* In his other poem Periva Tiruvantati the Alvir
refers to God -as the creator who broyght into being all the
various forms of creation on a widespread scale,26 He is the
self-created, best of men; He is unparalleled; He is immanent
in all objects; if He relaxes His protective care, the universe
will become topsy-tury; and He alone can set in aright. Who
_ can estimate His power ?27 He swallowed the earth; He spat

g -
oL

. TV.C 2 ef. V.M. A0 1; 7.4 9, 5 g
22. ibid, &:cf. T.V.R. 74, of. T.V.M. 10.5; 3 10.19 EE g
23, Tvmza?alluumﬂa315,3419,3299:

24, TNV.C.T cf. T.V.M. 310-9 S - -*-I-:
25, ibid. 2. ; S : "r:

6. PTv.18. =
27. - ibid. 24, '
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it out; He raised it up; He measured it;. He created it and He
is immanent in 1t.28 “The world, the deluge which comes
into existence when the world remains destroyed, the blus
sea with the beautiful waves, mountains, the bright fires,
wind, akdsa, all these are the products created by the Lord
of 8rl with His will”,?% This acecords well with the Upaniga~
dic.sense that the Brahman intended to become Ttsef many
and be born .3 It is not the world alone that is produced by.
His will. Music, Vedas, ltihasas, Puranmas, Manusmrti and
other books on Dharma, which are all transformations of
sound int particular settings are also the products created by
His will,;3! A 2 -

- o

- The cerntral principle on which the theory of the. origin
and development of the universe is based is familiarly known
as satkaryavada®® according to which nothing new comes
into being, nor is anything created out of nothing. *As a
spidefr moves along its threads, and as from a fire tiny sparks
fly in all directions, even so from this Self ¢ome forth all
organs, all worlds, all deities and all beings, Its mystic name
1s the “Truth of truth’ {satyasya rarya).”’** This idea is expres-
sed by Nammd]var as follows: “The Lord of the Htérnale
created Brahm&, Siva; Indra and the suis, and the whole
sentient and non-sengient:beings single-handed by the mere
wish** .34 The processes of involution and evolution are spoken
of as "Untu umiltal’’. They refer to' the Lord as *Miivulaka
untu  umi] tEvapiran”?s . “jEilam murrum unte umimpta
nitan”™3% and so on. At a time when there was no woild or
any living being, He became the inherent cause (vitfw) for the
world.?” The delightful class of Gods, the sentient beings

28. ibid. 42; Peri. Tm, 5.9: 2; 5.10: 3;6.1: 1, 4, 5.

29. M.Tv. 61; Nan. Tv, 37; ¢f. T.V.M 2.2: 5.

30. Taitt Up. 2:6. :

dl, Nin.Tv.76. - -

32. Samkhavkarika, 9, § , *

33.  Br. Up. 2.1: 20. ¢f. Tiruvarankattu Malal -18

4. T.V.M. 1.5: 4.

35. ibid. 8.9:4.cf. ibid. 4.2: 1; 8.10: 4; 9.3: 2; 9.9: 2.

36. Peri. Tm, 4.8: 6. ¢f 7ibid,~4.10:5; 5.7: 9; 59:2; 510: -
3. TNV.C.4 T.¥V.M. 1.5 4,
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belonging to the mortal group and the inert matter and the
lustrous luminaries like sun and moon blossom forth in Him,
that 1s, were in the dormant stage till they got manifested
by Him from Him.}® He is both the father and mother,
thus being the inherent cause of everything, existing perma-
nently in all the three times, present, past and future,

There are a number of verses in Tiruvaymoli referring
to the involutionary and evolutionary processes of the Universe
wrought by the Lord. The Alvar says: “ Thou swallowedest
the seven worlds and the bronght them out ;% “He gobbled
up the seven worlds (for protection)”;#¢ * My Lord gulped
the three worlds together and repaired to the banyan leaf*. 41
In the form of a child He devoured all the worlds and went to
sleep on the banyan leaf ";42 *His bed is the (small) banyan
ieaf. But His stomach could hold within itself all the seven
worlds *;4? * Who else can protect except the Lord Who created
by His will the celestials, the three worids, and all the
objects, and lodged these within Himself for the safe keep-
ing? "44; * the Lord Whose function is to protect at the time of
the Deluge drew into Himself all objects and in His navel
produced Brahma, Indra, the celestials and their worlds *:4*
“the Lord is the Brahma who, created by Him and settled on
His navel, creates. The Lord is the Rudra who destroys ".46
The creative function of the Lord is referred to in a number
of verses.4” In one verse the A]vir says: *Thou createst the
four-faced Brahma within Thyself commanding him to create
all the worlds ";*% in another *Thou art the single, self-

T.¥.M 2.9 6.

TV.M. 1.5:8 ¢f. TV.R. 65,

ibid. 1.8:7; 1.10: 5, cf. T.¥.R. 20, 56. 75, 91: T.V.M. 7.3: 9.
ibid. 1.9:4; 6.2: 4. :
ibid. 4.2:1; 2.6:7:5.7: 7. 7.1: 4,
ibid. 2.2: 7.

ibid. 2.2 : 8.

ibid. 2.2:9; 7.2: 2.

ibid. 2.8:3;36:1; 7.5:4.

ibid, 7.1:9;7.6:1; 7.8: &,

ibid, 3.1:7; 5.10: 8,

ELEOROBEEES
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created great God who created Brahm3, who, in his turn,
created the three worlds and all life *;4* and further he
addresses Him “ O cloud-hued Lord, Thou createst the world
surrounded by the sea .5 Regarding the preserving function
he says: ‘“ Thou preservest the world in the present, the past
and the future’’;3 and again ‘‘ Thou with the resplendent
discus, protectest the seas and the world V.52 In some verses
the Alvar speaks of both the functions - evolution and involu-
tion.’* Tirumahkaiyalvar devotes one whole hymn to a
celebration of the solicitude of the Lord in protecting at the
time of Deluge and creating all the worlds, the gods and the
celestials by swallowing and then releasing by spitting them
out.’4 -

The created products continue to exist every moment
through His will It is the Lord’s will that shapes the world
out of Himself and it is the same that makes it endure as long
#s He desires. Thus it is preserved and protected by Him.33
The Lord gives to the fivas the ways and means of {eading a
healthy and good way of life. The selves, however, put these
means to bad use and add to their suffering. In order that
such sufferings, which grow boundless, are put an end to, the
Lord destroys the world through His will. His will thus
belongs to Him and is mysterious.5¢ Tt must, however, be
borne in mind that the Lord does not merely allow the world
that He has created to continue to exist but protects it from
sifferings which befalis the jivas now and then. He protected
the kine by lifting up the Govardhana, thé Vedas and the
systems of thought witich He had promulgated whenever there
were fears for their disappearance, Brahma and Rudra when
they faced difficulties and the entire world during Deluge.

49, ibid. 8.10: 7.

50. ihid.3.2:1;6.8:2.

51. ibid. 3.1: 5. cf. ibid. 6,9 : 3; 7.4 : 4.

52.  ibid. 7.1: 2. cf. ibid. 8.4:11;9.1:1; 10.1: 3; 10.8: 2,
53, ibid. 84:8;8.9:4; 8.10: 4; 10.7: 5.

54. Peri, Tm. 11.6.

55. Nin. Tv. 32

56, Te¢. V.41,
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Protection for all these on the occasions as those mentioned
above did not coime forth from any one but- Him 3" His
interest in preserving the integrity of the world is evidenced
in Himself being the aecon, the head of the sacred rites end
the antaryamin of the sun who has a one-wheeled chariot. He
gave protection to the lordly elephant, sent forth arrows at
Lanka and destroyed it and helped Arjuna by screeming the
sun ‘with His discus.® He is rightly called Atippiran, the
Primal Protector; as He c¢reated all the gods, werlds and
beings and has been protecting them.s?

The noumenal self or aiman as purusa is free and
eternal, but somehow ‘‘it geis phenomenalised, becomes
bound to praketi and is caught up in the causal necessity of
karma.’'®® FEach act of kgrma Jeaves behind an impression or
mark on the mind. The successive actions of similar type
deepen the impressions which assume the form of inherent
inclination or predilection. The moral experiences of the
good and bad deeds are ultimately traceable to the responsi-
bility of the empirical self. If the a/man falsely identifies
itself with prakgti and its gusas, it becomes a sensitive self or
the product of nature; it is phenomenalised and subjects itself
to ‘the :external determinations of sense inclinations and
bscomes a slave of desire. But if it exercises its moral free-
dom, it realises its noumenal nature as a spiritual being and
attains self -mastery and autonomy. The self can become s
a dog or a god with its immense potentialities, and no being
on earth or beyond can destroy its comsciousness. As the
sower of the ‘seeds alone is answerable for the harvest, man

harvests the type of fruits according as the type of the seeds
he sows. - a ' i

‘The central idea of the doctrine of karma can be clarie
fied with the help of an analogy. A shop keeper or a busi~
ness man by his earning and spending in a year must leave a

p—

57. W.Tv.87.

58. Peri. Tm. 5.7:8.

$9. T.V.M.4.10: 1. S N
60. The Philosophy of Visistadvaita, p. 311. L w m
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batance in his fund by each item of income and expenditure
and the resultant interactions. And by the end of the year
the residue or balance of that year becomes the capital of the
pext year because the capital is of great importance here,
Thus, what is carried over in the present year is brought
forward in the next year. With the coming of the new year
(birth) the capital which is the residue of the last year cannot
remain as before or static owing to the necessity of constant
business transactions, earning and spending would instantane-
ously force the capital to fluctuate sedulously. Similarly
death is the last act of one’s birth; hence the balance or
residue with which one dies becomes the birth-meking kagrua
in the next birth. This capital of karma, called Prarabdha,b!
by the inevitable process of action and réaction of the present
birth begins to fluctuate in perfect conformity with the merits
and demerits of those actions, Prarabdha, in this way,
changes and is perpeteated with new and fresh actions and
successive changes beget successive new phases of it, This
play of actions goes on until man rests in death or annihilates
the subscquent birth-making residuc of karma by spiritual
knewledge by attaining liberation when the momentum of
Prarabdha has exhausted itself in the course of life. All
jivas, from the butterfly to the Brahman, are alike conditianed
by the law of karma. Karma causes rebirth and rebirth adds
to the propensity of the evil, and this vicious circle throws the
souls into the maelstrom of misery.

The Ajvar salnts refer to karma by various terms as
**Tol-vinai*,%2 “ Aruvinai”, " Palavinai ', “ Val-vinai '*6

6. There are three kinds of karma : Sadcita, Prarabdha and dgami.
Sohcita is all the accumulated karma of the past. Part of it is seen
in the character of the individual, his tendencies and aptitudes,
inclinations and desires etc. Prarabdna is that portion of the past
karma which is responsible for the present body. Ag&mi is the
coming karma which includes also the karma that is being gathered
at present,

62, T.V.M.4.4:11.

63. T.V.R.37.66;P.Tv. 7, T.V.M. 2.5:11.

64. Peri.Tm.2.7:10;5.7:10; T.V.M. 10.6: 2.

65. T.V.R.10, 59; Peri. Tm. 4.7: 7. P.Tv. 26; ibid. 22, 69.
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“ Val-vinaiyar *,56 *'Kotu-vinaikal’ 67 ** Vinai val iru]*’ s
“Tuyar”,®®  “ Vem~tuyar,70¢ * Piravit-tuyar”,” “Van
tuyar *,72 ‘‘Peruntuyar itumpai’,’¥ “* Tukkam*,” *““Tukka
cilam 75 *Tunpam ,”® * Tunpakkatal " <It{ar™ 78 “Ttark
katal”,”” “Itar culi",®¢ “Canmam"”,3 “Noykal’ “Noy”,3?
“Allal"8} and “Pavam™“® perhaps in the sense of sins, They
refer to merits and demerits as ‘*“Nalvinai and Tlvinai”® and
sometimes “Iruvalvipaikal®.®® They consider birth itself as a
great sorrow - ‘piravi-tuyar®; “pirappu am poll3 aruvinai® .7
They want to be rid of this birth - "akkai ndGy ayuttu’;88
“irappotum pirappu arukkum’’.®® Merits and demerits are,
according to them, chains that fetter the self, though the

66. P.Tv. 89,

67. Peri. Tm. 5.10: 10.
68. T.V.M.10.5:10,
&5

ibid. 3.10:5; 4.1: 11; Peri. Tm. 5.1:10; 8.7:00: 11.3:10:
Periydi]l Tm. 3.7: 11,

70. Peri. Tm, 5.7: 9.

7. T.¥.M. 104:; 3,

72, P.Tv 54.

73.  Perl.Tm. 1.1:1.

74. ibid. 10.8:10; T.¥V.M., 3.10: §.
75. T.V.M.46:11,

76.  ibid. 3.10: 6; Perum. Tm. 6 : 10.
T7.  NWde. Tm. 13.10. ;

7. T.V.M.3.10:4; Peri. Tm, 4.7: 1, 2, 3, 6; 10.6: 10: 10.7: 10; Periyal.
Tm. 1.3: 10: 1.4: 10; 3.2: 10.

79. Tc. V.115.

80. ibid. 98.

31. T.Vv.M.37:11;3.9:11.
82, ibid. 2.6 T 1.7: 11,

83, ibid. 3.10: 7; 10.8: 10,

84. Peri. Tm. 5.2: 10; 5.8: 10; 6.10: 10; 7.5: 10: 7.9; 10; 8.8: 10: 9.8: 10
9.9: §0; Nac. Tm. 4:11.

85, T.V.R.8% 1 Tv. 67 Nidn. Tv. 57.

8. T.V.M.L.510.

87. T.V.R. 100,

838. Tec. V.97

8%  ibid. 46 ¢f, T.V.M. 3.1: 11; 10.4: 6; 10.6: 10; 10.8; 3.
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former is of gold and the latter is that of iron. Good and
:*nl am therefore relative as they are linked by causal neces-
sity. They subject the self to the adventures of numberless
blrths and deaths and 50 the self is caught up 1n the see-5aWw
of samsara. -

by

It is, therefore, clear from the above, that every man
reaps what he sows. No doubt God is good,; and therefore
the existence of evil and other imperfections has to be traced
to the freedom of the finite self. Moral freedom is a real
choice between different possible courses of action, and the
jiva is responsible for the choice of evil; and God is responsi-
ble not for the choice between good and evil, but for the
pleasures and pains that follow the deed. The existence of
evil in the divine plan is only a bare possibility; but it is the
self that makes the possible actual and enjoys the fruits of
karma.. Pleasure and pain are determined by the nature of
karma, and they vary with different persons at different times,
Nothing, cit or acit, is intrinsically goed or bad, pleasant or
painfu! and the hedonistic value of a thing is relative to !he
mora!l differences caused by karma.%0 ' '

It may be asked why févara, Who is the weil-wisher of
all living-beings, allows the jiva to suffer, and why does He
not grant cessation of these ‘sufferings. Tévara is always
inclined to bestow His grace, He'is eager to confer moksa on
those who seek His protection. But owing to man’s desire,
the Lord agrees to keep Him here in this world for sometime
longer. He avails Himseif of those karmas which have begun
to yield their fruit (pr@drabdha} and which are the cause of
these sufferings and punishes these men of hard hearts ip
order to correct them as a father and the like would do in the
case of such as their sons with a whip at hand. It is therefore
proper to consider such punishments as special favours, a sort
of blessings in disguise. According to Pattar even a disease
could be a teacher for us, as it would create a repentance in
our mind. Kurat-tdlvan the disciple of Ramanuja on losing
his eye-sight did not long for his eyes again, as they would

e e s R et b L Kenr |

90. S.B.3212.
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make him look at the object of sense-pleasures.®

The sufferings are therefore intended only to reveal, to
some, their offences with their consequences and then conceal
them in order to create utter disgust, disgust like that of
Tirumankaiyajvar who says: “My mind cannot bear the
thought of living in a house in the roof of which there is a
serpent’’®?  so that thereby they too, might long for .the
release from samsara which I$vara has already made up His
mind to confer on them. So emancipation is a combined
process of gracia operans and gratia co-operans. In such
contexts, the aspect of the experience of sorrow or pain is the
fruit of evil deeds in the past. Among these, some punish-
ments are the fruit of certain good deeds in the past which
have begun to operate (prarabdha). When the crow (kikasura)
fell at Sri Rama’s feet praying for life, the Lord gave him his
life; the fruit of His prapatii was full and complete, Even the
punishment inflicted on this wicked crow whereby he lost the
sight of one eye was not really of the nature of punishmeft,
It was, as it were, a special form of favour, because it would
prevent him from doing evil again.”

~ The self thus requires opportunities to bear the conse-
quences of its doings. It requires for this purpose a medium
in the form of a physical frame. The residues of the deeds,
though they are present with him, could not by themselves
determine the nature of the body that is required for exhaus-
ting them, nor can the soul do it, for if it can, it could hgve
had easy control over its own residues. In its helpless state,
the Lord determines the nature of the physical body in accor-
dance with those residues in order that the experience of them
through that particular body would enable to exhaust them,
In the self-multiplication and creation of the world, this i3 the
main motive of the Lord which also explains why certain
selves are made to obtain their coming into being in particular

91, Somewhat as Milton reconciled himegelf to his blindness.
92  Peri. Tm. 11, 8: 3.

93,  Periyalvir refers to this iacident. Vide Periyal. Tm, 3.10:6.
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places and to possess certain specific bodies. Merits and
demerits of the selves thus are the accessories for God in
creating the world 94

I$vara is called the inner self or soul (4ariri), because
as long as they exist, He is, in regard to sentient and non-
sentient substances, their support (adhdra). their controller
or Tuler (niyania) and their Lord or Master (Sesi) for whose
purposes they exist. Sentient beings and non-sentient things
form His body, since, with regard to Him, they stand as sub-
stances supported by Him, controlled by Him, and existing
solely for the fulfilment of His purposes, throughout their
existence. Isvara is therefore catled the Supporter and the
Controller or Ruler of all sentient beings and non-sentient
things, because from His essential nature (svarfipa) and His
will (saskalpa), they derive their existence, continuance and
activities. Just as I§vara is the abode, or support (@dhara) of
the attributes which define His essential nature {viz., satyam,
judnam, anandam and the like) and the other qualities
possesscd by Him with His essential nature so defined {quali-
ties like compassion and accessibility), He is also the inse-
parable and direct support of all substances, sentient and
non-sentient, other than Himself. He is also the support,
through these substances {i.e,, indirectly) of the qualities that
pertain to them,

I¢vara’s support is, accordingto $@siras, by His essen-
tial nature and by His wili, “The Heavens, the sky with the
moon, the sun and the stars, the different quarters, the earth,
the great ocean - all these are supported by the might of the
Supreme Being, Vasudeva®’.?5 The human body exists from
the time of the entry of the soul into it and perishes or
disintegrates when the soul leaves it. It is therefore known
to be supported by the essential nature of the soul. In the
state of dreamless sleep and the like, when the will of the
soul i1s dormant, the body continues to exist without any

9. Vedanta=sara 2.1: 34; Br. Up. 4.4: 5.
95. M.Bh. Anusfsa 254; 136,
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detertoration; so its existence then is clearly dependent on the
essential nature of soul and not its will. In the waking state,
when tbe body is kept from falling, it is sustained by the will
of the soul. When the existence of the bodyis dependent
only on the essential nature of the soul it is supported
- (@dheyatva) by the latter; and when the existence depends on
the will, it is controlled and directed (nivamyatva) by the
latter,

This truth of Brahman or ISvara as the $aririm of all
beings is clearly intuited by Namma]var. He says :

“Trtavicumpu erivali nirnilam ivaimicaip
Patarporu] muluvatum ayavai avaitorum
Utalmicai uyirenak karantueikum parantulan;
Cutarmiku curutiyul ivaiunta curané. »96

- ‘My Lord is one who in-forms all the objects and creatures
that appear on the earth, on water, in the atmosphere, in fire
and in the firm expanse of space, and at once interpenerates
and transcends all these objects, internally and externally,
much like the soul in-forming the body’, and again **He
extends in 2 hidden form into every minute object in every
minute region on the earth and in the worlds above just as the
universe extends spaciously through the atoms of water which
go to make the ocean” ®7 These ideas are expressed together
in another verse, of course, in a slightly different form with an
explanatory simile. “My Lord, Thou hast for Thy bedy the
five elements and all the objects which emerge from these.
As butter in fresh-drawn milk, Thou art present unseen in all
those objects.?8” A similar conception of God is found in a
verse of Cankam poetry: “The flawless Lord with the discus,
celebrated as the foremost of the Vedas, has the vast earth
for His feet, the encircling, pristine ocean for His garment,
the expanse of space as His body, the directions for His
hands, the moon with cool rays and the blazing sun as His

o e e Tl e

9. T,VM.1.1:7
97  ibid. 1.1: 10.
93- ibid4 E-E: lﬂ; ':f- Pﬂl'i. Tm. ?-lﬂ: 9,
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eyes, with all these as part.of Himsel.”® One comes across
many verses in the whole of his works and in the works of
other Alvars the same sentiment being expressed in different
ways. For exampie, *“The Lerd isin the form of the ever
moving wind, the extensive space, the rerra firma, the bound-
less ocean, the blazing fire, the sun and wmoon, the Devgs,
men and all sentient and non-sentient creation;'’19¢ *‘The
Lord stands such that all the five eiements and the whole of
creation are Himseli®;i9! “The Lord is iike the very life of
life......He'is the lite principle of all the worlds.”'®? Again
Nammalvar says : - ““The Lord extends at all times and in all
places effortlessly; He has the Prime form of j#ana; and He
is at the same time so formless that He cannot be got at
through the senses’” ;193 *“Thou art all the three.fair worlds;
Thou aft.the three-eyed Lord and the great Bralhmé; Thou
art the gods like Indra who has the terrible weapon of
Vajrayudha in his hand ;194  "Narayapa Who Himself is
all sentient creatures and non-sentient ghings, and the Devas
like Brahm#& who having attained to the highest reaches
in the path of Dharma have secured the state of sanrhi’’, 103
‘Péyalvar says: “'The Lord is a nonpareil who has for His
‘body all objects, persons like Brahm3 and others who have
atta‘ined to-a mcritorious state thrnugh penance, the con-
stellations, the blazing fire, the great mountains, the eight
‘directions and the sun and moon.*'10s T:rumankaiyalvar in
'ﬂm.. of his verses, expresses the same sentiment: “The
'f‘mnmust of gods, Sriman Nzravapa, has for His body all
living beings and ail nor-sentient nb]ecls the inner meaning
of the Vedas and the Trinity in the form of Brahma, Visnu
and Siva"."7 That the Lord is the Ruler can be seen from

h sl s

99, - NRR. invocatory verse. E - -
100, T.V.M. 31.6: 3. .1
101. ibid 7.6: 2.

102, ibid. 8.I: &.

103.  ibid. 3.10: 10,

104. ibid. 7.6: 4.

165, ibid. 1.3: 3,

106, M, Tv, 38

107, Peri,. Tm. 4.1: L.
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the following: ‘“Thou art my ruler! all the worlds, all:the
gods worshipped 'in these worlds for fruit, all the rites of
worship offered to these gods, all the objects that might be
bevond these worlds, the agent and the unknown doer, the
creatures which are beyond the grasp of the senses - all these
have been ordained by Thee’.198  Tirumamkaiya]var expresses
the same seniiment thus: “The Lord is Trinity in unity
performing the functions of creation, preservation and
and destruction when viewed from the farfra-$artrt bhava
point of wview, but is, actually, of a particular different
shape.’*1®? Jyst as the body and soul of a person are spoken
of together as one entity, Braham, Siva and other gods are
identified with Visnu though Visnu has, at the same time, a
distinct shape of His own. In other words, the other gods
are like the body and Visau like the soul. Again Namma]var
brings out the idea rather more clearly: “He once lodged in
His stomach all the seven worlds, earth and heaven, all the
men and gods, animais and vegetation and the five clements,
manifested Himself in the form of the universal creative will,
established Himself in the region of eternal glory and
acquired as His body the Trinity who take charge of creation,
preservation and destruction!!® and again, “When wilt Thou
draw me to Thy unattainable Fcet, having placed mie in the
castle of Brahmanda (the microcosm) which is but the
arrangement of the five elements that were manifested by
Thee at the time of creation, withdrawn at the time of
involution and later again brought out™.!"* 1In this conneec-
tton the illuminating remark of Pijlai TirunaraiyGr-Araiyar is
worth noting: *“‘It is impossible for any one to uaravel the
involutions of a sparrow’s nest, When therefore the Almighty
has woven a aet about our soul, in due regard to the acts of
‘every one of us, how can powerless man disentangle this net?
Onty He can do it when we clasp His holy feet™.!''2 In this
way every thought, word and deed refer ultimately to the

108. T.V.M. 8.1: 6.

109. Peri. Tm. 2.5: 3..

110, TYM 3.6: 1:

111, ihid. 4.9: 8.

112. Bhag. Vis. Book IV, 4.9: 3 (Commentary),
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saririn who is the life of our lifc, the tight of the universe and
the love of our love. The saririn is the source and sustenance
of ail thinking beings and non-thinking objects, which
therefore exist as and for His satisfaction,

Isvara is said to be the Sesin of all things, because they
exist solely for the fulfilment of His purposes. They are His
segas V13 The relationship may be paraphrased as the owner-
owned relationship. In using the sentient beings and non-
sentient things for His own purposes, God's glory is mani-
fested. This is being sesi. “ Acit or cit is not a being~in-itself,
but a being-for-another. Matter exists as a medium for self-
realisation, and self-realisation is not for self-satisfaction,
but for the satisfaction of the inner Seif".114 The Infinite
enters into the finite and evolves into the names and forms of
the finite and resides in them as their cternal inner Ruler.
The divine purpose consists in the deification of the self by
the universal Self entering into it and infinitising it. The seif
or soul derives its substantiality from the adheyq aspect and
its function from the niyanta aspect, and exists for the satis-
faction of the sesi and all these depend absolutely on His
will.

This concept of segu-sesi bh@va or the owner-owned
relationship is well intuited by the Tamil seers of Vaisnavism.
Nammdlvar says: “Tannul agaittulakum nirka, nerimaiyal
tanum avarru] nirkum pirgaa "5 - *The Lord with all the
worlds infolded within Him, infolds Himself in them® and
again “Having entered my heart through His affection, He
pierced me in two, became life of my life, and drew it into
Himself =, 11¢ [n another context he says: “I am Thou, the
hell of samsdra is ordained by Thee. 1If that is so, enjoyment

113. A sitra (3.1:2) in Parva Mimidmsasays: ‘' That iscalled a $E5a
which serves the purpose of another {and that other is called a Sesi).
e.g. In a sacrificz, the grains of rice are fesa to the sacrifice which
is fesi because they serve the purpose of the sacrifice ™.

114  The Philotophy of Vifistadvaita, p. 182.
115. T.V.M.5.6:4.
116. ibid. 9.6. 3.
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i Heaven and suffering in Helf are the same. With this
knowledge, I face without fear the ills of samsara. Yet, I pray
that I may be drawn into Thy feet”.!17 Piitatta]var 3ays :
“Even if a person is incapable of being aware of his sesarva, if
only room is made available for the Lord in his heart, He
enters it of His own accord, just as, even if men are incapable
of bringing rain, they provide tanks for rain water to get
stored in ",''¢ and again * We worship Sriman NarZyana the
supreme Lord on Whose chest constantly lives Laksmi and His -
feet and we hear His holy names being uttered in all the four
directions, because of the relation of $esg-sesi bh@va between
Him and us .11 The word ‘wrimaiyal’ (by our right) in the
verse brings out the full significance of its meaning. The
Lord stands in the relation of a $esi to both sentient beings
and non-sentient things in common. In relation to non-
sentient things He is seyi, because they exist for His purposes.
In relation to sentient beings or jivas endowed with intellis
gence, He is segi in the special sense of being $vami or Master
whom it is their duty to serve, In bsing sesa to the Lord the
selves share in common with non-sentient things but are gesas
in the special sense also of being His servants,

It may be asked what this sentient being does gain by
being supported and controlled by Him and by existing solely
for His master. The answer is that by having the Lord as his
ddhara, the jiva becomes an inseparabie attribute of the Lord
even like His own attributes, jEdna and sokif. By being the
Lord’s fesa and by having the Lord as his sesi, the jive
acquires & taste for an ulidimate goal which is appropriate to
his essential nature, for every being aims at a goal suited to
the conception held by it about its nature. By being the $exa
of the Lord and by having Him as his controller and ruler, he
comes to know the specific means or upaya (viz., Bhagavan) of
attaining the goal or ultimate aim suited to his essential
nature. This updyae or means is the Lord Himself Who is the
only proper means for the attainment of this end who and does

117. ibid. 8.1:9,
118. 1.Tv. 16.
119, ibid. §7.
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not require any auxiliary aid for helping Him. It follows there-
fore that this sentient being has no other support, exists for
nobody else, and has no ther protector than the Lord. This
relationship of fega-sesi between the self and the Lord is
disclosed in the first syllable of the eight-lettered manira viz.,
‘Om’. ‘

.This hypostatic relation of the soul to God is clearly
brought out in the line "atiyén ulldn utal u]lan*“1? -'He in-
heres in the soul and He inhers in the body’. An anecdote
has been recorded in the commentaries in respect of the
explanation of this concept:!?! Once, when REmanuja was
holding his holy court of religious discussions, there arose
among the audience the question whether the soul is proof of
Jj#iana (intelligence) and ananda (bliss) or sesatva (leigeship).
Though Ramanuja was perfectly informed in the matter, he
wished to see the truth expounded by his guru, Tiruk-kdttiyar
Namp1 He sent his disciple Kgraitglvan to Tiruk-kﬁttiy.iir to
learn from Nampithe truth. Afier six months of waiting upon
the great AcArya, Alvan was not able to know the truth asthe
Acdrya condescended not to reveal the secret truths, Alvén
thereon asked his permission to return to Riménuja when the
Acarya condescended and put across the answer in a cryptic
sentence tn which he quoted Nammalvar's phrase “In me the
vassal”. Later A]vaEn explained the meaning thus: "When the
Alvar uses ‘apiyén’ elsewhere he means the body to be at the
fore in the body-soul. For example, in ‘atiyén ceyyum
vippappam’t2? the word ‘afiyen’ does not signify soul since
the soul without body cannot make an appeal to the
Lord. Similatly in ‘afiyén ciriva jRanattan’'?? the word
‘atiyen’ does not stand for soul. The participation of the
body is inevitable in the context for the phrase that follows
the above is ‘kampan alarpuvan’. So also in the verse
preceding the one under discussion.!?¢ Bui the verse

120. T.V.M.88:2

121. Ittin Tamilakkam. Vol. VIIL 8.8: 2 (Commentary). .
122. TVR.1. -
123. T.Vv.M.1 5. 7.

124. ibid. 8.8: 1.
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under discussion for the reason that ufalujlan’ meaning
that ‘He inheres in "the body’ follows ‘atiyén ullan’, ativen
allan specifically emphasises the soul; bringing out that the
Lord inheres in the soul as well asin the body. But the
nature of soul is described to be that which is- intelligent
(fn@na} and blissfu! (@nandaj. But these aitributes are of
little account. What characterizes the soul is its relafion of
liegeship (as creature)  to God the Lord (as creatnr)
(Sesatva)”. The éesatva of the soul is thus established.

Narayana pervades the entire universe with His will 125
All the same, the universe is very small for Him, that is, it
occupies only a small portion of Him, The e¢ight quarters
were occupied by the shoulders of the Lord when He measured
the universe. The limbs of the world would grow stil! further
but there was no space to occupy. The world is thus small
for His pervasion.!?6 He is Himself grace and punishment;
the states of final release and bondage are the resultants of
His will and are therefore not different from Him.'?” The
air, fire, water, Jkasa and earth out of which arise the five
sense-organs are not also distinct from Him. The blue
mountains, the bluec sea and the submarine fire!2® raging there
are also Himseif. All these are pervaded by His will, Thls
shows that God is All, but this is not pantheism, as the “uni-
vese has tts being in God, but is not God, and does not exhaust
Hiz infinity® 12¢ The concept of farira-sartri bhava leads to
the unitary nature of reality. Nothing could then exist apart
from the Lord and God cxists wherever anything is found or
felt to exist. This is not to deny individual existence of
anything. The fire rages, the water flows and the wind blows
but they are conceived to do this under the control of God.

325. ibid. 4.5: 9, t0; cf. ibid., 3.6: 5.
126. Mil. Tv. 43, 90.
127. MBh. $anti. 196: 4.

128. This refers to the anger of Sage Aurva which took the shapé of fire
raging in the sea. cf. Te. V. 94; Peri. Tm. 5.7:9; 9.4: 9. T.V.M.
1,1: 4; 1.5:4: 6.9: 1. - ;

129. The Philosophy of Visistadvaita, p. 77. -
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Indra, Brahmi, Rudra and other gods and countiess
selves have in Him a father and a mother, He is unto others a
son, kinsman and relative, He is the medicine to cut at the root
of worldly bondage. He is the real Nature, and He is the
End and the Principle of Life.13¢ He is Himself all sentient
and non-gentient beings, which means that He is the Self of
tbem.!31 He is the sun and moon, and every thing.132 Doubt
and correct decision, untruth and truth and all other objects
are Himgelf,'3* He 1s sin and virtue, meksa, bliss, misery,
anger and favour and all qualities.134

The Lord is also considered as having endless glortes or
possessions (vibhistis), Passages like the following describe
His vibhiitis : * These are the vibhiztls (glories) of Visnu (i e.)
Brahma, Manu and others, time¢ and all beings*.t3% "He
has, for His abode, the region of eternal glory called Maha-
vibhiiri®. 136  *There is no end, O mighty warrior, to my
divine glories.137 These ideas are expressed concisely by
Alavantar: = The anda or the Universe and whatever else is
found within that andg are His vibhiitis. “138 These vibhiitis of
God are of two kinds, sentient and non-sentient, and these
again are of two kinds, some existing for His /ila or sport and
others for His enjoyment (bhdga). This division into things
for play and things for enjoyment is based on the difference
in the rasa or delectation, though all of them have agreeable-
ness {or anukiilya) in common. Bhagavan is considered as
being engaged in the work of the universe merely for His play
or sport, for it has been said : " From whom is the origin et¢,,

130. Peri. Tm. 5.7: 2.
131. lbid 4.1: 2.

132. ibid. 4.5: 7.

133. ibid. 4.5: 8.

134. ibid. 4.5: 9.

135. V.P. 1.22: 32.

136. ibid. 5.1: 50.

137. Bh. G. 10: 40.

138. A{avantar Stotram. 17,
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of the world "3 *All this is Hari’s play or sport".140
"Of Him who plays like a child =141 * Playing like a boy with
His toys *.142  “ Thou playest w1th Thyr creatures, as if they
were dalls for sport »°.'3  ““ All this is merely for play (on the
part of the Brahman) as in the world {kings play with the
balls},”* 4% Nammai}var says: ‘“‘{The Lord constitutes action
of both of pleasure and pain, the various worlds, the blissful
heaven as well as the pleasuriess hell, and the various living
beings through His great and manifold play;i** “My Leord,
Kannan, at once creates and identifies Himself with the near,
the distant and the medial objects and persons, :with all
objects and all persons and He is the sole, great Originator
who preserves them ;146 ‘‘the effulgent Lnrd of the great
flood of knowledge holds within Himself, without huddling
them, all objects and all persons*;'4” “the sole God took birth
in a unique way as mankind, other forms of life and all
life”;'48 “the dark-complexioned Lord created and became the
moving air, the extending space, the solid carth, the vast
ocean, the burning fire, the sun and moon, the celestials,
and all beings”.'* The Lord not only brings- into
being, but pervades into the five clements, the stars afd
planets, all forms of life of all the worlds, human .ghd
celestial.’s® It is said that the /i/® vibhit!, the world - of
splendour which exists for the sport of the Lord, is the play
of the eternal in the temporal and the nitya vibhiit! or eternal
splendour of Paramapada 15 time as eternity. -- The Lord is
the eiernal link of love between the two realms and soul-
making, as it were, is the goal of cosmic fila.
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Srl Vaikunptha represents the eternal glory (mitya
vibhitl) of the Lord. It is a place of pure sattra not baving
any tinge of rajas and tamas. The place, the halls, and the
structures, the bodies of God, of the selves who inhabit there
eternally and of those who reach it after getting freed from
worldly bondage are eternal and are of the nature of this pure
sattva. There are passages in the traditional texts which
speak of this glory. "I know this Great Person of sun-like
lustre, who is altogether beyond darkness’’.15! Here the
word ‘darkness’ (tamas) is to be taken to mean the world of
prakyti.  "The wise always sees the Highest Place of
Visnu”,'*? “He is in the Imperishable Region (sky).'3
“Him Who dwells in the place which is beyond rajas’’. i34
“The All-pervading ancient one who is beyond matter*!5s -
*The celestial heavenly chariots moving unrestrained, halls,
the grove of wvarious kinds and the lotus-pools of crystal-
water. All these, O dear, are halls when compared with that
abode of the Highest Self™*, 138 [t is a seif-luminous place of
beauty Yonder, where nature shines for ever as spaceless
Space without the passing shadows of evolutionary modifi-
cations of prakrtl and the contracting influence of its three
strands. Tt is also a place where time is infinite and bevond
the plane of space-time, No analogy drawn from human
experience can adequately bring out the real nature of this
wonderful region,

151, Taitt. Ar. 3.13: 1.
152. Taftt. 8.1.3: 6.
153. ibid. 2.3: 1.

154. ibid, 2.2. 12: 5.

155. ibid. 2.1: 1.

155. M.Bh. Santi. 1964: 4.



