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| CHAPTER XXIX
THE ALVARS AND THE FOLLOWERS OF RAMANUIA

| Rimanuja, at the close of his career, devoted his maip
attention to the consolidation of his missionary wark. He
remained at Sri Raagam and organised temple wurshig. on
the basis of Vaignavite Agamas and made the hymnsof the
Alvars part and parcel of daily whorship in the temples,
The steps which Ramianuja took in order to -popularise his
teachings indicate that he was as great a practical organizer
as he was a synoptic thinker. He divided the Vaiggavite
world iato a number of Acaryic dioceses, and appointed
pioys householders who were his disciples as heads, eor
simhasanddhipatiz as they were called, to popularise Vaiggavism
and Visistadvaita. These spiritval leaders took up the task
of teaching the Vaigpavite religion and philosophy in the
villages and homes throughout the length and breadth of this
holy land.

(1) The followers of Ramanija
- KORATTALVAN: Rzamini Ja had, during his life time, in

‘Kdrsttalvan, a comrade, scholar and a disciple deeply

devoted to him, who was slso known as 3ri Vataanhka miéra.
He became a disciple of Riméinuja when the latter assamed
the ascetic order of life and was lving at Ka#ci' and studied

vedanta under him¥ He assisted Rim3Inuja in writing the

Sri Bhasya’., = According to one .version he accompanied
Riménuja to Kismir and studied ' Bodhayana-vpstt, a gloss

on the Brahma-siitres which was available ontly there... He

committed the whole Veui to memory when the authorkibes
in charge of the manuscript did not permit Ramanuja to
take it with him. He helped Rimanuja in writing the $rj

etidrrn

1. G.P. p.109.
2. ibid. p.111.

3, ibid. pp.139 and 140,
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Bhasya by reciting the relevant passages of the Vrwit When
Rimianuja was ordered by Kulottuika to appear before him
and “admit Siva’s supremacy, Kirattalvan apprehended
ingecurity to Ramanuja’s person through persecution at the
hands of the king. He had his plain clothes exchanged for
the ascetic robes of Ramannja and appeared before the king
and had to lose his eyes when he was not able to create convic-
tion in favour of Visnu in the mind of the king who refused
{o be convinced. His devotion to the Lord was such that
ke was able to visualise the divine vision of Lord Varadaraja
at Kadci and doscribe Him to R3manuja.®

Kurattalvan wrote Pancastava which comprises (i) Sri
Vaikunthastava, (i1) AtimZnusastava, (iii) Sundarabdhustave,
{iv) Varadardjastaza, and (v) Sristava which are respectively
in praise of the Lord in Vaikuntha, the supreme exploits of
the Lord, St Sundararaja in Tirumalirutcdlai, §r1 Varadardja
in K&8ei and Goddess Laksmi. His devotion to Namma&]var
is revealed in his reference to the feet of the Alvar as adorning
the heads of people who are proficient in the three Vedas.
It is treated as the eternal wealth belonging 10 the enlightened
people and as the holy refuge for people who are without shei-
ter.* The Alvir is fancied to be the boundless ocean which is
filled with the sweet water of devotion that is animated by his
marvellous compositions rich in love for Goed. This ocean
is- & treasure house containing the gems in the form of
meanings' of the Veda and is the divine abode for Viggu.’
These two passages show that the compositions of the Alvir
are the Fedas themselves and are heid in great respect by
those who are proficient in the Vedas. The holy Feet of $r1
‘Ranganatha are described to dwell in the mind of the holy
gaint Sathakdpa and as immersed in the devotion of the
Alvar.® The kinpara women set the compositions of Satha-
kopa to the appropriate svgras, and sentiments, and began

. ibid. p.140,

..... ibid. pp.l1l6, 150.
Vaikunthastava, 2,
ibed. 3.
Atimdnusasiava, 3,
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to sing them in the slopes of the hills at TirumZliruicolai.
At this, even the stones in the hills melted.? Kiirattaivin
finds no difference between the presentations of Yijnu in
arc form in several sacred shrines. For instance, Kallalakar,
in this shrine is identified with Sri Ranganitha and S$ri
Srinivasa,! and Sri Varadardja'® and also with the Deity
reclining in the milky ocean.,” This concept of the Deity
1s peculiarly Vaispavite in its nature and is found evolved
cut of the similar treatment found in the compositions of the
AJvars,*  He asks Sri Yaradardja which place His Lotuse
Feet find most comfortable, from among the four - the heart
of the people, the Upanisad, head of Sathakbpa and Hasti-
giri (at Kanci).”. He appeals to' Sri Varadarija for His
Grace, as he had taken shelter under Raminuja, a lamp
for the family of Yamunamuni who came in the line of
Nathamuni, MNathamuni was a member of the family of
Sathakopa who was'a servant of Laksmi and &l Varadarija,
Here Kiirattd)vdn means that Nathamuni was the spiritual
descendunt of Sathakiipa.'

Kiirattalvin composed two famivans'’ in praise of the
perceptors and Ramdnuja and one' for recitation before
Periya-tirumoli is taken up for singing. The latter tells us
that the compositions of Tirumankaivalvar contain the five
features of Tamil poetry, namely, efutu, col, porul, yappu and
api. They would sct on the systems of others like fire on
cotton wool. They are like lamps dispelling the internal

9. Sundarabtbustava, 12,

10. ibid. 119,
11.  ibid. 117.
12, ibid. 118, 126 and 127,
13. - ibid. 119.

14 cf. M, Tv. 76, 77; Mu. Tv. 61, 62,
15. VaradarGjastava, 59.
16. ibid. 102.

17. Both are in Sanskrit. One of them begins with the words "Lak smis
néthasamarambham’ and the other with ‘Yanltyamacyita'.

18,  This is in Tamil and begins with the words ‘Nercukku fruf’,
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darkness and are nectar to counteract the effects of the poison
o life in this world,

L
. 2 ‘

""" The works of Alvan show the extent to which he was
msp}rcd by the works of earlier writers belonging to Vaigna-
visap. The existence of the entire world is dependent on
the: will of God,"* and could not be changed or cancelled by
aty one.® That the devotees of God are to be worshipped
w:th fervour gats emphasis in the works of the Alvars® and
thls inflienced Kiirattd]vin in describing the devotees of
| Gud as ever wishing to be subordinates to other devotees,
It is Sﬂ.ld here that such people are in fact the deities for this
dévoted soul.?? There is reference to the four-fold vywha
ﬁnctrme with th: six qualities present in Vasudeva and two
e:ar.:h among the other three3 The path of self-surrendet
is tht: coutse to be adopted by the selves who wish to get
| ,mukqa “ The Lotrd has nothing to be sought after., Creation,
mamtenam:e and destruction of the world take place at His
free will, He descends down to the earth to mingle freely
with His devotees who are in various kinds of families.®
All the positions held by an individual are the results of the
aerving of God.®* The Lord dispenses justice to the devotees,
creates the worlds and protects them only to please Lakaml.*”
The significance of arca is revealed in Ajvan’s describing the
PFeetof 8r Kallalakar as fascinating with shanks appearing
Hke the lotus stalks, the Feet resembling the lotuses kept
upside ‘down.*® Such charming descriptions of arez form

e, e

(3.  Sr? Vaikunthastava, 36.

20. tbid, 55.

21. 1. Tv.43% Nan. Tv. 91.

22. Atimanusastava, 77¢f. Periyal. Tm. 4. 4: 10; TVM. 3. 7: 8. 10 10.
23 Varadariajastava, 16.

24, ibid. B4, 92.

25, ibid 64

26. ibid, Bl.

27,  Srlstava. 1, 8.

28.  Sundargbdhustava, 61,
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abound in Sundarabahustava,® Sri Vaikunthastava,® and
Varadarajasiava™. Kurattdlvin was in no small medsuré
indebted to Yamuna’s Stotraratng.s® Al

ANANTALVAN : Among the disciples of RZmanuja, Anan-
talvan received instructions from his preceptor and weh o
Tirumalai Hills and dedicated Himself to the service’ of
Lord Srinivasa. He maintained a flower garden fot the Lord
and was arranging for the daily offering of garlands to: thié
Lord. In a raniyan composed by him and sung ‘whenthe
Tiruv@ymoli is taken up for recitation, he offers his respeces
to the great Ramauja for making his mind steady fnr tha ﬂ'!iﬂ},'
of that sacred work, the Taﬂ#f Veda s TR

MUTALIYANTAN : Mutah}antan, also km::wn as E}istra:th:,
was the nephew and disciple of Rimanuja. He composed
a taniyan® to be sung before Mutal-tiruvaman is tiken up
for recitation. This verse says that Poykaivaivar wws bors
in the town of Kdafici which was surrounded by gru'ﬂes of ‘the
Kétaki (plant with sword-like leaves) plants, * This Ay
was the best among the poets. He composed an dnegei it
hundred verses of fine Tamil in order to make the devotdes of
the Lord live peacefully. Or, itcas mean that they “gonid
get life in Vaikuntha. He explained to Empdr, the'@ousin of
Riamanuja that in the verse, TVYM 2.9: 2, Nammalvit
requests God to put him in the path of devotion {&hﬁkﬂ),
that is, to help him in being devoted to Him. - He says thait
he cuuld not himself adopt it. Mutaliyintdn says thati ¥ -
one had fallen into a well, it would be better if two persons,
1nstead of one, lift up that ptrsnn * 1t seems that the iA]vEr

29. cf. ibid. 37 t0 53,

30. cf. ST Vatkunthasiave, 67 to 74,

31.  cf. Varadardjastava, Zi to 46,

32.  cf. Stotraraina, 29 to 44, y

33. This verse begins with ‘Eynta perunkiriti'. The Sunda,pqlmfam

- edition attributes this verse to the authorship of Tirukkurvkaip-
pirAnpilldn. The ftu on TVM 5. 3: 11 contaios & r&fercnce to hls
view on the interpretation of this verse.

34  This begins with the words 'Kaitalcer’. | ki
35, IuonTVYM. 2.9;:2. '
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medns that Laksmi and Narayapa should lift him up from
bondage. This could be taken as & proof to show that
Lakem! and NarZyana together represent Brahman

KITAMPL ACCAN : Kitampi Accan,® also called Prana-
tarttihara (of Atreya gotra), looked after the work of preparing
and serving food to Ramanuja. His proficicocy in Vedanta
was such that he was conferred the title of ‘Vedgnra Udayana’
- by his preceptor Ramaauja®' His tapiyan for Nammajvar’s
1truviruttom®® says that people come cut of the womb of their
mother and fsll into the deep pit of sensual love (kama).
Then they become old.  The author calls upon these people
to recite a portion of the Tirwvirurtam of Nammalvar so that
what they should get would not be obstructed and they could
live in the Vaikuntha.

YAJNAMURTT!: YajRamiirtti, an Advaita scholar, challen-
ged Ramanuja for a debate which Look place for eighteen days
at the end of which he was defeated and became a disciple of
Raminuja, He entered the order of the ascetics with the name
Arulalapperumd] Emperumépar.  He learnt from Ramznuja
the Four Thousand verses of the Alvars,® He composed a
tanlyan'® for Namma|var's Tiruvaciriyam where he says that
the Alvdr was born in the world for uplifting the suffering
humanity and in the Aciriyappd mode, he explained the intricate
meaning of the Sastras which would not otherwise be known.«
He wrote two works called JHanasaram and Prameyasaram.
The former,** which is in forty verses in Tamil, deals with

3. He was born in the year Hévilampi corresponding to 1053 a.p
The word ‘Kitémpi® is the corrupt form of the word 'ghatdmbu’
which means water fambu) kept or brought in a jar {ghata) Prana-
tirttihara, the disciple of R&ma@nuja, was asked by Tirukkottiylr
Nampi to be in charge of serving food to Rimanuja. He used to
take water in the jar for him and hence was known as ‘ghatambu’.

37.  G.P. p.193, B
This verse begins with the phrase *karuviratta’.

39. G.P.pp.127 to 129.

40. The verse beging with the word ‘Kazciniyér.

41. His interpretations are cited in ftw on TVM. 8 1: 6.

42.  This is printed with the commentary by Manavalam@munikal.
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the doctrine of seif-surrender, greatness of Acirya and the
need to render service to God. Any utterence by a degpigwgf
God shall be held as authentic, irrespective of nature. Ih;:
latter work's deals with the import of the T:‘rumannram.t;_; "

VANKIPURATTU NAMPI: He was a disciple of Ramanu,la,
and is mentioned as the author of a Nitya, a work dealing
with the daily routine life of a Vaispavite. This work, which
it now lost, requires a man to follow the Paficaratra mnde of
life and worship Hari.** Thus shaping one’s life, one would
not suffer at all.** His remarks on some of the passages in
the Tiruvdymoli are referred to in the Fput* ~ He declared
that arthapaticaka is the matter dealt with i in the Vedas and
Tiruvgymoli A"

PILLAT TIRUNARAIYOR ARAIYAR: He was a disciple of
Ramanuja who composed two raniyans for the two Matals
of Tirumaﬁkaiyi}vir The one'* that is to be sung wheén
Ciriya-tirumagal is to be recited states that Tiru mankalj;alvﬁr
composed this piece  The Alvir wears a garland of mulii
flowers. He is liberal in gifts without having any feeling of
uneasiness (/. the mind blazing forth like the fue] bu‘rmng
st mid-day). He is rich. He is the destroyer of lgnm‘ance
He has alance to fight with others. The other mnfyan““ 18
sung before Periya-firumajal is taken up for recitation.”’ This
is5 in the words of a bride addressing her Iady-cumpamntis.
The purport of this verse is this: If the Deity at T1ruua;alyur
Who is extolled by the denizens of heaven and Goddess Earth
does not show pity in seeing her precarious condition, s'hn
would take recourse to ‘matalirtal’. Some of his remarks oh
some of the passages in the Tiruvaymolf are found recorded
in the commentaries. Ina verse TVM. 4.9:8 Nammil‘?%r

43, Cited by Vedanta Defika in his RTS, p.853,

44. ibid. pp.499, 813, 1181 and 1182,

45, ibid. p.136S,

46. Vide Itu on TVM 4.5: 9and9.2: 8,

47. Vide Bk I p. 95

48. This begins with the words ‘Mullic celumalard®.
49. This begins with ‘Pornulakil’.
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appeals to the Lord for his release from this world to attain

His Feet in the Paramapada. The plirase “imaiyor val tanimut-
taik kogtal” in the verse denotes this universe. In a fort, those
inside and those outside of it find difficulty in coming in and
going out; the ocean of sgmsarais one similar to that. Araiyar
remarks that no one is able to disentangle the intricately woven
nest of the sparrow. When therefore the Almighty has woven
& net about our soul, in due regard to the acts of every one of
us, how can one with no back-bone in him disentangle this
net?. Only He can do it when we clasp His holy Feet.5,

EMPAR : He was the cousin of Ramanuja. He was origi-
nally known as Govindan, He was converted into a Saivité
by Yadavap-prakdisa and was the priest in the temple at
Kzjahasti.®® His maternal uncle Tirumalai Nampi persuaded
him to become a Vaignavite and brought him to Tirumalai.*
At the instance of his uncle, he became a disciple of
Rim&nuja, and took to the order of ascetics under the name
Emp3ar which is a contracted form of the word ‘Emperumanar’
by which Ramanuja was known. Thus the confusion was
avoided which would have been there, had both Ramanuja and
his cousin were to be known by thesame name. Empar’s
devotion to Ramd@nuja was intense and inspiring and
so was held to represent the shadow of Ramidnuja's feet,
thereby meaning that he did not leave his master atany
time. No wonder than that he wished to pass away following
the death of Raménuja and he did so through the Grace of
Lord Ranganatha.’* It will not therefore be surprising to find
bim addressing Bamanuja in a fasiyan®™ which is to be sung
before Tirumankaiyalvar's Periya-tirumoli is taken up for
recitation. He appeals herc to R&manuja as the protector
for him and his disciples and as an eminent performer of

$0. JftuonTVM, 4.9:2

5. G.P. PP- 90-51. _

52, ibid, pp.115 to 118.

53.  ibid. p. 135.

54. G.P.pp. 196 to 198,

53. The verae beging with the words *Ewkal katiye'.
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penance who safesguarded the Vaispavite systen from the
attacks of rival faiths by clearing all the doubts raised at that
ttme.  RAmanuja is requested to bless Lkim with a mind which
could retain the thousand verses of Tirumankaiyalvar, - He is
said to have admired the path of seif-surrender for adoption
which would be helpful to the individual who takes to it and
those belonging to him.*®  This is rather a difficult task, as
besides one’s own affair, one has to take the responsibility for
the uplift of othersalso. Empar offers an analogy to explain
this. A master ordered his servant to bring sesame of
a certain quantity. When he found that the servant could
not carry it, he ordered him to bring oil of that quantity
which is of less weight and so could be easily brought. The
path of self-surrender is thus described to be an easier mode
for obtaining moksa. - |

~The later commentaries on the Tiruvaymeoli  contain
much information regarding Empdr's views and interpre-
tations of Namm3z]vEr's hymns.  When a question arose as to
who should be treated as the first Spiritual Preceptor for the
soul in the lecture-assembly of Emp3r and in the discussion,
some held that the Aciirya shall be treated as the foremost
among the preceptors while others opined that the godly man
who helps us to take us to the Spiritual Preceptor for accepe
tance is to be treated to be so. But Empar declared that the
Supreme Person who is seated in our hearts and Who unseen,
gives us the impulse not to resise, but to yield to the proposals
for good services offered by the visible preceptors or helpers
could be taken as the First Preceptor.®® 1t will not be diffi-
cult for any one who had made » thorough study of the Vedas
and s@stras to determine the nature of the Supreme Being,
while many such scholars are still indecisive in arriving at
the correct conclusions, the women and men of no learning
who have become the followers of R&manuja have unflinching
faith in the concept of Supreme Being and treat other deities
as mere brick or stone of which the hearth is made. 5 The

56. RTS., p. 420.
571. BRuon TVM. 2 3; 2¢f. Periyal. Tm. 5.2: 8.
58. ibid. on TVM. 4.10. |
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Tiruvaymoli describes the lot of a devotee®™ which is presented
as that of a beloved who is much affticted with love in separa-
tion. The trees also sympathise with her lot. Empar
explains how the trees also are affected. Even persons, whose
minde are not smoothened by self-control, shed tears at this
verse. There need be no doubt regarding the reaction of
trees ¢ According to Empidr, the self was treated in the

first four verses of TVM 8.8 as mode of God and the next

four describe the nature of self which could not be separated
from God.“

PARACARA PATTAR :Paracara Pattar, who was the clder
son of Kiirattdlvin, was born in 1122 A.D.** and made sub-
stantial coniribution to Vaispavism within the short span of
his life of twenty-eight years.®? Since his father passed away
while yet he was young, he became the disciple of Empar, the
cousin of Rim#&nuja. He was a dialectician of high order as
is known through his Tattvaratna@karam now lost and on inde-
pendent treatise on Visistadvaita metaphysics. He is the
author of two lyrics, entitled Sri Rengardjastave® and Sri
Gumarainakssa in praise of Lord Rahganidtha and Sri Ranga-
ndyakl respectively. His Agtasloki brings out the significance
of the Tirumantiram. WHis Bhagavadgunadarpaga is a commen-
tary on the Vissusahasranama. He calls Sathakopa a sage (rsi)
who by his insight into the world which has beyond the human
understanding visualized the Tamil Veda. This Veda 1s called
by Paracara Paitar *‘ Brahmasanhita® asit is Veda and as it
deals with Brahman. This Veda has thousand recensions and
is identical with the Sama-veda. This Vedq also represents the
reality of the yearning to commune with S11 Krgna. Par&cara

59. TVM. 65:5.

60. Irw on TVM.6.5: 9. cf. K&liddsa: Raghuvamsa 7. 70.

61. ibid. on TVM.8.8:5.

62. Satsampradiéya Muktavali p. 13.

63. ‘Tradition records him to have lived for 28 years. This is questioned.
See History of Sri Vaisnavism, pp. 40-41.

64  V.1:36 refers to Tirumankaiyalvar as having built the jewelled
halls and ramparts. -

.'III

o

ol R Y

. LS T T



I E—
g i e o B

L ST F"-"‘""_"'_"h-d""

Xxix ] THE ALVARS AND THE FOLLOWERS OF RAMANUIJA 747

Pattar treats the Tinvaymoli as apaurugeya.®® Lord Ranganatha
is described to be shining having been praised by the hymns in
Sanskrit and Tamil, the latter evidently referring to the
hymns of ‘the Alvdrs® Nammalvar and other Alvdrs are
referred to as the foremost among men.*” Thereis a punnaga
tree in the temple at Sri Rangam which Paracara Pattar des-
cribes as acquiring its own fragrance as a result of watering it
with the thousand verses of Namma)var. It means that the
compositions of Sathakdpa are frequently recited in the temple
and that recitation produces a celestial atmosphere near the
place where the punnaga tree is situated.s® The Supreme Person
( Paramapuruga), Who is reclining in §ri Rangam is the same as
the Deity lying on the banyan leaf, in the womb of Devaki,
at the head of the Vedas (Upanigads), lives with Laksmi and is
in the body of the compositions of Nammi]var.®* These show

that Pattar was much influenced by the compositions of this
saint,

Though Paricata Pattar did not leave behind any work
in Tamil on the compositions of the A)vars, his views and
interpretations are frequently referred to by the later com-
mentators, Periyavaccan Pijlai and Vatikkut-tiruvitippillai.
They are highly suggestive of the intellectual eminence but
are not actually cited by his disciple Naficiyar in the commen-
tary on Arayirap-poti. On TVM 1.6:1 which tells us that
those who worship the Lord offer him water, incense and
fiowers, Pattiar remarks that one of these could be offered
and the option must be meant to avoid the devotee from his
fingers getting pricked by the thorn while plucking the flowers
and that this must be the sense of the passage which declares
that a flower which has association with the thorn shail not be
offered to the deity.™ NammI|var states that the decad

65. .friRn&garﬁja.rmm l:8.
66. ibid. 1:16.
67,  ibid. 1:41.
68, . ibid. 1:49.
69. ibid. 1:78.

Twenty-Four Thousand on TVM 1.6: 1.
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TVM 1.6 is free from the three defects, namely, those which
pertain to the author, the matter and composition. These
defects are denoted by the words ‘tifu®, ‘avam’ and ‘etam’
respectively. There was not a definite and acceptable inter-
pretation for these words which were taken by some scholars
to refer to the matter, author and composition respectively.
Paracara Pattar interpreted the word * &tam® as referring to
the composition and the words ‘i’ and “gvam’ as related
to the author.”™ Perhaps his intention was to leave aside the
matter here. The Lord is the subject matter and it is sacri-
legious to mention Him, even though it is sought to be shown
that there is no defect pertaining to Him. Namma]vir refers
in TVM 2.5:10 to the Lord as neither male, nor female nor
eunuch and describes Him as having dissimilarities from things
known to us., Paracara Pattar describes the word ‘allan’
which means ‘he is not' as indicative of the Lord Who is
Purusotiama.™

Paracara Pattar is the author of two taniyans in Sanskrit

and two in Tamil, The first one in sanskrit is a prayer offered
to the Alvdrs.® This mentions ten Alvars and Riminuja,
who is raised to the status of the Alvar due to Ramanucae-
niirrani@ti composed in his honour by Tiruvarankattamutanar.
The other Sanskrit zamiyan is in praise of Antal™ and is
recited before Tiruppavai is undertaken for recital. The
composition is elegantly worded and is highly suggestive of
Paracara Pattar’s special liking for, and interest in, this com-
position. Aptal arouses Kysna from His sleep and conveys to
Him her existence for another’s sake which means that she
belongs to Him alone. This suggests that she i3 the séga while
He is sésin. Pardcara Pattar remarks that this state of being
sésa is established through the passages in the several Upami-

1. Ituon TYM. 1.6:11.
72.  Twenty-four Thousand on TVM 2.5: 10.

73. This begins with the words ‘bhiitam sarafca’. This is, according
to the edition of the Bhagavad-visayam edited by AR, Tiryvenkata-
chariar, Sundapilaivam (1912}, the composition of Tirukkurukaip~-
piran Pillan. -

74, This begins with the words ‘nliatunga’.
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gads. This suggests also that Ramanuja could have been
influenced by this aspect of the purport of the Tiruppavai in
evolving the concept of segin and sésa, though it is already
available in the Upagnigads which Rimanuja cites for his
authority, Apt&]l wore the garland of flowers and mads the
Lord wear it and this chained Him, as it were, to be always
with her and she enjoyed the communign. -

The first taniyan™ in Tamil means that the Tiruvaymo}l
is in praise of the greatness of Lord Rangan&tha. Nammsgjvar
gave expression to them and RA&manuja nurtured it. Ramanvja
is referred to here as the nurse because of the installation of
the idol of Nammalvir in many holy shrines, the arrangement
for the festival in the month of Markali (December-January)
when this composition is required to be sung and for directing
Tirukkurukaip-piran Pi]Jan to write a commentary on this
composition of Nammalvar. The other mniyan in Tamil®*
states that the Tiruvaymoli conveys the sense of ‘grthupancaka’.
The niature of Brahman which is to be attained is stateéd at the
outset® and then the self is stated to be real and eternsl. The
means which is to be practised to get at Brahman is then
stated as that which is consistent with the nature of the self.”
The sins which were committed in previous births by the self
obsiruct the self from entering into a desirable phase of lite
for its betterment. Finally, obtaining the final release is stated
to be the goal.” Here the word “vafvu’ is used to convey that,
accopding 1o Hammalvlr, the goal is marked by a stage of
‘better and conscious living. Pardcara Pattar remarks that this
is the sybstance of the t#achmgs of Nammilvar whose Tiru-
vaymoli is Veda itself and is to be sung.

75. This beings with the words ‘pantikalum’. The Bundapﬂa.n}ram
edition attributes this to the authorship of Pijlan.

76. This verse begins with ‘mikka iraintlalyum’. 'The Sundapflaiyam
edition attributes the authorship of this 1:: Tirukl:urukmp—plriu
Pillan

77 eof. T.V.M.4,5:11; 49:10; M.Tv. 86
78. This may be bhakti or prapatii.
79, of. TYM. 10.10: 11,
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Paracara Pattar was egual to his father in composing

enchanting religious poetry. The Lord’s control over the
existence of things is fully brought out when the Supreme
Being is identified by him with Lord Rahganatha.® The vyahg
principle is referred to by making mention of Sarhkarsana,
Pradyumra and Aniruddha as possessing the respective two
qualities **  The PaReardtra system prescribes meditation
on God in four stages, Aniruddha, Pradyumna, Sarmkargana
and Vasudeva to be worshipped respectively in each stage.®

Pardcara Pattar says that Lord Ranganitha has all those
vy#has in Himself.5s . .

Paracara Pattar’s  Sri Guparainakosa is . noted '_ifgt
remarkably high poetic fancies. Laksml is auspicious by her
very nature and it is through her that the Lord becomes
auspicious * While the Lord is in 2 fix, like a father, unable
to decide how best he could guide his children, the offenders,

Laksm] shows Him that there is none who is free from offence

and makes the people share His Grace. Thus she becomes
the mother.” The author prays to Lakemi that she should
treat them as the citizens of Mithila, finding delight in serving
her.* They should be enabled to gzt God’s favour.

The form and freedom are the same for Laksmi as in
the case of Lord. She is getting inctuded within the Lord 'fcr_"r
purposes of mentioning and therefore even the Vedas do not
make a separate reference to her.*” This makes clear the
fact that both Lakgmi and Viggu form together the principal
deity. In every respect they are alike, Wreaking vengeance
on the enemy, equanimity and such other traits which belong
to men are possessed by Him while Laksmi possesses tender-

80. St Rangarajastaya, 2: 87.

81. ibid. 2:139.

82. Introduction to Laksmitantra, p. 25.
83, . S+ RangarGjastava, 2: 40,

84, SH Gunaratnakosa, 29,

85. ibid. 52. «<f. ibid. 30.

86. ibid. 51.

87. ibid. 2B,
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ness, subordination to the husband, compassion and for.
bearance ‘and other qualities which belong exclusively to
women.** The Lord is therefore addressed by Paracara Pattar
as the ornament of Laksmi* LaksmI has the confidence
and authority for assuring shelter for one who secks it even
without prior consultation with her Lord.*> Pattarappeals to
Lord Ranganatha for protection. His burden was entrusted
at the Feet of the Lord by his preceptors.”

Pattar’s Niry;,” a manual of daily conduct of the
Vaisnavite and Laksmikalyama,** a drama depicting the
marriage of Laksm} with Visnu are both lost to posterity. In
the latter work, the author made Nammalvar one of the
characters speak of Lakgmi’s greatness Pattar’s contribution
to the cause of Yaignavism and to the propagation of the teach-
ings of the Alvars is singular and great. He had the good
fortune of receiving the blessinigs of Ramdnuja,X.

After the passing away of Rim@nuja there arose two
schools for the propagation of the compositions of the
Alvars, One of them started from Tirukkuraip-pir&n Pillan
through his disciple Enka]ilvan. The other was from the same
writer through Nanclvar,*

TIRUKKURUKAIP-PIRAN PILLAN." He was the son of
Tirumalai Nampi and became the Ep’tl‘ll‘uﬂl son { fnana puira) of
Riémanuja. He offered his services to Ramanuja for writing
a commentary on the Tiruv@ymoli, Ramanuja, who was then

88.  ibid. 34. ¢f M.Tv. 67; TVM, 1.%: 6.
89. Sv! Rangar@ jasatava 1.9 cf. Peri. Tm.7.7: 1.

90. S Gunarainakofa, 50. cf, 1bid. 58 where her affection to humanity
is revealed.

91, 8 Rangarajastava , 2: 102,

92. RTS. p. 1182,

93, Vedinta Dedika: Sarasdra, p. 46
94. G.P.p. 189,

95. Vide Appendix VI for the line of succession ofyAclryas in thg two
schools.

96,  He was born in the year Plavaiga corresponding to 1058 A
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thinking about how he could fulfil the wish of Alavantir, felt
surprised at this and embraced him calling him as ‘my spiritual
son’ and directed him to carry out the task, as he was equip-
ped for it being a member of the family of Nithamuni.,' He
did this accordingly and the commentaryis known as Ara@yirap-
paji. He was also called the sandals of Ramanuja.*® He. is
‘considered to be the full moon which arose from the ocean of
the king of ascetics TReaning that he was the foremost among
the disciples of Ram#nuja®, RamIAnuja jnstalled him as the
sole authority for the two Veddntas which were represented
by the Sri Bhasya and Arayirap-papi'® Thus the line of
tradition for both the Vedantas passed down to posterity
from R&miEnuja through him. He could rightly be described
as :the first scholar from whom the tradition of  Ubhaya-
veddntéicarya started. He composed a taniyan'™ for the
framtam-tiruvantdri. He bows to the feet of Pitattar for
getting rid of the life here. This Alvar offered the compo-
gition which begins with the words ‘ampé takaliva’. He hails
from Mamallapuram, also known as Tirukkatalmallai, which
‘abounds in famous pearls which are cool for touch.

SRI RAMA PILLAI: He is the younger son of Kgratta}van
and a disciple of Ram&inuja and Empar. He composed a
taniyap'® to Napmukan Tiruvantati. The verse appeals to the
mind to live peacefully on the strength of the statement of
Tiromalicaiy@jvir that Nardyana created Brahma from whom
Siva was born, The minrd shail praise the feet of #iis
Alvar. | s

OTHERS: Among the innumerable disciples of Ramanuja most
of whom were fully conversant with the import of Naldyiram,
there were scholars, besides those mentioned above whose
views on and interpretation of particular passages are ¢ited by

97.  Yatirdjavaibhavam, 81, 82.

98. ibid. 83.

99, G.P.p. 193,

100. Yetirajayaibhavam, 108.

101. The versc begins with the words ‘en piravi fira’,
102 - This begins with the words ‘sdrdyanan patairtay’,
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Periyavaccadn Pillai in his Twenty-four Thousand snd Yeatak.
kut-tiruvitip-pillai in his T¢a or Thirty-six Thousond. Some
of them are Pi]jai-amutanar,?® Yatuka-nampi'" Ammaiki.
yammal,'® and Piljsiuragka-villitdcar, o '

Tirukkurukaip-piran Pil|an’s disciple Visaucitta'™ who
was also called Enkajalvan, did not write any work on the
Nalayiram. His commentary on the ¥isgu-puriina is the only
work that is extant from ameng his Sanskrit works. His
discipie was Vaisya Varadacérya,'® also known as Natitiic
Ammal. He was the grandson of Nat&tiir Alvan, the nephew
and disciple of Ramanuja. He was the author of many works
in Sanskrit, of which mention is to be made of Pramiyomain,
Tattva-saram and Tatrva-nirpayam which uphold the teaets of
Visigtadvaita against the contentions of the Advaita and Saiva
schools. He was the most authoritative expoment of
Réminuja’s Sri Bhasya'™ There is nothing unexpected in
this that PilJan, who was im charge of two Veddstar and
under whom Sri Ramamiéra (Comaciyiptin:, a discipls of
Ramanuja, studied Sri Bhdgya thrice'® transmitted the 3
Bhasgya tradition to Eitkalalvan without whom, Natittr Ammil
had declared, that he could not have mastered the $r; Bhagya "
Besides, Natatiir Amma) must have beea best gifted to become
the most authoritative exponent of the $r: Bhagya inheriting
the talents of his grand father Na{atfir Alviin who was at the
head of those who were taught the Sri Bhdsya by its auther
himself.'"® This attracted Sudar$ana~siiri the grandson of the

103.* Fru on TVM. 6.1: 6. The writer may be Tiruvarsakatte Amuotapir
the author of REmanuca-mirrant@ri or Aciyarsakatta Asutendr.

104. G P. pp. (170-17}).

103. Vide Itu on TVM, 5.9: 10; 8.4; 1.

H}6. Vide ibid. on TVM 6.4: 5: 6.8: 1.

167. He was born in the year Fijaya corresponding to 1108 A.D.

108. He was born in the year Parthive which corresponds to 1165 A. D,

1% His views on certain passages in the Tiravdymoli are contained in
the ltu, Vide Jtu on TVM 7.4:4; 7.6:10; 8.5: 5.

110, G.P. p. 182,
111, ibid. p. 193, where the tariyan of Bnkal&]vén is given,
112, Yatira favaibhavam, 71,
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brother: of Pardicara Patfar from Sri Rangam and make him
wndergo the study of ‘the Sr; Bhdsya under Nataiur
Amim&}.  This writer recorded what his preceptor taught him
" in a work called Sruraprackasika, a commentary on the $ri
Bhasya.

: - Atreya Ramanuja*® the third in the descent in the
family of Kitampi Accan who attended to the preparation of
and serving food ‘to Raménuja, was a pupil of Vitsya
Vavaddcdirya and is the author of a polemical treatise Nitya-
kulisa. He had the title ‘Vadihamsambuvagha’, which means
the cloud for the swans in the form of disputants. Like the
clouds which cause fear to the swans which therefore move ta
a place were they couid be secure from them, Atreya Rami-
nuja was terror to the rival disputants who dared not to face
him,

VEDANTA DESIKA : After Ramanuja he was the great star
in the spirituai horizon. He was the nephew and disciple of
Atreya Rimianuja. He was born in 1268 A.D. and lived up to
1369:-A.D. His name is Venkatandtha and he was conferfed the
titles ‘Vedawnracairya', ‘Kavirarkikesimha' (the lion of poets
and logicians) and ‘Sarvatantra-svatamtra’ (lhe master of all
arts and sciences) by Lord Ranganatha and Sri Rangenayaki.
He received instructions in the secret doctrines (rahasya),
S¢i Bhdsra, Tirwvaymoli and Bhagavad-gitdbhasgya from his
uncle Aweya Ramanuja. His life was one of unceasing
literary activity which bore the result in his writing nearly 115
works.. His aim in this pursuit was (i) to establish a solid
graund for the teachings of RAmanuja and Nammalvar and
{ii) to propagate the doctrines of Visistadvaita among the
people by writing in Sanskrit and Tamil in various forms such
as drama, poetry, lyrics and others H:s works include origi-
nal works in Tamil, like those of Alviirs, and a large number
of commentaries. His Tamil works are available under the
tithe: ‘Técikap- pirapantam’. = All these works can be ciassified
under five heads: (i) Panegyrics of a devotional character
on different deities or Ac@ryas (i) Poems and drama, (ii)

|

113. He was born in the year Vikrama which corresponds to 1221 A, I,
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Treatises for maintaining the Visigtadvaiia system by elabora-
tion and criticism (iv) Works in Tamil and Sanskrit reconcil-
ing the teachings of the Alvars with those of the Prasthdna-
fraya and (v) Original Tamil poems on Visistdvaita topics.

Amongthe twenty—eight Sanskrit lyrics; special mention
must be made of the Yatirdjasaptati which is in praise of
Ramanuja, His prayer to Nammailvar''* here hag great
significance. It runs thus: We worship Sathari (Nammalvar),
whose composition that is rendered fragrant by the smell of
Vakula flowers is capable of affording rest to the Pedzs. The
Vedas got tired of praising Brahman and so declred,”® * From
whom words recede together with the mind without reaching
it." The composition of Nammé]vir appears to ask the Vedas
to take rest and then itself take up the description of God
and achieve success aslso there. It is ajso shown here that
there is need to recite the names of carlier teachers referving
to their greatness. |

The Dehalisa-stuti, which is in twenty-eight verses, is
another lyric which is valuable for understanding how the
deity at [irukkOviliir was instrumental for the compositions
of the hymns in Tamil for the first time. The deity pressed
hard the self-controiled and eminent poets (the first three
Alviirs) and made them sing in praise of Him in Tamil
These poets were pure in mind and had the yogic vision
obtained by Vedic study. They. sighted Him with the lamp
lit in the dead of night. The lamp had their devotion as the
oil and their flawless qualities aa the wick 117 May the say.
ings, which ate not inferior to any othes, which were uttezpd
by the foremost devotees.and which correclly make clear the
real natare of God, protect the universe from evil.''* The
Bhagavad-dkydnasepana is modelled. on the Amoalanasipiran
and is devoted to the description of Lord Ranganatha from

[—

114 }’Erfrq,fa.mpmn', 4.

115, Taitt. Up. 2.3:8,

116. Dehailsa-stuti, 2, cf. ibid. 7, 16.
117, ibid. 6,

118, ibid. 27,
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foot to head. The descriptious of each limb of bewitching
beauty are executed with great artistic skill. The last gloka™*
refers to ths court of Lord Rapganatha which is held in
respect by men of refined taste {rasika). Evidently the Ajvars
are referred to here all of whom were greatly attracted by the
arci form of Lord Rafiganitha. - Emotion of love (devotion)
made them sing His praise and so they are referred to here as
ramkas. .

In the Devanayakaparic@sat, which is devoted to singing
the charming appearance!® of 8¢1 Devanitha at Tiravahlindra-
puram, the suthor offers his respects to the line of preceptors
starting from Nammajvir and Nathamupi and ending with
Réwgnauja.'"! The decad of Tirumankaiydlvar on Srl Deva-
patha must bave inspired the author in the description of the
deity and also in addressing the d:ity as ‘matagatya’ which
means true to the dxvotee, ™ 1o the Acyutasataka which was
written in Prakgra in praise of the same deity and is a proof
of the author's command over that language. That the
Alviirs, who had divine visien, couid not comprebend the
gteatness of &ri Vardardja is suggested'®® by the author in
his Varadardjaparicisat where the deity is described in the
language of the Upanisads and the traditional sources of the
system. Attracted by the chastening and enchanting form of
this deity, the aathor declares emphatically his unwillingness
te prooceed to Vaikuntha,'** The incident of the Losrd
dccompanying TirumalicaiyZlvdr and Xanikannag who left
Kiafici when they were expelled by the ruler there and re-
turned to the same shrine on their return at the request of
the ruler is stated in the Vegasétu-sroira.'** The path of self-
surrender, which the Alvdrs deatt with in their compositions

119. Bhagavad-dhy@nasipdna. 12.
120. cf.Dévanayakapaficdsar, v. 17 10 44,
12t. ibid. 2,

122, .%cyuaas;ﬂmka 7. 19, 20, 79; for ddsasafya vide ibid. 71, cf. Peri,
M. 3.1.

123, Varadarijo-poficasat,, v. 3.
124. ibid. v. 49,
125. Vegaselnstotra, ¥. 9.
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received an effective treatment in the Seramagati-dipika. snd
illustrated in Parmarthastuti which glorify respedtively the

deities Sr1 Dipaprakisa at Kagci and Srl Vijayardghava's gt

Tirupputkuli in the outskirts of K&&ci. .

Much originality is revealed in the Daya-saraka which ig
devoted to extol the guality of compassion (dayd) that is
inseparably associated with Sri Srinivdsa of Tirumabhai.
This quality is indispznsable for the Lord Who is ever intend-
ing to uplift the suffering humanity, Jtis raised to the lrigh
status of being the queen, helping and guiding the Lord
hefore Whom all the beings, being the recipients of its Grave,
become alik: without any tracz of their natural diferences, '
Ram#&nuja, Yamuaa and others conld do what is beneficial
to the world only because of this quality.*®

That all material prosperity, however great and atirag-
tive they could be, is unwanted for one who has realised the
need for serving God alone, is revealed in the Vafragya-pamcaka
which bears the influecnce of the Tirwmalai.™ The Caiu-sloki
of Alavantilr, Sréstava of Kiirat-talvan and $ri Gusaratnakssa
of Paracara Pattar bore an appreciable influence in the
Sristwl. Desika composed Abhitistara praying for security
to all people and in particular to 8ri Rangam which was
attacked in 1336 A p. by Malik Kaffur.!s* Here he refers to
the temple at Sci Rangam with its towers aad guardians of the
entrances’® and the savage attacks of the Muslims.!s*
The flinal prayer he made was that he must be aljowed to live

amidst people who wish for each other's wellibeing '3  [n

Ty

126. This is the name by which the deity is known in this shrine.
Vedinta Defika refers to Him by epithets such . as ‘Rana-
pungava’', ‘Samarapangava,’ eic.

127. Daya-daraka, 65,

128. ibid. 59.

129. T.Ms2.

130. Introduction to Sankalpa-sivadaya, p.70.
131.  Abhitistava, 25,

132. ibid. 22,

133. ibid. 28.
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this. connection, it is worth nothing that his services during
this period were unigque and- commendable. Through his
efforts, the wsgva idol of 8ri Ranganatha which,was then taken
to Tirumalai for security, was'brought back to §rl Rangam aand
installed in 1347 A.p as evidenced by two slokas which were
composed by him and inscribed in the temple wall at Sri-
Rangam.** The other service, which he then rendered, was
in preserving the Sruraprakastkd of Sudarsana-siici and pro-
tecting the lives of the two 'sons of Sudarsana-stiri when the
Mustim forces attackd §r1 Rangam. He gave them due propa-
gation'*® among his disciples for the:study of this commen-
tary, which must have been lost to posterity but for his
interest in its preservation and propagation.

It is oaly Desika that sang the praise of Sri Bhiidevi
and Antd] in the Bhusrul and the Goddstuti respeciively. In
the latter piece, a reference is made to the Tiruppavai which is
composed by Aptal."** The word ‘godd’ which denotes the name
of Antal, also refers to- the river Godiivari which fact is
utilised to contrast and compare Antdl with the rivers Soni,
Tungabhadrd, Sara$vati, Viraji, Godivarl a1 d Narmadz by
employing pun.'** The garland which. Apta] wore at first and
then offered to God -is shown to be superior to any gariand,
including the celestial one and liked more by God.'* If God
is favourably disposed te the offending devotees, it is
because God is restrained by her garland:from having his own
way of dealing with offenders and by her compositions which
are sweet like melodious notes emanating from the strings of
the Vina'?*., 'Lord RahtganZtha is fancied to be reclining with
hig face turned to the South, because of His esteem for that

e m—— e —— TR . —]

i34. Introduction to Sankalpasiiryddaya pp. 71-72 of. Yatindrapravana-
prabhdva, p.26. |

135, Vide, Vardahitha: VeddntadeSikamangald $dsanam, 8. cf. Intro-
duction to Sankalpa-saryodaya, p. 70.

136. Gedaftuti, 4.

137, ibid. 6, ,
138, ibid. 14 te 16.
139. ibid. 5.
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direction in which lies Srl Villipputtir the place of et
birth."® Periyalvar, thc father of Anta) composed huodreds
of verses'! in praise of God but did not get any -repitation
for that though God usually becomes pleased Wwith a Littlé
praise. He got the reputation of having become great'by
offering the garland which was rendered fragrant having
adorned her head, that is, Visnu—citta, her father, came to be
known as Periya (great) Alvar'a - 2 '

Again, it appears that except for Karandrdyanayaui,
who wrote the Sudartana-sataka, Vedinta Desika alone wrots
independent lyrics in praise of the ten divine incarnations in
the Dasavatara-stotra, the divine missiles of Vigna 'in: the
Sodafayudha $totra, the discas of Vispu in the Sudarianastakd
and Garnda the vehicle of Visnu in the Garuda-dendaka and
Garudapavicasat. 1t is held that the author made uve of his
knowledge in the mantra and tantra sasiras in composing
the Swdarsandstaka and the Garuda-paficisar. 1In the latter
wo 'k, Garuda’s statusis deseribed. His bringing nectar and
the exploits which he exhibited in bringing the serpents under
control are expounded in detail.  Each limb of Garuda is
then graphically described and this is followed by a descrip-
tion of the astounding feats and achievments of Garuda, The
Garuda-dandaka has much importance for onc whointends to
meet the counter-attacks of therivals. Greatnasgs of Garuda
had a meaningful purpose in the life of Dedika who repeated
the Garuda-mantra several times on the hil! before the shrige of

rl Devanitha at Tiruvahindrapuram. Garuda appeared
before him and initiated him in the Hayagriva-mantrg, 1t is
through the Grace of Hayagriva that De$ika, who was already
proficient in all branches of study, acquired stupendous
talent and outshone every other scholar in his time,

The doctorine of self-surrender receives treatment in
his three works, namely, Nyasq-dasaka, Nyasa-vimsati and
N_yﬂ'm—:ﬂaka._ Appeal to the deity for shelter is stated in ihe

140. ibid. 11.
141, Perly&] Tm. contains 473 verses.
142, Goda-diuti, 10,
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first mentioned work. The second work gives the attain-
ments and qualifications of the preceptor'** and pupil,
treats the doctrine of prapani from the point of acceptability,
after refuting the objections that are raised against it and
deals with the way of lLife which one, who had adopted the
spusse, shall practise. The third work discusses the admissi-
bility of this course and refers to the practice of this through
bis uncle who was the great grandson of Kitampi Accan '
His utter dislike of serving any one else for personal gains is
aptly conweyed in this work.’#* These lyrical poems, which
sre remarkable for the grace and diction of the Sanskrit
language, serve two purposes, namely, (i) the path of self-
surrender is presented directly or suggested and its impor-
tanoe is explained and (ii) the greatness of arca worship is
stressed. Both these are mainly due to the inspired teachings
of the Alvars, ~

Among his five works which represent the poetic and
dramatic forms, the Paduk#-sghasra consists of one thousand
verses in praise of the sandals of Lord Rangandtha, The
most original and individual flights of poetic fancy are dis-
played in this which is one of the Indian poems unsurpassed
in poetic excellence. The sandals are called ‘Saghari’ and
- Nammad]vidr is also known as Sathdri (Sathakdpa). The
author pays his respects to Nammilvar whose name is that of
the sandals and who had produced another Samhitd of the
Vedas.'** SathakdOpa composed the Thousand Verses in
Tamil and he has entered into the sandals in order to bring
Vigpn’s Grace within the reach of those who could not make
a study of the Tiruraymoli’** Desika’s Sankalpa-siryodaya
15 in criticism of Krgnamisra’s Prabsdha-candradaya. In this
work the author combats the Advaitic conclusion of Krspa-
midra by preferring the solar light of divine Grace to the

M3, Nydsa-vimsati 1.
144, ibid. 2.

145. Npyasa-tilaka,?9.

146. ibid. 26 to 29.

141. Paduk@-sahasral: 3.

148. ibid. 2: 2.
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mooay effulgence of arma-jRana. It is an allegorical drama in
ten Acts representing the conflict in the jiva between the
forces of Vivéka and Mahimoha heaped by Kdama, Kiddha,
Darpa and Dambha. Viv&ka subdues the evils of r@ga and
dvésa and is reinforced by Vairigya and tattva indng led by
Vishu bhakti, The hero is Viveka and Sumati is his queecn
and their plan is to free Purusa from the hazards of Karma
and to enable him to attain mukti. This work is unrivalled in
allegorical literature for dignity grandeur, and intellectual
eminence and has more divinity in it than the Divine Comedy
of Dante. His Yadavabhyudaya is a fine and elegant poem
which won the admiration of the renowned Appaya Diksitar
In the sixteenth century and made him compose a valuable
commentary on it. |

- Three out of the twenty-seven works which Desika
wrote for maintaining the Visigtédvaita doctorines are now
lost. Some of the available works are in the form of com-
mentaries on the works of earlier writers.  Five of them are
devoted to establish the path of self-surrender as authentic
and valid and to prove the validity of the Pasicara ra system
and the practices governed by it. The Dramidopanisatsiara
and Dramidspanisat-1dtparya-rainavali comtain in essence the
messages enshrined in Nawmmalvar's Tiruvaymoli. His
Tattvatikd@ is an extensive gloss in vigorous and masterly
prose on the Ramanuja’s SriBhdgya; his Adhikaraena saravali

1s a series of beautiful Sanskrit verses of surpassing excellence

summarizing the discussions on the various topics of the
Vedanta-sitra; his Nydaya-siddha®jana is a text book of
Visistadvaitic logic and it consists of six sections deuling with
the problems of jada, jiva, Tivara, mukei, buddhi and adravya;
his commentaries on Isavasyapanisad and Ramanuja’s
Bhagavad gita bhagya controvert the Advaitic theory of
ojidna and akarma and defend the view that Brahman
is saguna and not airguna and that karma is transfigured
into kaiskarya; his Sesvara- Mimamsd is a recons-
truction of Jaimini’s Parva Mimawsa by integrating two
Mimasssas and controverting the atheistic interpretation of
the former; his Tattvamukta-kalapa is an elaborate and criti-
cal discussion of the nature of the universe in the light of the
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Visistadvaitic philosophy, together with an :xplanatnry gloss
on it called Sarva@rtha-siddhi; and his Sutadéigani is a polemi-
cal treatise directed against Advaita.

Desika wrote thirty-four works in Tamil mixed up with
Sanskrit for the easy understanding of the tenets of the school
by those whose scholarship in Sanskrit S&straic system is not
deep rooted. All these works contain a decisive treatment of
 the various doctrines of the school viewed from various
angles, The conclusions are justified by citing tiie passages
from the Vedas, Itih@isas, Purdmas; works of earlier writers
and ftom the Nala@yiram. Two among theseare lost and one,
which was known 'as Sreyavirodha justified the activities of
Tirumankaiyd]vir for propagating Vaignavism and the other
was Maturagkavihirdiyam, 2 commentary on Kassinug-ciruitd-
mpu. The Guruparampar&-sdra deals with the line of spiritual
teachers in the school of Ramanuja. It is said 'here that
those .passages of the Vedas which are not understandable,
rather the doctrines which are preached in the Vedas are
easily understooa through the compositions of the Alvars's,
No other spiritual teachier in the school of Ramdunuja has
made a categorical statement of this kind. That a spiritual
preceptor is needed for every one without whom progress in
life is impossible is stated by drawing the instance of Matura-
kavi who worshipped oaly Nammadlvdr and no one else!®.
The Rahasyatrayasara is the biggést among these works and
deals with the three secret maniras. In the introductory
scction, the author piys his respects to those who recite
the compositions of the Klvars in the presence of Lord
Varadardja at Katici. They ate described as the servants
who clean the strsets which belong to that Lord. They are
described as capable of resolving the doubts that arise in
regard to Karma-kands and Jnasa-kanda of the Vedas.'™
The Péarcaratra Agamas declare that songs which are com-
posed in Tamil could be sung on occasions of festivals.)®

- T o— -
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Those who sing them shall march before the deity thus purify-
ing the streets for the Lord’s procession. This is what the
auithor means here by cleaning the streets. Those persons
are proficient in Vedus and Veddnta to the extent of offering
the correct solutions for the doubts arising there. Then the
author discusses in greater detail the features and importance
of artheopariaka,'™ Tatrvatraya*™, Visnw’s supreme position,!ss
means of getting moksa," and the three secret maniras.!™
His skill in offering an original treatment of the topics in this
work is equalled only by his extraordinary talents used in
citing the most appropriate authorities from Sanskrit works
as well as the Naglayiram His Paramapadasepana also brings
out of his idea of mukt! more beautifully wherein he conse
tructs a spiritual ladder from the worldliness to Vaikuntha.
The main milzstones in this pathway to muksi are the meta-
physical knowledge of Brahman arrived at by viveka, the
moral progress of the piigrim through valrdgya, the religious
striving by bhaktl or prapatil and the mystic ascent to the
home in the Absotute. In the Satsampradaya-parisuddhi, one
among these works, the author says that another lunguaze
(that is Tamil, which is other than Sanskrit) sha!l be adopted
to treat the Vedantic doctrines, as it would be easy to make
clear the Veddatic doctrines through that langnage.'™ The
author’s eagerness in maintaining the tenéis of the system
against misinterpretation is revealed when he says that there
is nothing contradictory to the tenets among the spiritual
descendants of Ramdénuja, The difference, if - at &l
s pointed out to be present, must only be interpreted as
arising out of adopting different methods of construing the
passages. Any difference in the practices due to time and
place could not be taken to show that the doctrines have
changed.'*® This is a reference to the differences of views

153. RTS. Chap. 2.

154  ibid. Chap. 3.

155. ibid. Chap 4

156, ibid Chap 6 to 10,

157. ibid. Chap. 24 to 26.
158. Seventeen Rahasyas. p.3.
159, ibid. p. 5.
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in certain doctrinal interpretations which were arising in the
days of the author, The other works are of varying size, some
being very brief. The treatment that is given to the same
matter varies from one work to another. God had the nectar
brought out of the ocean that was churned, and helped the
world. The Feet of God are more sweet than nectar and
these are shown only by tbe spiritual teacher (Acarya).e
No one could be considered to be even equal to those who are
devoted to God.® That creation and maintenance of the
world of sentient and non-sentient beings are due to
God’s will and are not depeadent on anybody elsc is dealt
with in the work Tattvasandesa.'** The author recounts the
action of bznefaction which the world has received from the
Lord.'** The path of self-surrender is discusszd in brief %
and it is shown chat the Lord has given assurance that those
who surrender unto Him would not suffer.'® In the Virodhg-
parthara, one hundred and nine objections to the tenets of
Vaignavite school are broughtin and answered. Some of
the conclusious arrived at are as follows: No one but
Narayana could be the supporter for all.’*®* The sins commitied
before and those committed due to carelessness and also
wilfully get destroyzd by prapatii**® The self doss not stand
to lose anything by being n bondage, or subjected to the work-
ings of karma or dirsctions of the sasira *® The Lord becomes
subordinated to the devotees '** He does not take note of
their offences,’™ A servant is one who carries out the order
of the master. A devotee is a servant in the sense that he
carries out the orders issued by the Lord, his master, through

160. ibid. p. 8.

161. ibid. p. 16.

162. ibid. pp. 32 to 35.

163. Upakarasangraha.

164. Anjallvaibhava.

165. Abhayapradanag-sira,

166. Nan. Tv. 7., 57

167. T.M. 40,  on. Tv. 94,

168. Virodhaparihara, p. 280. cf. TVR 1.
169. ibid. p. 252.

170. of. Varadara jastava 20; Peri. Tm. 4.9: 2.
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the sastras with regard to Himself and His devotees. Not
carryiog out these orders constitutes an offence. Parifica-
tion, sipping of water, worship of samdhya and others are
included under kaikarya. When these are not eartied out,
the individual becomes unfit for the specific services.'™ That
an interpretation of this kind for the concept of kaiskarva
is not applicable to the kali age is no argument, for that is
kaliyuga when the Lord is not in the heart of a2 man and
kalivuga becomes krtayuga when He dwells in the heart of
the devotec.!™ The concept of serviece derives its source
from the concept of sesa which declares the relationship of
a selif to God.'™ To become borne {adhkeya) and to be
ordained (vidheya) become meaningful only when the spirit
of service is meant to be put to practice.'™ A self who
becomes fega to his Acrya, continues to be the sega for
God.'™ It is not proper to argue that service is attended
with the feeling pain,'™ being likened to the life of a dog,'™
for he, who treats his nature to be coniroiled by the Lord,
would certainly like that dependence and consider that as
enjoyable.'”® (God is protector of all in two ways, namely,
(i) the nature and existence of the selves are noi allowed
to be affected by anything, and (ii) the seives are protected
by the removai of the uadesirabies for which God expects
a sort of request from the devotees.'* Desika's Pradhand-
sataka deals with the important aspects of Vaignavism under
one hundred heads. Some of them could be stated as follows:
Service is to characterize the life of a ¥aispavite.’® One
has to avoid doing offences.'®  Kainkarya to the devotees is

171. Virodhaparihara, p. 274. ’,
172. ibid. pp. 274, 275  cf. Visnudharmottara 109: 57. and TVM 5.2: 11.
173. ibid. p. 280.

174, ibid. p. 281. <of. Catussloki 2.

178, ibid. 284 of. TVM 31.7: 7.

176. Manusmriti 4: 160.

177.  ibid. 4: 6.

178. Virodhaparihara, pp.280-281,

179. ibid. pp. 250, 251,

180 - Pradhanadatake. No. 74 of. TVM 1.2: 8.
181, ibid. No. 53, cf. Visnudharmortara 76: 22,
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more 1mpnrtant than the one for God.'®® Even here, the
service to the Acarya is more important.’® While rendering
service to God, the order of doing it must be for Para at
first, Vyswha next and so on.'** No discrimination shall be
made among the divine descents (avar@ras) on this account 19
Procurement of the materials like rjac! for purposes of
worship shall be made without infringing the directions of
the ddstra'® The holy place shall be preferred to an
ordinary one for doing kaiskarya.’® Priority shall be given
here to the places which have manifested themselves (svayam-
vvakta}, then those established by gods ({saiddha), then those
which are installed by sages (@rga) and lastly the ones which
arc established by men (mausa).'®® I it is difficult to observe
this order, one shall render service in the place where he
dwells.’™ Ardent devotion is required for rendering service,!%

One shou!d necessarily get into the company of the sa@utvikas ' |

A pupil shall at no time bear malice towards the preceptor, !
If one offends at a devotee, he shall expatiate that offence
by seeking the help of another devotee.!%

Desika achieved distinction by composing eighteen
poems in Tamil, all of them being intended to bring forth
the ViSigtadvaitic doctrines. Five of them are now lost.
Significance of the three secret mantras,'* arthapaficaka,’'s

182 ibid. No. 58.

183. ibid. No 64.

184, ibid. No. 70.

185 ibid. No. 71,

186. ibid. No. 75.

187, ibid. No. 76.

188. ibid. No. 77.

189. ibid. No.78. cf. Perivi]l. Tm.44:7and TVM. 5.3: 1.
190, ibid. No. 68, c¢f. Ndc. Tm, 11: 10,

191. ibid. No. 82,

182, ibid. No. 84.

193. ibid. No. 86.

194, Tirumantrac-curukku, Dvayac~curukka and Cﬂ:‘nmaﬂnkﬂc—cumkku
195, T.P. 248 {0 238,
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act of self-surrend:r '*® and the routine life of the devotee!?
are dealt with in some of these, The twelve names of the
Lord are explained in detail,'*® = The auther dwells at length
on the rapturous sound of the {rumpet blown at Kanei during
festival of Sri Varadar@ja.'*® The matter which is taught
in the Bhagavad-giid is treated in twenty-one Tamil verses,
eighteen among them being devoted to the treaiment of each
one of tho chapters gri Devanidtha the deity at Tiru-
vahindrapuram is dsscribed as an enchanting person, the sight
of which will remave bondage®”  Mummanikkovai, whiclh
shall consist of thitty verses is available only in ten verses.?®
The author’s treatment of himself as a woman in love with Srl
Devanatha bears the influence of the Alvars’ treatment of
Nayaka-Nayaki bhive. In fine Tamil the author enumerates
the restrictions  which are required to be observed in the
matter of one’s tiking of. food.?  The Pirapemtac@ram*®
consisting of eizhteen verses is a prayer to the Alvirs to bless
him with the purport of their poems. It tells us the nomber
of verses in each of the works of the Alvirs and arrives the
number 4000 in the Ndldyiram, Even though N#&thamuni
codified it, he did not restate the exact number of verses in
gach Prabandham; at the time of Raménuja a poem of 108
verses had been added to the collection as the twenty-fourth
Prabandham. It moey perhaps be the view of Desika to
restrict that no more addition was to bec made to the holy
collection and so he arrived at the number 4000 in his own
way taking aiso into account Amutanar’s poem on Ram3nuja
and- also to stop the tendeney of interpolations by the later
Tamil poets. '

196. ibid. 237 to 247.
197, ibid. 259 to 268.
198. ibid. 280 to 292.
199  ibid. 269 to 279.
200. ibid. 326 to 6.
201. ibid. 357 to 366,
202. ibid. 347 to 356, Vide Pannirupitiiyal-Sit 156,
403, ibid. 385 to 405.
204, ibid. 367 to 384,
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The dizzy eminence Dedika reached in the domain of
of philosophy and dialectics is only matched by the brilliance
of his intellectual energy exhibited in every onc of his works.
I is no exaggeration to say that the moral and intellectual
forces that radiated from the long line of great Acaryas were
all the more genuinely and actively combined in him than in
any other religious teacher known to history. The powerful
influence that he exerted as much during his life as after, is,
in no small measure, due to the fascination of his great and
attractive personality which was an embodiment of upright-
ness and nobility, simplicity and wisdom. No framework
in which we may try in words to enclose this towering
personaiity, can do justice to the varied power of his inteliect,
the wide range of his knowledge, or the burning faith of his
simple life. No wonder that eminent scholars even of
divergent philosophic and religious thought joined in paying
their unstinted homage to hie preatness as a thinker, writer
and controversialist. |

NAINARACAR: After the death of Desika the mantle of
the Acirya fell on the shoulders of his son, Varadacarya
otherwise known as Naindrdcdr; but after bim there was no
pontif to hold the flock together. Oneof his disciples,
Brahmatantra—svatantra, who was also a leader, withdrew to
Tirupati and lost touch with the generality of people..

NANCIYAR: The othber line of Divya Prabandha tradition
branching off from Tirukkurukaip - pirdn Pillan, was flrst
represented by Naficlyar, the disciple of Paracara Pattar
from whom he studied the Six Thousand.? Nafclyar had
the reputation of being known as Vedantin fiving in the west
to il Rangam, perbaps in the Karnataka State. At the
direction of Raminuja,'® Paracara Pattar went to his place,
and won him in a debate, converted him to become a Vaispa
vite and gave him the name Na&clyar (nam—our, ciyar-saint}.

He wrote with the permission of Pattar a commentary known
as Nine Thousand on th: Six Thousand of Pijlan * Kitimpi

205. G.P. p. 214, 3

206. ibid. p. 189,
207. ibid. p. 214,
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composition of Vatakkut-tiruvitip-pillai to M3atavapperumal.
This composition was known as Thirry-six Thousand and came
to be called Nampiliai Ttu, because it contained the record of
what Nampijlai had taught. Iyunni M3atavapperimal was
responsible for the propagation of Ifu.

VATIKESARI ALAKIYA MANAVALAP-PERUMAL JIYAR: He

wrote a commentary called Twelve Thousand on th: Tiruvay-
moli. From the number 12000, it must not be presumed
that this work was anterior to that of his preceptor Periva-
vaccan Pillai. In fact, the attempt of this writer was to
present a simple commentary as compared to Twenty- four
Thousand and Thirty-six Thousand. |

NAINARACCAN PILLAL: He was the son of Perivavaccan
Pijlai and the author of Caramarahasya-traya which dealt with
the three secret maniras. He expressed and maintained the
view that LaksmiI, the consort of Visnu, i8 an individual
s¢lf and renders aid (pwrusakara) to the suffering humanity
for obtaining the Grace of God. Meghanidari was perhaps
a contemporary of this scholar. He maintained the same view
about Laksmi.®" Curiously enough, SrIRZmamiéra, who
was also known as Comdaciyaptan, and was a disciple of
Ramanuja and an ancestor of Meghanadari, maintained that
both Laksml and Visnu together form the sesin #° 1In all
likelihood, this writer could have been influenced by contem-
pOTary views,

PILLAl LOKACCARYAR: The famous Pillai Lokaciryar
the eldest son and successor of Vatakku-t-tiruvitip-pillai,
the elder contemporary of  Vedanta Desika is generally
regarded as the founder and formulator of Tenkalgism av a
distinct sect. He is called the younger Pillai to distinguish
him from Nampi)lai who was given the name of Lokacarvar
by one Kantatai Tolappar, the gransdon of Mutaliyantds,?"

211. Nayvadyumani, pp 255=256.
212. Nyaya-siddhanjona. pp. 233-234.

2:3. U.R.M. 51. He was renowzned expositor of Divya Prabandham
basing his exposition on [tikdsas and Pardnas.
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and who lived earlier, When the Muhammadans sacked
érl'Raﬁgam, slanghtered the Vaispnavites and committed
sacrilege in the temple, he took a leading role in removing
the idol of the temple to a place of safety.  An intellectually
brilliant man, he composed eighteen Rahasyas or sacred
manuals of Terkalaism, geeerally known as Asfadasa
Rahasyas, to uphold the teaching of his school. These
works are mostly of Masipravala ov Sanskritised Tamil.
Most of these works are small in size; but they came to be
regarded by the Tenkalai sect as the only correct interpreta-
tion of the cults of Ramdnuja and the Alvars. - Among his
works, the Arita-pancakam brings out the essentials of
Visigtddvaita in their fivefold aspect of (i) the nature of Tsvara,
(1} the nature of the jive, (iii} the purusartha, (iv) the
#paya and (v) the virodhi. Each aspect is analysed into
five forms with its own special features., Iivara or God
exists as para, vyiaha, vibhava, antarydmin and gred of whom
the last mentioned form as the permanent incarnation of the
Grace of God is most accessible. to the mumuksy The fiva
or soul is classified into five kinds, viz., the nitya or ever
free, the mukta or the freed, the baddha or samsarin, the
kevala enjoying kaivalya in a state of stranded spiritnal
solitude, and the mumukgu, The five chief ends of conduct
are dharma or the performance of the Vedic duties, artha. or
the acquisition of the economic goods of life, kama or the
enjoyment of the pleasures of life here and in Svarga,
atmanubhava or kaivalya and Bhagavadanubhava or God-
experience. The tive means of attaining Brahman are karma,
jnana, bhakti or solvation by self effort, prapatti or submission
to the redemptive will of God and acaryabhimana or absolute
loyaity to the guru as a living mediator between the mumuksu
and the Lord.  The obstacles are also fivefold, and they are
traced to faith in other gods, other means and ends than
those prescribed for the mumuksu, the mistaken faith as the
svarispa jaana as an end in itself, godlessness and the confusions
relating to praparti.  This kind of classification runs counter
to the traditionally accepted matters and seems to have been
intended to lay stress on some of them as essential for the
spiritual progress, Tativatrayaq is written in a terse aphoristic
masipravala style on the model of Brahma-siitras. Tt consists
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of three parts, defining the nature of Cit, Acit and Jsvara
The first part, Cir-prakaranam, defines @tman and its jndna
and explains the classification of d@tmaen. The second part,
Acit-prakaranam, describes Acit in its three aspects of kala,
suddha-tatrva and migra-tattva or prakrti evolving into twenty-
four categories including the psycho-physical factors of
buddhi, manas and Indriyas and the cosmological elements of
the five bhiitas and tqn=matras. 1t is also known as avidya or
mi#ya. The third part I$vara-prakaransam, is devoted to the
understanding of ISvara including his svariipa, riipa and guna.
His Sarasangraha is valuable for exposition of the signifi-
cance of the Dvaya-mantra, This mantra conveys ten senses:
(i) The Lord is the husband of Laksmil; (ii) He is Nrdyana;
(ti} His pair of Feet are adorable; (iv) the Feet are the means
for moksa; (v) the self must have faith to request for God’s
Grace; (vi) Service at the Feet of Laksmi is closely associated
with this; (vii) the Lord is the enjoyer; (viii} He is the
sv@min for all; (ix) Service to Him shail be for all times;
and (x) the proofs for maintaining ecternality of service.
All these ten meanings are explained and it is shown that
they are suggested by the ten centums of the Tiruvaymoll.
In his work Navavidha-sambandha, he enumerates that the
Lord and theself are related by nine kinds of relation:
vesasana-visesya, raksya-raksama, sesd-sesin, bharty-bhirya,
jndty-jneva, svasvamin, sarira-saririn, dhdrya-dhdraka and
bhokiy-bhogya. The Mumuksup-pati brings out the greatness
of Tirumamtra®+. The uppermost limit for the Lord's
accessibility lies in the arca form of worship.”*  Service
(Kalskarya) is said to include karma.®® Sri Vacana Phsapam
is also aphoristic and terse. This work consists of four chap-
térs; it'is more popular on account of its main religious motive
and value. The first chapter brings out the status of $rl or
Lakgmi in the salvation scheme as the divine mediatrix or
purusakara between the sentient being (cefena) and the Lord,
Her unique qualities of ananyarhatva {of being His alone),
paratantrya or depandence on Him, and kyrp3 as exemplified

214. Mumuksup-pati, 18 to 21.
215, ibid. 139,
216. ibid. 270,
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in Sita’s life. She joyfully submits herself to ISvara, as she
has her being in Him and belongs to Him, and always inter-
eedes on behalf’ of the sinner by pleading for his being
forgiven. She subdues the retributive will of Tévara by the
beauty of her enticing love and at the same time she malts the
hearts of the sinner by her infinite tenderness. It is the sinner
mentality of the sinner that occasions the intervention of the
Divine Grace, and this grace is spontaneous and not condi-
tioned by the effort of the self as in the case of the dhakia.
Of the fivefold forms of God itis the grea only that is ever
available to the cetana who thirsts for God, The Lord is
Himself the mzans of salvation and the goal of endeavour.
The true meaning of self-surrender is not winning the Grace
of God by self-effort, but responding passively to its frze flow,
The second chapter dwells on the superiority of paragaty
svikara, in which the Lord seeks the sinner, over the svagata
svik@ra, in which the devotee or bhakia seeks the Lord. Grace
is the free gift of God. It flows spontaneously like the
mother’s milk (mulaip-pai); if it is to be gained by effort, it
resembles the artificial milk for the same baby, purchased in
the milk depot or a chemist’s shop (vilalp-pal). When man
seeks God, even prapatsi is futile; but if the Lord elects him,
even his sinfulness is ignored, if not relished.  Prapasti has
its fruition in service to God or to His devotees in a spirit of
utter humility without the slightest trace of egoism. A

devotee is known by his spiritual worth and not by his birth,
The conceit of high birth is an impediment to devotion; it
becomes a heresy when a devotec of low birth is not duly
respected. The third chapter assigns the highest value to
mangala-s3sanam or benediction offered by the devotee, in his
mtense solicitude of love, to the Lord for His eternal reign of
Grace and to deep devotion as in the case of Visnu-citta who
was s0 much drawn by the beauty of the child Krsna that, in
his God intoxicated state, he forgot His Tévaratva and with
deep concern for the safety of the Divine child tended him
with the affection of a fond parent. The fourth chapeter
prefers Acaryabhimana to the Grace of God. The main reason
for its preference is that, while the Lord is bath just and
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merciful, the Acarya is moved onfy by mercy.?® The work then
concludes with the statement that service to the AcArya and
to the bhagavatas irrespective of their station in life is the
highest and the oaly means of attaining God. The author
stresses that the RZmdyana is of great importance on account
of Lakgml who was in prison as Siid and according to the
scholar the Mahabharata's greatness lies in Krgna's having
undertaken work of a messenger.”® The Alvars practised
prapatti only in the arcd form of God.*'® The para form of
God is like the water surrounding us, vpiiha like the milky
ocean, vibhava like the rivers that flow, area like the water in
the ponds and awtaryamin like the water inside the edrth,¢
Those who are not learned like us, those who are great
in their knowledge like the earlier Acfiryas and those who are
extremely devoted to the Lord like the A)vars are qualified to
adopt the path of seif-surrender.®®® The path of self-surrender
is expounded with illustrations.®?*® The arca form of God
shall not be spoken of in terms of the material out of which it
is made. 1t is still worse to talk of the ancestry of the
devotees of God*™ The conduct of a pupil towards his pre-
ceptor and the attitude which s expected to be shown by a
preceptor towards his pupil are dealt with in the section
called Sadacarya anuvartanam.*** The concept of service is
dealt with as having three stages, The first stage is marked by
rendering service to the Acarya, the second by that to the
Lord and the third to the devotees of God.2%

ALAKIYA MANAVALAP-PERUMAL NAYANAR : He was the
younger brother of Pijlai Lokaciryar, He commented on

217. The worship of Acarya became in later days a main feature of some
of the sects of Vaisnavism in North India also.

218. SVP.1:5.
219. ibid. 1:35,
220. ibid.1:39.
221, ibid. 1: 43,
222, ibid. 1:80.
223. ibid, 2: 195,
224 ibid. 3.

225. ibid. 4:4j2,
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the compositions of Tiruppanzlvar and Maturakaviyalvar and
Egtﬁl’s Tiruppavai. The Acarya Hrdayam is the best known
work of this scholar and is held to be a supplement of $ri
Vacana Piisagam. In it Nammalvar’s greatness is cleatly
expounded and the contrast is drawn between his work and
Git@™ The ten centums of Nammalvar's Tiruvaymoli are
taken to present the ten divine descents (gvatdras) of the
Lord®" Ramanuja is said to have written the Sri Bhasya
with the help of Tiruvaymoli®®* The Lord is described to
have taken divine descent as VarZba, Krsna and Nammi|var
was born as the son of K3ri mainly to uplift those who belong-
¢d to the low castes, ?2®

TIRUVAYMOLIP-PILLAIL: Pi]lai Lokacdryar’s position as the
lecader of the Tenkalai sect was taken by Sri Saila otherwise
koown popularly as Tiruvaymolip-pillai.®®® He made A]var-
tiranakari (Tirunelveli District), the birth place of Satha-
kdpa, the scene of his preaching activities and carried on
the traditions of this school throughout the period when
worship at Sri Rangam was disorgamized. His great and
main task was to train the celebrated Varavara Muni or
Manavala-mamunika], the acknowledged prophet of Tenkg-
laism . |

MANAVALA-MAMUNIKAL (13711443 A.0): This well-known
leader of Tenkalar school was born near Alvar Tirunakari
in Tirunelveli District. He is believed by his followers to
have been re-incarnation of Ramdnuja. He soon acquired
proficiency in the tenets of Visistddvaita and was initiated
into the essentials of Tiruvaymoli by Tiruvaymolip-pillai,
On the death of his teacher the [eadership of Tenkalai school
devoived on this scholar. At that time Tenkalai school was
definitely consolidated and established by him. After a few
years’ stay at Ajvar Tirunakari he moved to Sri Rangam and

226. A.H. Sut. 190 to 193.

227,  ibid, Sut. 214.

228, 1ibid. Sit, 65.

229, ibid. Sut_ 84,

230, He was also known as Tirumalaiy8ivar.
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made the place his headquarters. He spent his time there
in consecrated service to the Lord and the co-ordination of

worship in the Vaignavite shrines by organizing the work
of his disciples in different centres of tradition. He entered
the sannydsa order and spent his days in devotion to Lord
Rahganatha and exposition of the Nalayiram. He laid down
the principle that Thirty-six Thousand was the Ttu or equal of
Sruta-prakasika. He introduced the Tfu formally as a subject
of holy studies, To popularise the teachings of Pijjai
Lokdcaryar, he wrote commentaries in a lucid style on Tattva-
traya, Sri Vacana Piganam, Mumuksup-pati and Acarya
Hydayam. He also wrote commentaries on Periyalvar-tirumoli,
Ramanuca-niprpantaid, and on two Tamil works viz., Jhdna-
caram and Préméya-caram of Arulalapperuma} Emperumanar
otherwise known as Devardja. He also composed a Tamil
work in vespd metre called Uparéed Ratnamalai which contains
the main teachings of the Alvdrs. The six works of Tirue
mankaiya]vdr are said to be the six ancillaries (Vedanga) for
Namma]var’s compositions which are Tomil Vedas.'® The
Tiruppallaniu of Periyalvar serves like the pranava for the
Vedas and are recited both before and after the recitation of
the Tamil hymns.®  The importance of Pillai Lokacaryar’s
Sri Vacana Piigagam is stressed by him,*** as due to the
relationship of the perceptor and pupil.®  His other Tamil
wOorks are Tituvaymoli-niiyrantatt which. is a summary of the
hymns of Tiruv@ymoli, Arttip-pirapantam, a small treatise on
methods of daily worship at home called Tiruvaratana-kramam
and two little pieces in praise of Ramanuja, In his Yatirdja-
virizsati he mentions Raminuia as devoted to Nam malvar who
was ever serving the Feet of the Lord.** On account of his

decep devotion to Ramdnuja he was known as Yatindra—
pravanpa,

TWO OTHER SCHOLARS . Namm3|var’s greatness is sung
in the Sri Parankusaparicavisssari by Vadhula Yaradanariyana

231. URM. 5.

232. ibid. 19.

233,  ibid. 53 to 59.

234. ibid. 60 to 72.
235. Yativajavimiati, \.
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of unknown date. Namma)vdr is the prominent person
among the other Alvars.”* That the path of self-surrender
is the only means for moksa was taugt by this AJvar,®"  Qne
Abhiramavaraguru composed the Naksatramalika in twenty-
seven slokas, enumerating the name of each of the twenty-
seven constellations in their order and representing the
greatness of Nammalvar,

OTHER WORKS ABOUT ALVYARS AND ACARYAS: Anp
attempt was made by Srinivasa who had the title Garnda-
vihanapandita to depict the lives of the Alvars and Acdryas
in the form of an Epic called Divyasiaricarita in eighteen
cantos. The verses from this work are quoted with the
mention of this work by Pinpalakiyaperumal Jiyar in his
Guruparampardpirapava while mentioning the dates of birth
of the Alvdrs.® The author of this work was a pupil of
Nampi]jai (1147-1252 A.D.) and so it is to be assumed that
Garudavahanapandita should have lived before this date when
his work must have become reputed. He is held to have been
& contemporary of Ramanuja. His work stops with the life
accouni of Ramanuja and this suggests that he could have
been a younger contemporary of Ramanuja, One departure
from the traditional account of the life of the Alvars that is
found here lies in the author’s description of Antal's svayam.
vara®® at Alvar-tirunakari, The arrival of the Lords from
various holy places is graphically described and they are
described vividly revealing an intended and clever imitation
of Kilidasa’s treatment of Indumati’s svayamvara and the
entry of the prince and princess into the city of the Vidarbha
king.*0 Pinpajakiyapernmzl Hyar's Guruparamparapirapdva
begins with the life account of Poykaiyalvir and stops with
the life account of Nampillai who was his preceptor. This
biogtaphy is valuable for the information it provides about

e — — o o — -

236. S Parankusapancavimsati, 2.
237, ibid. 6, 7,

238. G.P.pp. Tto 9,

233, D.B.C.canto 12 and 13,

240. Raghuyamsa - canto 7.
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the life-accounts of the Ajvars and Acaryas and for the
citations from earlier sources. There is a work with the
title Yatindra-pravanaprabhava by Pillailoka Jiyar whose aim
in writing this work was to describe the glory of Manavala-
mamunikal who was also known as Yatindrapravapa, The
author traces the tradition of the Gurupagrampard to Nam-
pijlai and deals with the greatness of Pillai Lokacaryar and
Mapavala-mamunikal.  Neither he or Pinpalakiyaperumal
Jiyar took note of the contribution of Periyavaccan Pillai.
The third Brahmatantra-svatantra-svamin of Parakala Mutt,
Mysore, wrote the Guruparampara according to the Vatakalai
school. This work begins with the life~account of Poykai-
yalvir and ends with that of Varadapatha son of Vedanta
Dedika, greater importance being attached to the life-
accounts of Rdmanuja and Vedanta Desika. Similarly,
Satsampradaya-muktavaliwas written by &ri Sathakopa-yatindra
the thirty-third Head of the Ahobila Mutt (1851-1877 A.D.)
with greater cmphasis laid on the life and achievements of
Adivan Sathakopa-mahadesika (i1379-1460 A.D.). The Prapan-
nadmyiam and Aricamaya-dipam represent the attempts to
recount the tradition of Vaignavism according to the sources
available to their authors, The scholars who came after
Vedidnta Desika and Manavala-méamunikal contributed to the
cause of Vaispavism by writing more and more commentaries
on and eriticism of the earlier works on the Nalayiram. It
conld be said that much of what was written during this
period was in the form of criticism on the doctrines of Visista-
dvaita school,

(ii} The two schools of Valssavism in the post- Ramanuja period :

Thus there have come into existence two schools of
Nalayiram tradition, the one being known as Vafakaiai owing
its allegiance to Vedinta Desika and the other Tenkalai relat-
ing to Manavala-mamunika]. These names, Vatakalai and
Tenkalai are of very late origin and perhaps belong to a period
subsequent to Manavila-mamunikal. The differences which
could have been imstrumental for the naming of the two
schools have been deep-rooted from early times, perhaps during
the period which followed the passing away of Ramanuja,
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(he life-accounts of the Alvars and Acaryas and for the
cltations from earlier sources. There is a work with the
title Yatindra-pravanaprabhidva by Pillailoka Jiyar whose aim
in writing this work was to describe the giory of Manavala-
mamunika] who was also known as Yatindrapravana. The
author traces the tradition of the Guruparampara to Nam-
pijlai and deals with the greatness of Pillai Lokdcaryar and
Manpavala-mémunikal.  Neither he or Pinpalakiyaperumal
Jiyar took noteof the contribution of Periyavaccan Pillai,
The third Brahmatantra-svatantra-svamin of Parakala Mutt,
Mysore, wrote the Guruparampara according to the Vatakalai
school. This work begins with the life-account of Poykai-
yajvar and ends with thet of Varadanatha son of Vedanta
Degika, greater importance being attached to the life-
accounts of Ramanuja and Vedanta Desika. Similarly,
Satsampradiaya-mukiavali was written by §ri Sathakopa-yatindra
the thirty-third Head of the Ahobila Mutt (1851-1877 A.D.)
with greater emphasis laid on the life and achievements of
Adivan Sathakopa-mahadesika (1379-1460 A,p.). The Prapan-
ngmriam and Aricamaya-dipam represent the attemptis to
recount the tradition of Vaignavism according to the sources
available to their authors, The scholars who came after
Vedinta Desika and Manavila-mamunikal contributed to the
cause of Vaisnavism by writing more and more commentaries
on and criticism of the earlier works oa the Nalayiram. It
conld be said that muchof what was written during this
period was in the form of criticism on the doctrines of Visista-~
dvaita school.

(ii) The two schools of Vaimavism in the post- Ramanuja period ;

Thus there have come into existence two schools of
Nalayiram tradition, the one being known as Vatakalal owing
its allegiance to Vedianta Desika and the other Tenkalai relat-
ing to Magavﬁla—mimugikal. These names, Vafakalai and
Tenkalai are of very late origin and perhaps belong to a period
subsequent to Manavala-mamunikal. The differences which
could have been instrumental for the namingof the two
schools have been deep-rooted from early times, perhaps during
the period which followed the passing away of Ramanuja.
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In their attempt to justify their interpretations, the precep-
tors and scholars forced their views on the sources and
expounded them in a manner that could accommodate their
view points.  Thus started the differences in the interpreta-
tions of Tiruvaymoll and the rahasyas. A beginning in this
direction appears to have been made in the interpretation of
of the passages in Tirwvaymoli by Tirumalaiyantan and
Ramanuja.** Even after the commentary was written by
Pillan on the Tiruvaymolt, Paracara Pattar is mentioned,
as evidenced in the Ifu, to have expressed disagreement
to the views of Pillan and offered his own,** The tone of
references to such differences both in the period of Ramanuja
and Paricara Pattar is only suggestive of these two savants’
eagerness to offer a better interpretation and not intended
to cross the earlier ones. Much discredit was brought by
later scholars for the earliest exponents by reading 1n between
the lines and by asserting the authenticity of their own
expositions.  The unitary nature of the concepts of rahasyas
was thus lost sight of.  This resulted in the formulation of
cerfain concepts most of them being based on the side of
religion. Such concepts were acceptabie to only onc of the
traditional schools and drew justifications from the Nalayiram
and the passages from the works of earlier writers. There
was not much for the two schools of Vaisnavism to quatrel
about regarding the matters in the Sri Bhagye and Bhagavad-
gita-bhdsya which were not therefore cited. The Rchasyas
and the compositions of the Ajvars afforded ample scope for
the exhibition of divergences of opinion. While one school
interpreted the Rahnsyas and the Tiruvaymoll without cven
suggesting a deviated sense for them by remaining faithful
to the sacred sources like Dharmasastras and Agamas, the
other school swore by the deviation and supported it by the
practice of the teacher who was held in the highest respect.
It was not the language that effected this schism. While
equal importance was given in one school for the Sanskrit
sources and Tamil sources, the other school stood more by

244, Vide Jz on TVM 1.2: 15 2.3; 3; 5.10: 4,
245. Vide Ifu on TVM 6.5; 2.4: 1.
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the Tamil sources ignoring the Sanskrit sources when they
ran counter to .the former and thus attached less significance
to Sanskrit sources. For a long period till recently, the
followers of the Tenkalai system were deeply studied in the
Sanskrit sources like Sri Bhd3sya and Gitd-bhasya for matters
of philosophical importance and followed the views of their
school in mabters pertainingto the rahasyas and Prabandham.
The two sources were thus kept apart thus maintaining in prac-
tice the concept of Ubhaya-vedanta. The Acirya wastheonly
guide in these matters for the Tenkalai school, while he was
also the guide for the Vatakalai school,

| The differences which keep these schools apart from
tach other seem to have taken their rise in the later half of
‘the thirteentih century and are mentioned by Nainaraccan
Pillai, Pi]Jai Lok3carydr and Vedanta Desika in their works.
This does net, however, suggest that the two schools were
treated then as rivals as they are held today, Veddnta Desika,
who was aware of such differences, remarks that there was
no difference regarding the doctrines among the followers of
Rimanuja and there existed only a difference in the inter-
pretation of the same doctrine.?**  The differences must have
become marked resulting in the rise of the two distinct schools
in the Fifteenth century A.D. The Vafakalai school traces
the orign of their doctrines to Pranatdrtihara (Kitampi Accin)
who was in charge of serving food for Ramanuja.**’ The
Tenkalai school does it to Empar, the cousin and disciple of
Ramdnuja. Neither of these scholars, however, left any
written record of their theories.

The main points on which these two sects differed are
said to be ecighteen.”® It is worthwhile to consider what

these pumts are :

246. Satsampradd yn-paniuddhi. i [
247. cf RTS. p. 137
248. An anonymous Sanskrit verse gives uut these cighteen differences :

bhEdas svamikipaphidnyagatisu $rivyiptyupayatvayoh
tadvitsalyadaya@niruktivacasim nyase ca tatkartari
dharmaty&gavirodhayos svavihite ny3ngahetutvayoh
priyadcittavidhau tadi-bhanjane ‘nuvydpti kaivalyayolh |

quoted by Sri V. Krishnamacharya in his beautiful Sanskrit
introduction (p. 48) to Sankalpa-siryodaya.
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1. GOD'S GRACE: ‘The Tenkalai schocl insists that the
operation of God’s Grace is unconditioned by human endea-
vour and is absolute. They say that the well-known text
‘‘He is to be obtained only by the one whom, He chooses™s
is -confirmed by the Carama-sioka of the Gira,* and the
mystic expetience of Nammalvar, According to Vetakalais,
God’s Grace though itis uncauscd becomes operative only
through bhak:i or prapatti, just as the divine treeis considered
to yield the results desired by the seekers of them only at
their request. Those who are in need of God’s Grace have
to make a request of God for it.¥' They argue that if Grace
is free and uaconditioned, vaisamya or arbitrariness and
nairghraya or cruelty would be attributable to the divine
nature,”*®  In that case, all people would in time be emanci-
pated, and there would be no need of any effort on their
part. If it was supposed that God in His own spontaneity
extended His Grace to some in preference to others, He
would bave to be regardsd as partial. 1tis therefore to be
admitted that, though God is free in extending his mercy,
yet in practice He extends it only as a reward to the virtuous
or meritorious action of the devotee, God, though all-
merciful and free to extend His mercy to all without effort
on their part, does not actually do so except on the occasion
of the meritorious actions of His devotees., The extension of
God’s mercy is thus both without cause (nirhétuka) and with
cause (fahetuka).

2. MOKSA: There is no difference of opinion as to moksa
being the ultimate goal. The Tenkalais believe that for those
who take to the course of devotion, mokia consists in having
the experience of God Himself, but those who take to the
path of self-surrender have to render service to God even
during the state of release, But the Vatakalais believe that

249, Kath. Up. 2. 23,
250. Bh. 3. 18: 66.
251, L.T.17: 78,

352. V.5_2.1: M.

ol ;
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whatever be the courses adopted by the individuals, they
became released without any distinction among themselves.
They have therefore occasions for experience of God as well
as service.

3. MEANS OF MOKSA: According to the Tenkalais, there
are five kinds of means, namely, Karma-yoga, Jrana-yoga,
Bhakti-ysga, Prapasti-ysga and Acaryabhimana-ysga for
moksa. They believe that Prapatti-ysga is a distinctive means
from the rest and also believe that cach of these five means
Is a means by itself. But the Vatakalais believe that Bhakti-
yoga is the only other means of moksa besides Prapatti-yoga.
Karma-yoga aund JHiana-yaga are only stages leading to Bhaktin
yoga. Karma-yéga is actually self-purification which destroys
egoism and leads to JHana-ysga which is the process of self-
realization by self-renunciation, contemplation and the
attainment of the orison of Kaivalya. The . third stage is
the Bhakii-yaga which is unitive life of beholding God face
to face or spirit to spirit. This is the highest realization of
reality, Respect for the. teacher, according to this school,
is only a phase of Prapatti-yoga.

4. LAKSMI (status): Laksmi occupies an important posi-
tion in 8t Va;isgavism. But as there are only three cate-
gories in the Sri Vaisnavite system, a question may naturally
arise regarding the position of Laksmi in the three-fold
categories of Ci, Aeit and Tévara. On this point, the
Tenkalais hold that Laksml is by nature atomic in size and
occupies a special and unique place of her own below that of
Bhagavan; they relegate Her to the level of jiva, the finite
being, but is entitled to the service of the selves in this world
and to that of the nityas and the muktas in the world beyond
viz.,, the region of eternal glory (Nitya-vibhizti), Bhagavan,
according to them, is, however, the sole upaya for the
attainment of moksa and Laksm3 has no part in this in the same
way as she has no part in the creation, sustenance, and destry-
ction of the world. The Vatakalais believe that Laksmi is akdra
and not makara or jiva and state that She is an inseparable
attribute of Bbagavan as described in Pasicararra,® equally

e ——r W ale—

253, L.T.4:1; 2: 15,
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infinite and illimitable, without whom the conception of the
Lord 15 impossible.*** She is not amu or atomic, but vibhu
or all-pervasive and omnipresent. They base their argument
on the authority of Vispu-purdnam.®* Laksmi, according to
them, is in everyway the object of equal veneration and
worship as Bhagavdn and that our worship is always to the
Lord and His spouse. Being inseparable from Him, She
pariicipates in all His activities except in the creation,
maintenance and dissolution of the world., Sheis seéf to
all of us, bhaddas, muktas and nityas as much as Lord Him-
self. This concept of Vafakalal school receives support
from the following evidences: (a) The Lord declares that
lilg=-vibhiti and nityg-vibhiiri are the sesa for Him and
Lakgmi.*® This means that She is also the sesi like the Lord;
{b} Paracara declared that Visgu represents all coming under
the category of male and Laksmi those under the femals, "
(¢} Kitkmpi Accin told Naificiyar that he was taught by
Ramanuja that the mention of the Lord in any context must
D¢ taken to have included Laksmi.™  This is attested by
Paracara Pagtar;®* (d) érlRﬁmamiéra, the pupil of Ramanuja
declared that Laksml and Vispu together are Brahman;?
(e) Piljai Lokacaryar states in his work Taftva-traya™' that
the eternal kind of the selves refers to Adisesa, Garuda and
others. If, in his view, Laksmi was a self, She, being
eternal, must have been mentioned here. '

5. LAKSMI (power) According to Tenkalal school, Visgu
alone can grant final emancipation. But Laksmil can play

T

254. Ram. 6.21: 15

255, V.P.18:17and 15 124,
256. Vidvakienasamhita.

257. V.P. 1.8: 135,

258. RTS. p. 750,

259. S8+ Gunaratnakdla, 23.

260. This is taken from the author's work Sedarthasamksepa cited in
the RTS. p. 748. |

261, Tﬂh‘hvﬂ-trﬂya, p. 45,



XXI1X } THE ALVARS AND THE FOLLOWERS OF RAMANUIA 785

the role of 8 mediator between the sinning folk and the Lord:
she cannot exercise independent or co-otdinate power in
granting salvation. The Vatakaials believe that both Visnu
and Laksmi can grant moksa and they base their argument
on Vissi-purasa*®® and according to them Laksmi’s redemptive
mercy is omnipotent.  She is not only the mediator {purusa-
kara) interceding and pleading for the pardon of the offences
of the selves, but also the upaya along with Her Lord for.
the attainment of mukii by the prapanna. Our service after the
attainment of mukti extends to Her as much as to Bhagavan.
The Vafakalais say that mithuna or unity of the Lord and
¥rl is vital to the seeker after salvation. Whatever be the
ontological status of Laksmi, there is no doubt, that both
the sects insist on Her kypd or mercy as essential. to the
final release.  This beautiful concept is stated in a beautiful
way: ‘On the one hand, Laksmil subdues the retributive
will of Isvara by the beauty of her enticing love and on the
other she melts the heart of the sinner by her infinjte (ender-
ness’.®™*  As thelink of love, she mediates between the
infinite that is omnipotent and the finite that is impotent,
and transforms the majesty of law into the might of mercy.
It is perhaps strength (Father) is tempered by sweetness
(Mother) and sweetness is supported by strength; the one
stimulates and the other to persuade, The Vafakalal school
defends its position on the following evidences: {(a) The
Laksmitantra contains a passage which means that the Lord
together with Laksm! is the protector.”®* The word ‘together’
is to mean that §ri protects the people as much as the Lord.
This passage occurs in the context of finding out a means for
obtaining moksa. (b) 8rl is addressed as the atmavidya and
described as awarding the result of moksa '  (c) Pardicara
Pattar says that he would resort to Sri at first and thento

262, VP, 1.9: 118, of TVM. 4.5:11. “‘veri marata pumel iruppa]
vipai tirkkume’’ ~ ‘the occupant of the most fragrant lotus is the
Mother who will relieve us of all 6ur sins and bless us', |

263. "Ceétapanai arn[alE tiruttum: H#arngai alakdle tirattum® - SVP.,
1: 13, _ .

2“- ' L-Tln 23: 14-

26%. V.P,1.9:120.
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the Lord. He desires to do kaiskarya to the Lord who is
together with Laksmi. He qualifies the word *Tsvgra® here
by the words ‘as the means of the desired object’. He means
evidently that both are the ‘wpaya’®® (d) Paracara Pattar
wrote a drama with the name Laksmikaglvaga in which
Nammalvar is made to ask the Lord for taking him under
the refuge of Himself and Laksmi.?®? It may be added here
that the Lord is referred to as érlqlan Narayana, Sri is the
attribute and Nara&yana is having Sr1 as His attribute, The
substantive and attribute may have independent ontological
existence as in: the case of blue lotus but as a metaphy.ical
category, it must be onlv one.  This is the way in which the
Vatakalal school maintains its view.

6. VATSALYA: The Tenkalais cefine this quality as the
Lord’s enjoyabhility of the defects <f the jivay., According
to them the pardoning Lord is the pod of the sinner and He
seeks the evil doer more than He does the sarivika, a- the
target of His Grace. They say tha the Lord treats the sins
committed by the selves as ‘“‘enjoyanle’ like garland, saidal
paste and others, He even rclishes the physical evil
or .doga in the prapanna like the mother who embraces wvith.
pleasure her dirt-stained child reterning from play, or like
the cow which licks the2 slime on the body of the new-bhorn
calf. Similarly God wou!d consider even the faults, offerces,
and short comings of the self as agr:eable (bhogya).?®® Toa
lover, the dirt on the person of the heloved is far from bing
hateful. The Tenkalais atrgue thai it is the nature of the
forgiveness of the Lord to welcomme the sinner and notto
penalise him for his wrong doing.  'They support this th: ory
of theirs by citing the Ramayana.®® The Vatakalais, on the
other hand, believe that filial action {vdtsalya) consists in
not taking note of the dosa of the jivas; that is to say,
the defects are ignored ™ They point out that the admis:ion

266. Astasleki, 6,
267. ‘This is cited by Veddnta Desika in Sdrasdra, p. 46,
268. Mumaksupati: Caramaslokaprakarana -- S6t, 27.
269. Ram. 5.18: 3,

270. Sri Srinivasa practises non-apprehension of the sins of His devot=
ees. Yide: Vedanta Desika: Dayé@daraka, 8.
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of the views of the Tenkalais would show that sins oughit
to be committed as they are to be “enjoyed” by God and
expiation for the sins done need not be performed.

7. DAYA: The Tenkalais hold that God's compassion
consists in His getting afflicted on noticing that of others.
That is to say, it is ‘para duhk& duhkitvam’ entering into the
sorrows of others and experiencing the suffering of others
as one’s own. They support this view by quoting the
R&mayaga®" To the Vatakalals, compassion or daya consists
of an active sympathy on His part, as manifested in His
desire to remove the suffering of others on account of His
inability to bear such miseries. 1In the case of those who
could not physically remove others’ distress, it must be taken
to mean entertainment of a desire to remove others’ distress.
It mustinclude the removal of others’ distress in the case of
a person who bas the power to do so. So in the Vatakalai
view, the Tenkalai opinion amounts to saying that God will
always be in suffering since all the living beings are mostly
in a state of suffering. Again to suffer Himself at others’
distress will have to be treated as a defect (dosa) which would
run counter to the concept of God as the abode of auspicious
qualities which are opposed to defects (heyopratyanika).
The passage from the Ramayana, which is cited here muyst be
taken to mean that Rama was not in the least really affected
but was acting the role of a protector of people where the
deflnition of the TFenkalai school would be applicable, This
school seeks the evidence of Paricara Pattar,®™ Periyavaccan
PiJlai**® and Sudarsanasiiri*™ who interpreted dayad as
inability to bear others’ misery.

3. PRAPATTI: - According to the Tenkalais, prapatii con-
sists in the absence of any initiative on the part of the
individual, as God’s love is spontaneous and will, of itself, |
bring salvation. Or, it may be taken to mean the knowledge

o

271. Ram. 2.2 40.

2?1_. S$r1 Rangard Jastavam 2: 98,
2713. Gadyatrayayyakhyina p. 42,
274, ibid. p. 42,
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of one’s own self as the fega of the Lord, They interpret
prapatti not as a human endeavour, but a mazre faith in the
Grace of God. A jiva who is conpletely dependent upoa
God cannot practise it. The Vatakalais say that bofore
resorting to seif-surrender or praparti there must be self-
effort. [t iz only when this se.f-effort fails to lead the
realization of God, and in consequence a feeling of com=lets
helplessness and unalloyed faith in God's Grace is firmly
entectained, that one can resort to »rapatti. [t is, there-ore,
in their view, in the form of practising the act of surrcnder
of one’s self. It does not consist in merely possessing the
knowledge of one’s dependence. The saying of the Uparisad
“*with a desire to get released, I seck shelter” ®® the s:ying:
of Bhagavad-gita “you take shelter under Me alone’?* and
the saying of Loksmitantra “The Lord expects from the fiva
the need for protection®??” support that the act of surreader
has to be practised. The paradox of prapari sdstra a-ises
from the Visistadvaitic truth that the sarvd-sesi is both the
updya and upéya, the means as weil as the goal of Vedintic
life, and it leads to the dualism batween the spiritual efort:
of the jiva and the spontaneity of Divine Grace. The Vatal-alai
school asserts that the soul must exert itself, show a co itri-
tion of heart and deathless faith in the Saviour, as the way
of opening the flood gates of krpa and employs the anclogy:
of the young monkey clinging to the mother for protection’
{markata-nyaya) to illustrate the soul seeking refuge at the.
Feet of the Saviour., The other party asserts that Goyd’s
Grace is like the care of the mother-cat carrying the kitten
in its mouth {marfdra-nyaya) which is independent of all:
efforts on the part of the Jatter illustrating that the soul .
requires no self-effort.?"

275, Sv. Up. 6: 18.
276. Bh. G. 18: &6,

277. LT.171 78,

278.  There is a tendency amopg some of the philosophers to compare
the Varakalai aad Tenkalai views to the volitional type and the
self-surrender type mentiooed by William James in his Varieties o .
Religious Experience. and the Christian distinction between justi-
fication by works and justification by faitn. But the compatrizon B. .
superficial as the distinction between those two types is entirely .
different from the Sri Vaispavite views of sahétuka kataksa and -

nirhétuka kardksa.
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9. QUALIFICATIONS TO DO PRAPATTI: Ags regards the

person who is qualified for praparti, the Tenkalais base their
authority on the Gita. 1In the Gir@ the Lord deals with
various attributes as forming subsidiaries to devotion.
Finally He asks to give up all duties.  This shows that one
who follows this cannot have adequate confidence in devotion.
Buch a person alone, according to them, is fit to take to the
path of prapasri.  Again they say that it is only those who
study the Tamil Prabandhams can be fit to be cailed prapannas,
But the Vagakalais hold that the quatifications to perform the
act of self -surrender are having no other course to adopt,
misc-able position and inability to tolerate any delay on the
part of a devotee. The main requirements for the course of
bhak'i or devotion are a clear philosophic knowledge of the
reairas of karma, jiana and bhakii, the will regorously to
undergo the discipline in due order, and the sartvic patience
to erdure the ills of prarabdha karma till it is exhausted or
¢xpruted. Y&muna declares: ““I am not devoted to Your Feet.
[ bave nothing and I have no other course to adopt’.®™ This
makes clear tae relative qualifications for the paths of
devotion and self-surrend:r. This does not in any way mean
the I.ck of confidence in the path of devotion on the part of
the ;qumuksu., They do not subscribe to the view that the
mere reading of Tamil Probandhams will make one a prapanna
for, in that cace, one who reads the Sanskrit passages in the
Uparisads can become 2 devoice of God, which is utterly
meaiingless on the very face of it,

10. GIVING UP THE DHARMAS : The Tenkalais think that
the person who adopts the path of prapatti should give up
all scriptural duties assigned to the different stages of life
(asrema); for they argue, it is well evidenced in the Gila,
text that one should give up all one’s religions duties and
surrénder oneself to God, “Abandoning all duties, come
to Mc alone for shelter.”’2*® They opine that it is no offence
at all for the prapannag to give up the performance of nityg

279  Siotraratna, 22.
280. Bh. G. 18:66,
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and maimiitica karmas*®'  But the Vatekalais think that the
scriptural duties which are obligatory should never be given
up by those who have taken the course of self-surrender.™*
Whatever is done shall be attended with the giving up attach-
ment to the result.®® They further hold the view that the
scriptural duties, being the commandments of God, should be
performed for His satisfaction by these people. Otherwise,
they would have to suffer for their negligince., Ramznuja
emphatically remarks that the nitya and naimittika deeds are
to be carried out as they are done to worship God.*%

11. CONTRADICTION: According to the Tenkalgi view, the
path of devotion is by nature contradictory to the jiva who is
a sega or one who is in tune with the will of God. The paths
of duties and of knowledge assume an egoism which contra-
dicts prapatti. The Vafakalais, however, say that the path
of devotion is not in any way opposed to the nature of the
sclf, but is opposed to only one's miserable condition. The
so-called egoism is but a reference to our own nature as self,
and not to ahasikara, an evolute of matter.

12. DUTIES OF CASTES: On the social side, the Tenkglais
feel that the acts of the prapannas are amoral and should not
be judged by the moral standards applicable to the ordinary
men following the rules of vargdsrama, and the question of
moral laxity, condemnation or condonation does not arise in
their case. Duties prescribed by the Dharmasastra texts
could however be carried out only for keeping the social
status; but they are not binding on the prapannas. But the
Vatakalais insist on the performance of svadharma or the
duties relating to one’s station in life even in the stage after
prapatti as kainkarya and in conformity with the divine
command. They support their view on the strength of Lakgmi-
tantra®®® according to which a learned man shall never violate

281. Mumuksu-pati - Caramaslokaprakarapam - Siit. 8.
282, cf. Bh. G. 4:32,

283, vide: Bhagavadglta bhasya on 18:6,

284. ibid.on 18:5,9,

285. L.T.17: Y4,
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the conduct prescribed in the Pedas; these duties have to be
performed at any cost. The Lord declared that the Vedas and
Smy-is are His commandments Any one violating what one
is o1dained by them would become a sinner

.13, hCCESSﬂRlEE OF THE PATH OF PRAPATTI: The ACCEs~
sori:s of prapaiti are counted as s:1x.9? The Tenkalais hold
that the man who adopts the path of prapasri has no desires
to fi.lfil and thus he may adopt any of these accessories
acccrding to h's capacity and inclinations of his mind. The
Vatc kalais, however, think that even those who follow the
patt of prapatii are not absolutely free from any desire, since
they wish to have bhagavudanubhkava, and do service to God,
Tho 1gh they do not crave for the fulfilment of any other kind
of nzed, it is obligatory upen them to perform all the six
accessories as they have teen ordained in the scheme.

14. CAUSE FOR THE AT OF SELF-SURRENDER : On  the
stre .gth of Upanisadic saying?® the Tenkal/ails assert that
God’s Grace could not be obtained by mere exposition of
relij tous funciions and hence the act need not be performed.
But the Vagalcalais insist that the act of prapatti has to be
perfrrmed. Their argumeant is supported by a passage in the
Lak;muaintra: *“This meins is considered by Me as both
easy and difficult.”*** They further argue that the passage
quoied from the Mundaka Upanisad must be taken to signify
the importance of the Lord. It does not indicate that the act
of self-surrender shall not be undercaken, If it were to
convey this sense, then even jadng-ysga will have to be given
up, as there is always God Who by Himself takes care of
everythipg.

15. MEANS OF EXPIATION : The prapanna will have their
sins absolved by God’s fordearance even when they are done
volusitarily. Therefore, the Tenkalais say, there is no need

286, Bh.G. 16: 23.
287. L.T. 17: 60, 61.
288. Mun. Up. 3.2: 3.
289, L.T.17: 104.
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to perform any act of expiation. This receives support from
the Gira®*° where the Lord declares that He would free the
prapanna from all sins. But the Vatakalais insist that the act
of expiation has to be done to get relief from the sinful acts
done voluntarily. This will be the course when the prapanna
has adequate facilities to perform them. According to them,
repetition of the act of selfesurrender shall be the course to
be adopied only when the prapanna is heipless.®™,

16. ADORATION OF BHAGAVATAS : According to Tenkalai |

ideal, the devotees of God shall be treated on a par with one
another irrespective of the caste to which they belong. The
prapanna is a bhagavata and his spiritual worth is not in any
way influenced by his birth and social status and it is one of
the greatest offences to treat him with indifference, disregard,
ill-will or contempt on the ground of caste. The idea of
service extends to ail castes and outcastes irrespective of the
social distinction determined by the varngsrama ideal. They
support their ideal on the strength of Mahabharata™® The
Vatakalais say that though the devotees of God have certainly
to berespected and should on no account be disregarded, the
rules of caste which pertain to the body and not to the soul
2oply as long as the body endures and are not annulled by the
act of prapaiti. There will, of course, be no difference in the
attainment of moksa and there will be no such things as castes
in Paramapada, but as long as the body lasts, the prapanna,
too, however great Lis devotion to God and however pure his
life, has to follow the rules and regulations of castes in social
life. ““The temple cow is certainly more worthy than other
cows inasmuch as its milk, butter and the like are used in
the service of God, but on that account, it does not ccase to
be a cow.”™ Bmilarly, a man of a low caste shall be respected
with the reverence due to a devotee as he is superior to all
others in his caste,

17. GOD'S IMMANENCE: The Tenkalais say that God,
owing to His immense capacity can enter into a sou! which is

290. Bh. Q. 18: 66.
291. RTS. pp. 592, 595, 596,
202. MBh: Asdrama visika Parva 108: 32 cf, ibid. 106: 8.
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atomic in size to accomplish acts which could not otherwise
he accomplished. The Vafakalais assert that God isimmanent
in the jiva as its gqntarvamin and there cannot be any place in
the world, either animate or inanimate where God is net
present, and hence there is no question of God entering any
soul.

18. KAIVALYA: This consists in having the expetience
of scif alone, otherwise called seif-realization. It may be
called a flight of '“the Alone to the Alone™ in which the self
enjoys inner quiet and is self-satisfied. It is different from
God-realization. The Tenkalgis maintain the view that
kaivalya is not a stage on the road of mukti but is mukti itself
in which the mukta enjoys the ‘peace that passeth under-
standing’. 1n this state the muktq belonging, of course, 10
an inferior class, is in some corner of Paramapada and has no
hope of intviting God and enjoying the bliss of commuaion,
But the Vatakalais favour the theory that Kaivalya is only a
stage on the path to perfection and those who cross it will
eventually rzach the divine goal.

There are other minor differences also that exist
between these sects. Differences of opinion came into being
in many other points of practical impoitance, such as the
extent to which pilgrimage could conduce to salvation, the
duties of a rrapanna if he was a sannyasin, the details of cere«
monials to be observed on certain special occasions, the
extent of th: purifying influence of contact with the bhaga-
vatas, the shape of sect mark, etiquette, certain restrictions
regarding food and service, the relation between Sannyasing
and householders, the tonsure of widows andso on and so
forth. But they hav: little philosophical or religious basis or
background :

The works of the Tenkalai school which are mostly in
Tamil are. compiementary to those of the Vafakalais and not
contradictory to them. The eighteen points &f difference
enumerated above can be reduced to the single problems of
krpa versus karma inits aspect of the practice of wpaya. If
salvation is oy antecedent merit and jastification by effort, it
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is said to involve more faith in the inexorability of the moral
law of karma than in the inescapability arising from Divine
Grace. If salavation is by faith and antecedent of grace and
guarantees the remission of sin without any condition like
remorse, it is said to favour the faith in election and prede-
termination and the idea of divine arbitrariness which might
lead to the toleration of moral laxity and chzos. Veddata
Desika's view of vydja or occasion seems to be a good recon-
giliation of the two extreme views. The Lord is Himself the
upava and the upéya and the true meaning of human responsi-
bility consists in our responsiveness to the call of divine
mercy. Even a gesture and change of heart and the feeling
of unworthiness shown in an infinitesimal degrce on the part
of the sinner evokes sympathy and elicits the infinite Grace of
the Saviour, A spark of repentance destroys the whole load
of avidy&-karma and thus an infinite series of karma is annthi-
lated by infinitesimal effort, It is the recognition of the fact
that endeavour consisis in recognizing the futility of end=
eavour. This view preserves the idea of divine justice and
provides for the domination of Divine Grace which is its
froition. And if there is any difference between these schools,
it is in the starting point and not in the goal. It is, so to say,
in the emphasis of aspects and not in the choice of opposing
theories. If it is assumed that the human will is in any way
free, it confiicts with divine determinism., It is difficult to
take the dilemma by the horns or escape between them or
rebut it. Daya is neither wen by effort nor forced on the
individual soul, If the problem is restated in terms of
Sariraka Sastra and not of Hétu Sastre or logic, the distinc-
tion becomes philosophically negligible. Kataksa or grace is
neither sghétuka no nirhétuka. It is based on organic union;
Mysitic experience is alogical and amoral and it is illegitimate
to apply logical and ethica} terms to the transcendent law.
The gift of grace and seif-gift arc virtually related like the
systole and the diastole of the heart; their relation involves
reciprocity and responsiveness. The sucking of the mother’s
milk by the child is instinctively related to the spontaneous
secretion of milk and the two form an organic process in the
maintenance of life. It is impossible to divide this unitive
process and decide how much it comes from the child and how
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much from the mother. Similarly, the jmani is dearest to
God, the saririn, and God is dearest to jnani, the sarira, and
this organic relation is beyond logical analysis. Dayd pours
itself fully into the self and the self flows irresistibly into
daya; and it is undesirable, so to say, to dissect this living
flow into th: logical categories of cause and effect,

In coaclusion, we may say that the relation between
righteousne: s and redemption in the working of God in human
history is a holy mystery which is more worthy of reverential
study than analysis of logical categories or philcsophical
degmas, ‘Che kagrma-krpa riddle is the mystery of the
religious exserience and canneot be lightly dismissed as a theo-
logical dognia meant for the ignorant, The vexed problem
cannot be solved either by logic or by ethics. It can be dis-
solved only by the direct intuition of God which is the
experience of the Alvars. Ifsuch is the case, the distinction
between th: two schools regarding the working of kppZ is &
distinction without much difference.



