CHAPTER ~— XXIII
THE ULTIMATE GOQAL

It was Shelley who wrote *Die if thou wouldst be with
that thou dost seek.”' But the experiences and the teachings
of the A]vars are to the contrary, To the true lover of God
Whose love is truly reciprocated, departure from this world
and from this body is not essential for the realization of
spiritual bliss. Encased in this material body and surrounded
by this material world with all its temptations and allure-
ments, he still finds it possible to realise the fulfilment of his
soul and to reach the goal of his spiritual endeavour. In
spite of his physical shortcomings and his material surround-
ings, he is able to centre his mind in God and convert this
world of samsara, in so far as he is concerned, into a world of
eternal bliss. When that frame of his mind breaks into
rhapsody, he sings in the following strain: ‘“What is there
wrong or low Im my continuing in this life, if my beautiful
lotus-eyed Lord so grant that my lips shall always utter His
ever<increasing greatness and glory, my mind ever be filled by
His rapturous and seductive Form, and my hands be uncea-
singly engaged in offering the choicest flowers at His divine
Feet ?™" Those who render service to Lord Krsna are verily
in the Paramapada and so need not aspire to reach that
place.* Offering greetings to Him shall be practised assiduous-
Iy not minding the worlds here and hereafter.* Tontaratip-
potiy&lvar is fascinated by the Sleeping Beauty at Sri Rangam.
Therefore he emphatically rejects the offer of even Indra’s
post in heaven.® Veddnta Desika, who could be said without

The Complete Poetical works of Shelley,
TVM 8.10: 4; cf. P. Tv. 48.

P. Tv 79.

ibid. 67.

T.M. 2,

o e Y



580 RELIGION AND PHILOSOPHY OF NALAYIRAM { CHAPTER

any exaggeration, to have lived a peaceful life dedicating
himself for the service of the Lord, enjoyed the supreme and
ineffable charm of Lord Varadaraja at Kanci and swore that
he did not have any attraction for Vaikuptha.* Devotees
like these pious souls did not really choose to leave the world,
but God chose them to be with Him in Vaikuntha and so
they had to leave their mortal frame,

Tt is true that the individual soul has not yet cast off
its body which still ties it dowa to the material plane., But
the centre of its existence has been shifted from itself to
God, The Ptolemic theory has given place to the Copernican
theory and it is now deeply realized and fully felt that our
centre is outside us, When it was shown that the earth was
not the centre about which the rest of the planets revolved,
but was itself a microscopic speck revolving along one of
several circumferences round another centre, then there came
a revolution in the astronomical world, The shifting of the
centre is so full of meaning and significance there, In a
similar manner the individnal scul is made to realize that the
physical world, the animaij world, the rest of maukind, the
starry firmament above, and the warring elements below have
not all baen created for its pleasure and well-being, but that
along with it viz,, the individual soual, they are all revolving
round one and the samsz centre, - God. And as concentri¢
circles can never touch one another, clash or conflict cannot
occur, Once this is understood in all its aspects and significa-
nce, there is no more trouble, The individual existence is no
more in conflict with the cosmic existence. The motion of
the planets round their own axis together with their moons
and satellites is quite consistent with their motion round the
sun., The individual beings have gravitated in like manner
towards the Supreme Being and in that very gravitation, they
find their source, sustenance and satisfaction.

This 13 the state that can be equated with the bliss of
the Eternals. This is also the state referred to by Nammalvar

6. Varadardjapancasat, 49,
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as one of the resuits flowing from the recitation of his hymns,
Though they are born on earth as samsaris they will be
superior to all others.” They will be enjoying the divine
experience without interval of day or night and they will be
blessed by God,* They will be blessed with the praises of the
world and will lead a full life,* In short, theirs will be a
“Pukal valkkai® - ‘a life of remown’. On attaining this
earthly - unearthly state, the individual soul feels all the
security and all the bliss that are usually understood to be the
lot of the mukta, and thinks that this state itself is mokga and
not merely a pale foretaste of it. It even feels in the first
flush that this stage is higher and sweeter and more difficult of
attainment than moksa itself. Many of the Alvars claim for
this state greater excellence than for the state of moksa in the
etornal region of Paramapada.'®

Intense experience of God fills the mystic devotee with
delectable enjoyment relieving him of the stress and storm of
worldly life, This experience lasts only for short periods
which may vary from individual to individual. Occasions
when such an experience is not had make the mys{ics yearn
passionately for a reunion with the Divine. While this is
expresscd by some mystics, others become conscious of the
worldly ill§ and plead to God for an escape from them. The
actual impact of the sufferings of people, mystical and non-
mystical, impress alike upon the mystics. The inevitable
nature of the sufferings of the world i1s admitted by them,
Ailments of mind and body, old age and requirements of daily
life and the social adjustments with people of different
abilities and capacities which are invariably unpalatable to
the mystics together with the arousing of the impressions in
themselves that have been imbedded in the beginningless
series of previous births show the mystics that the world
and life here, however much they are kept beyond the
comprehension by the mystic experiences, have to be got rid

7. T.V.M. 59:11,
8. ibid. 8.5:11.
9 ibid, 3.3: 11,
10. For example, vide P, Tv. 51, 79.
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of once and for all. This shall be sought after, if sufferings,
which had fallen to their lot, should be ended never to recur,

God too teaches His men only this by withdrawing from time
to time the intense experiences which are afforded by Him, in
order that the real nature of mortality could be made known
to them. Thus arises the need for final release or emancipa-
tion,

Moksa is the state of rolease of the soul from hondage
due to karma. Itis a return from the becoming of samsara
to the being of Brahman, It is thus a reversal of the empirical
process due to the complex of qvidya, kdma and karma and the
infinite regress of causality., In other words, it is liberation
from worldly and other-worldly limitations and entry into the
infinite. It thus implies seif-transcendence in the subjective
aspect of mastery over karma and in the objective aspect of
going beyond the limits of space-time. Thus in a true
emancipation the eternal transcends the temporal, and it is
only in the world of Brahman transcending the phenomenal
world that the self is transformed or brahmanized and enjoys
eternal life. The mukta belongs to the realm of Brahman.
Nammazlviar in his vision of moksa views himself so far
advanced in realization that he transcends the realm of thi
senses, apprehends the key differences between dFiman a
prakrii, rises above the joys and sorrows, pusye and papa o
the world, and thereby experiences the release of the soul™}§
The verse under reference contains a full and apt descriptil
of the experience of mokga in and through the soul,

The state of final release is conceived differently by the
different schools of thought and it is due to the concept of
life that is idealised by the particular school. The schools
like Sadkhya, Nyaya, Buddha and Jaina which siress on the
worldly ills, declare the state of release as airvaga (blowing
out of everything that is distressing), apavarga (escaping from
the material world), and kaivalya (existing in isolation). The
Vaidesika school, though closely allied to the Nydya.in its
attitude to the world, mentions the state of release as supremely
prosperous {nihfreyasa), verily a state in which the self is free

11. T.V.M. B.B: &; ci. ibid, 1.2: 5,
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from the material bonds and so lies in its own state. To the
Advaitin, the state of mokga is an ideal one when the attribute-
less Brahman alone exists. The same is the case with the
schools of Bheddbheda and Suddhddvaita. All the other
schools of Veddnta and the theistic schools of religion believe
in the omni-presence of God. God comes down to this world
and enables His devotees to have communion with Him, The
love which the devotees have for God must perforce be wished
to be everlasting. The awareness that mortality could not
permit this naturally makes them wish to have the same
experience in a life hereafter when no material binding can
cut it at any stage. God Who condescends to grant His
devotees such an experience here by presenting Himself unto
them maust and will grant an experience of the same kind to
the maximum degeee of delectability when the selves are not
bound by any limitations. Naturally, the state of release is
held by ali these schools to be marked by supreme bliss without
the least trace of suffering.

It is also said that mukti is the realization of the meagn«
ing of the relation between the seif and the Universal Self
enshrined in the Upanigadic text ““Thou art That”."* There is
more valyg. in abolishing the ghamnkdra of the jiva by self-
effacemeny and surrender of the self to the true Self. Kal#-
karyarasasbrings out the joy of selfiess service. In attuning
his naughted will to that of the sesi the mukta feels that he
is like a lute on which the supreme singer plays. Love is
fulfilled in surrender and service; its cosmic value lies in
attuning itself to the infinite. But it is the experience of the
bliss of Brahman that expresses the supreme value of muksi in
the Vigistadvaitic sense of the ecstasy of the unitive conscious-
ness.'”* Then the mukta is immersed in the supreme and
unsurpassable bliss of BrahmaInubhava without losing his
self-being. - It is a state of sZyujyg in which the unitive
experience of bliss is present without the loss of self-
existence,'

— —— 1 ——

12, Ch.Up.6.8:7.
13. Ve Siit. 4.4: 21,
i4. R.T.S.Ch. 22,
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Nammalvar conceives moksa as the God’s abode and
also a place of the freed souls who are the real immeortals.
The Alvar refers to this place in his works as “vifu®,'® “tuyar ilia
vigu" 1t “vig napu’’ 't Cvas nagu”,'® “vaikusntham®,'® *Vaikuntha
van n@ju’,® “vaikuntha-manakar’? and "pon-ulaku’’.®* The
reference to “vaikuntha najan’'®® or the Lord of Vaikuntha
signifies that God is the ruler of the city Vaikuptba. Viju is
deliverance, deliverance from the worldly life or samsara.
The conception of vifu is not given by Tiruval]luvar in unequi-
vocal terms; but the nearest approach can be seen in
Tirukkupal™ The same concept is clearly expressed by
Nammd]var as “‘Arratu parrenil urratu vitu uyir”?® - the jiva
(soul} once gives up its attachment to the worldly things
attains mokga,” The words * vismatu', ‘van natw’ suggest that
the so-called place of moksa is situated far above the world
in the endless space. The place it free from misery - *“myar
iz vitu.» The Alvar while stating the specific result flowing
from a recitation of his hymns gives expression to moksa.
Generally the ideal is always described in a positive way such
as ‘“‘those who recite this decad of ten verses will reach
Vaikuntba,” “those who sing these verses of the hymn will
become the followers and lovers of the Lord™, * ‘‘those who
recite this decad will be freed from the cycle of births®”
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" “'the recitors of the hymn of ten verses will be freed from
karma”,” *“the decad on His sacred Feet will lead us 10 His
Feet’’,? “‘this decad will purify and cleanse the heart”,® “the
recitors of the hymn will render service to Laksmi-Nara-
yana’’,*® “those who learn this decad will attain His Feet "»
etc. Other Alviirs too have the same conception regarding
moksa. They too refer to moksa more or iess in the same
words and phrases. The words and phrases referred to by
them are “peruntiam” (Great Land),* ‘“‘peruvicumpu'’ (Great
Space),** ‘“‘umpar ulaku”* (World of Devgs), Vigpmakam®
(Celestial Abode), “Naranan ulaku®* ‘‘Inpaviiu’* (an Abode
of Bliss), *“‘Amarar ulakam™® (World of Celestials), “‘Vanor
katinakar' {a City of Celestials with its ramparts) ete.
Kulacékardalvar describes the moksa 1idea in a 'negative
way as “those who have mastered this deced of Kulac€kara
will sever go to Hell,”*? The description of mokga coincides
mote of less with the Nirya-wbhizl as deseribed in the Vaigpa-
vite Agamas and other Vaigpavite texts.

According to Vaispavism, Isvara is the object of the
knowledge which is the means, upaya, and also the object of
the knowledge which is attainment : He is the means as being
the giver of the-fesired fruit and the bestewer of G:aﬁ, and
likewise, He is—ﬁya because Himself the jﬁbject that:is~to be
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reached, He is the ever-attained means (Siddhopaya).® As
auxiliary to this means there are two other mcans, namely,
bhakti and prapatti. The former is mainly based upon the
teaching of the Upamisads and its adoption is restricted to the
higher castes; the latter is meant for al] and its source is to
be traced mainly to the Vaignavite Agama. In the case of
those who have adopted prapaurf as the sole and independent
means, Isvara takes the place of ther updyas. In the case of
others (i e) those that adopt bhakil, Tsvara whose favour has
been won by prapatti (adopted as an auxiliary means to bhakii)
mtervenes and, standing in the place of rites and duties which
are too hard for them in those situations which lie between
the beginning of karma-yoega and the completion -of the
(prescribed) meditation, brings about the removal of sing and
the manifestation of sgtrva which can tesult from their
performance. He sees to it that the meditation or worship

which can be adopted as an upaya is so complete as to bear
fruit.

The path to mukti or moksa is referred to “ celkatl® *
“madk-kati"** by the Alvars., Celkati is the good path which
a jiva has to choose and mak-kar! is moksa. Thesetwo con-
cepts in combingtion may bz interpreted to mean the straight
and,. shining pat? of arciradi gati as mentioned in the Chan-
dogya Upanisad+i(»). Tirumankaiya)vir mentions this in his
Clrut-tirumagal** ‘and elaborates it in his Perivatiru-matal ©*
The soul travels through the solar rays, reaches the sun,
enters through a minute hole in the sun and then attains the
place called moksa where, it is said, it enjoys the Lord, The
making of a single mukra is a cosmic event, as it were, and
even the celestials hail the entry of the finite self into infinity

and sing hallelujahs in their own celestial way. The glorious
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ascent of the soul to its original home has been vividiy
described by Nammalvar.+®

The course of devotion involves a training in three
stages Known as karma-yoga, jrana-yoga, and bhakti-yoga in
the progressive realization of moksa. These three stages
constitute the to-be-attained means (sadhyopiya). The path
of karmag means the performance of certain kind of karma
or rites and duties*® as the result of knowlcdge acquired from
ithe sastras in regard to the ftrue nature of sclf and the
Universal Self, One should perfrom one’s duties for the
fulfilment of God’s purpose; the person should do them
subordinating his will completely and whole-heartedly to the
divine will. The duties are dene solely to please God. By
thus working for the Lord, one not only renounces the fruits
assoclated wrth them, but purifies one’s heari. This purifica-
tion 1s looked upon as the necessary result of so dedicating all
one’s deeds to God. This karma-yoga has several sub-
divisions® which include such items as the adoration of the
gods, the performance of austerities {tapas), pilgrimage to
sacred places, giving in charity, and sacrifices. Some of these
rites and duties are referred to by the Elvarq Nammalvar
says: “Enjoying the sight of Thy presen & with my ey
offering flowersgulled from all directionf}-at Thy F1 '
hands® content, and dancing and singin
“which deity other than the Lord Wha*
create the Devas and the whoie universe deserves offerings of
flower and ritual worship? *;*® * without separation from the
Lord, offering Him holy water, and, after that, incense and

T S —— — s —

43. T.¥.M. 10.9.

49.  The rites and duties consist of (i) nitye karma or regular doties to
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flowers ";** * Tiruvénkatam where the Devas led by their
leader (Indra) attain salvation by worship with the choicest
flowers, holy water, lamp and incense™;** * Devotees and
Pakavars who with Purusa-sukta on their lips, in strict accor-
dance with the ritual code, offer service at the Feet of the
Lord with plenty of flowers, incense, lamps, sandal paste and
holy water”;*® "Are not the days near when 1 ¢an circumambu-
late and worship with folded palms the deity at Tiruvaran-
vilai:* “* Am I not sure to realize my aspiration to walk round
. the temple with fragrant holy water and to worship with
folded hands; ** *‘Let us emancipate ourselves by service to
the Lord and by worship of Him with choice flowers, holy
water, lamp and incense *’;** * How great is the merit of those
who worship the Lord at Tiruvanantapuram with the offer of
flowers in strict accord with the ritual code!**® In this
process the seif-regarding sentiments like self-love and self-
possession are subdued. Animal instincts and inclinations
ar¢ transmuted into an organic craving for God, like baser
metals are transmuted into gold in the furnace., The whole
process is one of self-realization by self-renunciation; the
earth-bound self then becomes spiritualised,

The path of knowledge is a stage of constant and
uninterrupted contemplation, by one who has conquered his
mind by karma-ybdga, of his essential nature or the self as being
distinot from matter (the body, the senses and the like) - his
svardpa which is the mode of Isvara in virtue of its relation
to Him as His body. Jrama-yoga is a path of contemplation,
of seif-illumination and of self-renunciation leading to its
positive sequel of self-realization. Contemplation is turning
the out-going mind within with the help of yogic auxilaries
like yama (self-restraint), niyama (observation of rites) and

53.  ibid. 1.6:1.

54.  ibid. 3.3:7,

5S. ibid. 5.2:9.

56. ibid. 7.10:1.

57.  ibid. 7.10:2, 8, 9.

58, T.V.M.9.3:9, |
59. ibid. £0.2: 4; cf ibid. 10.2:9; 10.2: 10; 10.5; 5; 10.5: 10; I, Tv. 67
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pramdyama (the control of the breath) and seeking the inner
quiet. In this state all activity is swallowed up. The yogin
can arrest the outgoing tendency by thinking on thought
itself, on contemplation on the nature of the Ziman. Nam-
milvir prays: ‘O Father! lend me the helping hand of
jnana so that 1 may reach Thy inaccessible Feet.”®® When
the purified self reflects on itself, all the thoughts are thought
away; the contractions caused by karma and the confusions
due to avidyd are then destroyed by the fire of jsana. The
Jiman at this stage returns to itself and shines by itself and
enjoys the qu.et of kaivalya. 1t is no longer bound by prakesi
and its three gusas, but attains calmness and serenity. This
self-cognition itself is an orientation towards God-cognition,
The pogin who has intuited the dtman sees the same self in
all jivas owing to the similarity of their spiritual intelligence,
The seer who has a soul-sight and sweet reasonableness
intuits the same aiman in a dog as in agod. In a higher stage
he has a glimpse of Param&tman, the Supreme Self as the
pervading identity in all fivas, and sees Him in all beings and
all beings in Him, TirumalicaiyAlvar says: “With a complete
shutting of the gates of the senses, and with an opening of the
gate of God-knowledge, by kindling the blaze of j@ana, by
making the body and the heart pine away for God, by such
fully mature devotion one can realise the Lord with the
discus.” In the next higher stage this spiritval experience
is further enriched. Péyd|var says: “The jfignis are those
who can penetrate with knowledge the Lord Who is the inner
meaning of the four Vedas and Who is immanent in their
hearts.’”® The spiritual insight of 3tmajianais completely
acquired in the fourth stage by the exhibition of universal
sympathy in which the jA@n{ realizes the kinship of all jivas
and regards the joys aond sorrows of others as his own,
Nammalvar says: ‘“‘May we all (entire mankind) never more
wallow in this woeful state of false knowledge, evil conduct
and filthy body?”¢* If he escapes the snare of being (perma-

€0, ibid.2.9:2; cf. ibid. 1.7: 1.

1. Tc. V.76,
62. Mi. Tv.84.
6. T V.R.1.
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nently) attracted by the pleasure of enjoying this vision which
is 50 great as to create a distaste for ali sense=pleasures, then
he begins the practice of bhakti-yoga which is the direct means
for the attainment of the supreme goal of enjoying Bhagavan.
While practising bhakti-yoga, the aspirant contemplates on
Bhagavan as the Inner seif of his own self which is His body.
The vision that he has already acquired of his own pure seif
is then useful, for it is only through it that he reaches its Inner
Self, just as the cloth within which a gem is tied up is first to
be seen before the gem itself can be seen., In this way the
vision of one’s self sz2rves as a qualification or 3 stepping
stone for the practice of bhakti-yoga. The chanters-of a hymn
of Tiruvdymoli, according to Nammalvar, will be blessed with
jndna

Bhakti-yoga is the special form of meditation which is
of the nature of unsurpassed love and which has, for its
object, the essential nature and form and qualities of
Bhagavan Who is not dependent on any one ¢lse, Who is not
subject to the authority of any one else, and Who does not
exist for the fulfilment of the purpose of any one else. It is
a process in which the seeker after salvation sheds his egoism
and ego-centric outlook, attunes himself to the wilt of God
and yearns for eternal communion with Him. Bhgks is of
the form of a continuous stream of knowledge which is of the
nature of uninterrupted memory like the flow of oil stream-
ing down continuously; it has clearness simiiar to that of
visnal perception; it grows from strength to strength by being
practised every day untill the day of journey to Parmapada
and terminates in the remembrance of the past moment,
This yoga is the direct path to perfection as it leads ro the
“very heart of religious consciousness which consists in shifting
the centre of reference from the diman to the Paramatman.
This stage effects a revolution in our life, which is of far
greater importance than the Copernican revolution. While the
astronomer realizes the littleness of the earth and the great-
ness of the sun that draws it to itself, the religious man or
devotee knows the emptiness of the earth-bound self and the

64. T. V.M. 1.10:11.
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saving might of God Who is the source and centre of all living
beings. The knowledge of the finite self has its religious
- fulfilment in the integral experience of the Infinite which is
its ground and goal. The self is merged in the Supreme Self
like thesponge in the sea. Nammalvarsays: “To the Lord, the
sandal paste for wearing is my heart; the garland is the
garland of verses composed by me; the silken garment too
consists of these; the bright ornaments are the folding of my
arms 1n worship™* To this saint Kappan (Krsna) is every-
thing: He is the food that he eats, the water he drinks, and
the betel he chews.®® Again the Alvar says: “Even if it is
not given to me to worship Thee with cool flowers at the
appropriate hours, [ give over my very life as ornament to
Thy fair-head, well decorated with flowers” " -« cry (for
the Lord); I bow (before Him); I dance before Him; and
1 sing and rave'’.®* Periyalvar's sentiment of bhaki! runs like
this: ‘“‘Laying out the shriné of the heart, and installing the
deity of MZtavan there, and offering the flower of devotion
at the point of death will enable oae to escapc the horrors of
the world of death*.™ The whole hymn stresses this senti-
ment that thoughts of the Lord at the point of death will
ensure salvation. The Alvar’s foster-daughter says: “To
worship the Lord with fresh flowers in a state of purity, to
utter His glory with one’s tongue and to cherish it in one’s
heart would dispose of past and future demerits as dust in
fire".™ Kulac8kar&]var's god-love is so intense that he S4YS
“All are mad to me; I am a mad man to all......... I have
grown mad after the Lord”.™ In the whole of the decad the
Alvar’s madness after the Lord that is expressed. Again he
says: ‘‘Just as wealth, even though spurned on by the
devotee clings to him again and again (by God’s Grace), so
also I (the property of the Lord) again and again cling to

6%,  ibid. 4.3: 2.

66. ibid.6.7: 1.

67. ibid. 4.3: 4,

68. ibid. 5.8 8.
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Thee though Thou may reject me;*™ and further in the sawe
hymn, “Even if You spurn me 1 have nio one else o look up
to; like a child put aside by its mother, in anger,” like a true
wife ili-treated by her husband,™ like a citizen looking up to
the king though he be a despot,™ like the lotus flower which
unfolds itself only to the burning rays of the sun,™ and like
the crops that always Jook up to the clouds that never come,™
I look up to Thee and rely on Thee evea though Thou does
not want me”. This is a rare idea, a very difficult concept
which has been very beautifuolly brought out by the Alvir in
this hymn which has no equal elsewhere ¢ven among the verses
of the Nalayfram TirumankaiyElvar expresses his devotion:
"I am not going to iet Thee out, Who have entered the heart of
myssif, who has the firm determination to attain salvation by
worshipping Thee with the offer of eight kinds of fragrant
flowers™.”* Bhaktis@ra has expressed his devotion as that he
has controlled the uncontrollabie senses, rid himself of the
interest in things of the world and concentrated all his atten-
tion on Him;™ as a humble devotee, he has rooted out wrath
and malice, controlled the destinies of the senses, and his
devotion has been multiplying.®® Again the saint says that
he spends his time in reciting His glory, writing about it,
reading about it, listening to accounts of it, prostrating
before Him, performing service to Him, and offering worship
to Him;* those who long for sttaining to Paramapsda soon,
and so meditate constantly on the Lord are likely to regard
their body itself as a disease;*® those who contemplate the

72.  Perum. Tm. 5: 9.
73.  ibid. 5.1.
4. ibid. 5.2.

75, ibid. 5.3,

76. ibid. 5.6.

77. ibid.5.7.

78. Peri. Tm. 3.5. 6.
79 Te. V. 98,

80 ibid. 98.

81 Nin. Tv. 63.

82. ibid. M.
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Lord of the ocean of milk continuously will be rid of the sins
of the past generations attached to the soul, and will reach
Paramapada ** Among the first three Alvars Poykaiydlvar
says: Those who unswervingly stick to the path of bhakti
and worship Thee will find the Body of the Lord celebrated in
the Upanisads incorporating Itself in them®;* My heart
seeks nothing but Thy Feet; my tongue speaks of nothing but
Thy glory=.* ParattIlvar says: *““Making my heart the
sbode of the Lord, I offcred Him the golden lotus of
bhakti;*’** "The facuities are ready; the heart is in it; the
lotus flowers are in plenty; the time for His praise is so
freely available;”** “My heart delights in meditating on Thy
form; my tongue delights in celebrating Thy Feet; my body
delights in dancing and singing the praises of Thy weaponas;’**
"It chanced me to perform service to Thee; I contemplated
Thy Lotus-Feet; I identified myself with them in devetion’'s*
Peyalvar says: “Those who recite the Vedasy well, acquire
true knowiedge, quell the five senses, practise self-control
and then meditating on Him reach His presence;”*® “If one,
controlling the senses and prayerfully concentrating one's
mind on the Lord, realises the pitfalls of samsa@rz and turne
away from it, one can rise above the cycle of births.”™ This
bhakti-yoga is also a means in accordance with the specific
desire of the aspirant for acquiring lordship (in this world or
in svarga) and olher fruits (like kalvalya). Among the four
kinds of devotees referred to in the Gid* and Maekabharata®
the one who worships Bhagavan with exclusive devotion the
best and he attains moksa.

83. ibid. 89.
84. M.Tv.76
33, ibid. 88.
6. 1.Tv. 4.

37,  ibid, 21.
88. ibid. 32,33

89. ibid. 80,
20. Mu. Tv. 12,
91. ibid. 79.

92. Bh. G.7:16.
93. M.Bh: Santi. 350, 33.35
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Bhakti-yoga which has thus been prescribed as the
means of obtaining moksa has been calied para-bhakti. Love
of the Lord which results from intimacy with sartvikes (and
- the scriptures) and which produces pagra-bhakti is also called
bhakti, because it generates an eager desire to know Tévsra
with perfect clearness. The statements of Nammalvar as
“the lotus-eyed Lord takes his abode in my eyes,'™ *He
will not go out of my eyes*’* and others'® describe the stage
of para-bhakti. When this para-bhakil develops inits turn
into a thirst or eager desire and determination to see the
Lord it is called para-fnamg. *O Lord, Thou art the abode
of -attributes like jr&sa, be bilessed to show Thy whole
self I, *“Vouchsafe Thy Grace so that 1 may see Thee'
and “May I see Thee some day 1" . these statements of
Arjuna and the Alvar describe this stage of bhakti. By this
keen desire alone the devotee wins the Grace of the Lord Who
rewards kim with a perfect visual perception of Himself for
the time being, This visual perception is para-f#ana. From
this perfect vision of the svardpa of the Lord is born an
excessive and unsurpassed love for Him and unquenchable
spirttual thirst similar to that felt by & man suffering from
great thirst at the sight of a tank., This {excessive and unsur-
passed love for the Lord) iscalled parama-bhakti -which
produces an eager desire and determination to enjoy the Lord
without any limitations,'® as the devdtee feels that it is
impossible to live any longer without this experience of
eternal bliss as described by Nammalvir'®® where he cries out
that he wili not hereafter allow the Lord to leave Him (ini nap
pokal oftén) and that he must become one with the Lord and

94, T.V.M.19:9,
95. ibid. 10.8 : 8.

04, ibii. %.E: 19; 32:10: 47:7, 57:5 58:1; 63:1; 94:8
10-4: 9.

97. Bh.G.11:4.

8. T.V.M.8.1:1.
99. ibid. 6.9 4.

106. R.T.S. Ch.9.
101, T.V.M. 10,10: 1.
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declares all this with an oath'®* that cannot be ignored by the
Lord., It causes likewise an excessive eagerness in the Lord
to give him moksa immediately and makes him attain it after
quenching his great thirst for union; they are finally united
in the realm of mukti. The soul is a glow with divine fire,
but is not identical with it. As the life of cur life, God feeds
the soul and divinises it. Likewise the soul feeds on God;
and in the unitive stage ‘ I’ becomes He and He becomes *J’.
In the blissof unitive consciousness, the soul-hunger of God
and the God-bunger of the soul are both finally satisfied.
The temporal pleasures of earth, the seductive joy of svarga
and the joy of kgivalya are nothing when compared to the
integral experience of Brahman. The ecstasy is only a
momentary rapture, but the instant is construed as eternity.
The soul is not passive, but energises enthusiastically and
shares its joy with others.

~ A simple way of reaching the ultimate goal is also envi-
saged. This way is unqualified and absolute self-surrender,
known as Praparti. 1t is also called Saramdgail. It is the
highest stage of God-love. Prapatti stands in the place of
para-bhakti to the man who adopts it as the direct and inde-
pendent means. This way preserves the essentials of bhakti,
dispenses with its predisposing causes or conditions, and
omits the non-essentials like the need for ceaseless practice.
It is thus a direct and independent means for salvation to
those who do not belong to the three higher castes, and
(likewise) also for those three higher castes who are wanting
in judna or ability or both and to those who cannot endure
any delay in the attainment of mokga and are exXtremely
impatient. Since it will be the means of securing all desired
objects, i1t has been prescribed in the place of para-bhakti for
those who know their limitations, The only requisite for this
means is the change of heart or contrition on the part of the
mumuksu and hig absolute confidence in the saving Grace of the
Raksaka. The supreme merit of this means lies in the univer-
sality of its appeal to all castes and classes, including even
the fivas in the sub-human bodies, the guarantee of salvation

102, ibid. 10.10: 2.
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to all fivas who cannot follow the arduous and precipitons
path of bhakti, its intrinsic and independent value as means
and the naturalness and ease in securing immediate effect.

The spiritual experience of the Tamil seers (Alvars) is
epilomized in the Sarendgati of Namma]var who is extolled
as the super-prapanng of Sil Vaignavism. The Alvar says:
"Tariyén int un carapam tantu en canmam kalaiyaye.”'®-
‘Henceforward it is irapossible for me to possess myself in
misery without the darsan of Thy Feet’. He extends the
hospitality of his divine experience to the whole world of
Jivas, with a view to establishing a spritual community of
bhaktas. Says the saint: “What else is protection save to
serve Krgna born in Mattra ?”.*** In another place the
Alvar advising the people, says: “God is) the Protector of
those that surrender at His Feet’’;'%* *Lover of those that
scek refuge at His Feet;”''*® and *is nearer to those who bow
to His Feet.””!*" The saint records his experience of performing
the act of self-surrender at the Feet of the deity at Tirumokiir: -
“There is no salvation other than surrender to Kalamé&kam,
the presiding deity at Tirumokur”*®* and ‘‘the lotus-like Feet
of the deity is the only salvation.”’* The peak of his action
is seen performed in the presence of Lord of the Tirupati
Hills. The Alvar coufesses to the Lord: “We have been for
generations enslaved to Thee. May [ be blessed with the
attainment of Thy Feet;!'"® My love and devotion to Thee are
immeasurable. My [ be blessed with the gift of attaining Thy -
Feet;'* For me to reach Thy holy Feet I plead for sympa-
thetic compassion in respect of me,''* May I be guided,

103. ibid. 5.8: 7.

104. ibid. 9.1:3; 5.

105, ibid. 9.10: 5.

106 ibid. 9.10: 6.

-107. ibid. 9 10: 8.

108, ibid 10.1: 1; ¢f. ibid., 10.1: 2.
109. ibid. 10.1; 6.

110 ibid, 6.10: 1.

111. ibid. 6.10: 2,

112.7 ibid. 6.10: 3.
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sinner as I am, to attain Thy Feet filled with flowers.!s Ag
long as Thou bearest the strong bow, I cannot lose hope.
All that I need is to know when I can attain Thy Feet.1#
When is it that Fcan really attain Thy Feet not as in a dream,
but in reality.'"* 1 have pot performed penances to attain
Thy Feet, but not for a moment can I possess myself because
Iam overborne by cagerness.!'¢ Like Krana Who has made Hig
appearances to all those that deserved His darsan, even for
me Thy presence should be ensured.*” [ cannot refrain even
for a moment separation from Thy Feet, having trodden the
footprints of my past generations ensiaved to Thee !'s
Lakgml thut has, abandoning Her abode of flowers, sought
Her abode on Thy handsome bosom to abide in perpetuity,
I, that have no stake in life, had entered the shelter of Thy
Feet most appropriately to abide there for ever.*' Almost all
the Alvars speak of their self-surrender to the Lord. They
are satisfied with their relationship to the lordship of God
instead on the relationship of the mother or the father, Ail
of them have practised this tapas or self-surrender to the Lord,
Poykaiyd)vér says: “The only means to dispel karma,
disease and sin is self-surrender to the Lord. !s° Periya)vir
says that God has planted His tender Feet on his head as one
Pantiya king planted his Fish-emplem on the Mahdméru
mountain.*' Tirumalicaiya]var requests the Lord to tell him
‘Don’t feat’ as he had surrendered to Him.!" '

The Hindu religious tadition has recognised the place
of intellect in spiritual development. It never encourages
blind faith. Taking its clue from the words of Yajiavalkya

113. ibid, 6.10: 4.

114, ibid. 6.10: 5.

113, ibid. 6.10: 6,

116. ibid. 6.10; 7,

117. ibid. 6.10: 8,
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in his discourse to his wife Maitreyl in the Upanisad,'®s. the
Vedanta system recognises three stages in the path of self-
realisation, viz., fravama, manana and nididhyasana. There
is the teaching of the Master, the revelation of the

Truth, The disciple listens to it and Jearns the. Truth.
This is sravapa, which is the study of the scriptures under a
qualified Master, Religion, it is said, is not taught, but
caught. Mere intellectual study of the Scriptures is not of
much avail. The purport of them may be mixed. And so
the meaning of the Upanigads should be learnt from a realised
soul, Manang is reflection. Afier stadying the teaching of
- the Upanigads, one should reflect upon it and try to under-
stand why it alone is true and not any other teaching. There
~ may arise innumerable doubts which should be dispelied by
the process of cogitation. Manana does not reveal any new
truth. It only serves to remove the doubts regarding the
final truth that has already been received through fravama.
Intellectual convigtion alone will not do for self-realisation.
Old habits of thought may reassert themselves and stand
obstacles in the way, To get over them, nididyasana or deep
contemplation is needed and this leads to the clarity of the
vision of the Truth. Bhaktisara indicates these three srages 124
Through this graducted process what was at first was a
mere theoretical knowledge of the Self becomes the direct
perception or intuitive experience of the Absolute. It is the
stage of inseparable communion or unity with God. The Iy
interprets the terms ‘‘terital,” ‘‘minaital and “ewsal” as
referring respectively to éravama, manana and nididhyasana.'**
Perimélalakar translates them ‘as kélvi, vimarisam (vimarsa)
and pavanai (bhavana) '* Nammalvar uses the terms "apivy”, 1
Sninatve” 't and  “‘umarve” ' “Apivi’’ is learning through

123, Br. Up. 2.4

124. Nan, Tv. 63.

125, Ntvon T.V.M. 6.9; 11,
126. Kurai. 353 (Commentary).
127, T.VM.1.1:8; 5.5: 11,
128. ibid, 1.1;3,

129. ibid. 1.3: 6; 3.5: 6.
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“iravana’’, “nipaivu” is manarng, and “uparvi’’ is nididhy?-
sana. The phrase “gfl-cértal’’'*® used by the saint may be
taken to mean self-surrender, the final communion -the
“prapatti’® or “atma nivérana’ referring to what Sri Krsna
gives us as His final messege.’ The phrases ““t3i-cértal,’'¥
* tiruvafl ataital % and " patam cértal "'** may also be taken
as referring to this aigtha Out of the clearness of viston and
of the firmness of conviction comes the unloosening embrace
of real communion. Does not this saint say in another
context, ““unnai ndn pitittdn ko) cikkenavé ™ 1

The Alvar speaks of yoga also, besides carya and kriya.
The above description is in a way yoga. But the yoga system
refers to the eight stages of contemplation.’*® Those stages
are specially designed to draw the mind from the outgoing
tendency and dispersal, to subdue its va@saras and to centre
it in samadhi. As bondage is a descent to the world of
samsara, mukti is the process of retracing the steps and
returning to the spiritual home in God. The whole scheme
of upasana is governed by this central concept, The upasana
promotes spiritual intimacy and the unitive coasciousness,
The Lord accepts the flower of devotion more than the flower
offerings of outer devotion and it is the eight-petalled flower
of ahimsa, kindness, patience, truth, self-control, tapas,
inwardness and f#gna. The result is that the Lord, with all
the three worlds in His stomach, had filled ‘my mind*.'*"

The final state is what is called communion or identity.
That is jsana. It is not mere emotion divorced from intellect.
It is emotion born out of jea@na. 1t is spoken of variously by

130. ibid. 6.10: 2; 4.1: 2; 4.9:11.
131, Bh. G. 18: 66.

132. T.V.M. 3.2:2

133, ibid. 4.9:1Q.

134, ibid, 6.10:5.
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Nammalvar as * karal ",'** * kdtanmai ** ' ‘' ygtkal *1°
“anpu” and “ovg 'Y It is a melting of the heart. ‘They
(the devotees) will ’, says Nammalvar, ‘like the sands amidst
a fountain, melt as a liquid product’ - * Ggrinkag nunmanal-
pol urukd-nirpar nirdyé*'’.'* We know that love is a union
and inseparability and both these aspects are emphasized in
the poems of Alvars. &cl Vaigpavism defines Brahman the
Absolute as Bhuvanasundara or God the Beautiful and regards
the mystic experience of communion with Him as the con-
summation of the philosopbhy of love. This Divine Love is
Universal Love and the seers and saints are characterized by
their love and sympathy. It is a happy blend of fa3na and
bhakti. It is *“ matinalam’'* as our Alvar calls it and
* jndanam- kaninta nalam ’*** as Amutanar terms it,

The paths of devotion and self-surrender have more
relevance to the position of God in Vaispavism than those of
karma and jrigna as such. To fall in line with the Upanisadic
concept that knowing Him is the means of obtaining final
release,’** the great exponent Ram3nuja evolved a very
convincing exposition of bhakii, jndng and prapanti, accord-
ing to which all these represent certain stages of jffigna
itself. All the same, stress is laid more on the bhakti and
prapatsi aspects of juana. Itisin the light of this stress that the
three esoteric doctrines have cometo be formulated as the basis
of the Vaignavite religion. These three secrets (rahasya-traya)
contain the essentials of Vedanta in terms of 1attva, hita and
purusdrtha. The Lord Himself has expounded the technique
and value of self-surrender. The three secrets are known as
miila-mantra, dvaya and carama-sloka of which the first states

138, T.V.M. 4.7:11; 7.3: 8.

139, ibid. 6.1:1,

140, ibid. 10.3:2,

141. P.Tv. 8.
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in a nutshell, the second makes the meaning more explicit
and the third elaborates it still further. These three mysteries
{mantram) which are an epitome of the truths that ought to be
- known and of the means of attaining salvation, which are the

~distinctive, unique and exclusive doctrines of this system of
religion and philosophy are invaluable and therefore to be
preferred like ambrosia in the ocean,

The mula—manira is otherwise known as tirumantra; it
is the eight-lettered formula whose meaning is ‘Om/ saluta~
tion to Narayana!’ It has been stated to contain everything
within itself, and, if it is known the meaning of everything
becomes known. This manira helps us to understand such
things as our essential nature (svartipa) which finds true
happiness only in being the sega of the supreme Being. By
that (revelation), it creates a longing for the supreme Goal
of attainment preceded by the removal of all obstacles thereto
and. also a feeling of urgency (in regard to that attainment)
whereby the competency for the adoption of the means
becomes perfected. * This eternal mulg-manira is therefore
the highest of all mantras; of all secrets this is the supreme
secret; of all things that purify, this is the most purifi-
catory’’.'" It is the essence of all the Vedas; it is capable of
removing all evil influences; it is the means of obtaining all
the objects desired by men; it helps in the adoption of all
updyas; it can be uttered by all castes either in its Vedrc form
(with gum) or in its samrric form ( without the awm), in
accordance with their respective competence. The Alvirs
sing its praise with delight; ‘“ with the help of the garland of
verses (which constitute the Prabandha) I could acquire a
full realisation of the great rirumantra, namely, Namb
Narayspa'’;"* ““with the highest and the learned in the
Scriptures listen to and learn by heart (sravana and manana)
are the names of the Lord (which constitutes the mantras)=;
‘““the tongue is ready in the mouth; it does not require to be
chanted without taking breath, the comparatively short,

147. Naradiyam, 1:11.
148, M.Tv. 5.
149. ibid. 66.
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sight-lettered mantra which is the easiest means of salva-
tion *;"** ““those who constantly chant the name of Nar3yanpa
with a fuill understanding are blessed **;'* “[ cannot deem
those who omit to chant the namé of the Lord to be men at
all O mind! deem it thy duty to utter His name **;'**  * the
name of the red-eyed Lord is pleasant to the ear; it is the
refuge of all the inhabitants of the earth; He is the theme of
all verses.........and the essence of the Vedas too*''** * those
who have been initiated by the @carya into the manira with
eight letters and utter it with proper migtha are capable of
ruling over Paramapada™;'* *you were devotees that sang
the name of the Lord saying ‘Nam& N&rdyandya’ so that
country and town might understand’’;'** “by uttering the
holy name ‘Namd Narayagiya’ in the proper way (i.e.)
without seeking any material gain **;'** *“if one utters on one’s
lips the great tirumantra with folded palms on one’s head at
the time of death, one is not likely to be seat afterwards back
to this world at all, but only to Paramapada® "' and again
“the utterance of the prasava mantra in the proper fashion
and worship of the sea-hued Lord are sure to place one among
the Eternals’’.*** In one of Tirumankaiyd]var's hymns the
phrase “ Nardyapa enpum namam " (the name of Nariyana)
occurs as a refrain in the last line of all the verses, the whole
of which is a celebration of the efficacy of the mantra.'™ The
babbling of the name of the Lord VZmana-Tirivikrama will
wipe out the sorrow of birth*"*** NammZ]lvar says: * Yo who
aspire to reach the twin Feet of Kapnan, meditate on nc name

150. ibid. 95.
151. L.Tv. 20.
152. ibid 44.

153, Nip. Tv, 68.
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olse than Nirdyana’s *'.'*! The seers (psis) tco, have declared :
“Many were the great seers like Sanaka who attained the
abode of Vispu by uttering the eight-lettered mantrag’’.'»
**Just as among the deities there is no one superior to
Narayapa, there is, among the mantras, no mantra superiot
to agfaksara’ .'%

The prasava in the mula—mantra sums up the wisdom
in the sacred sound. The Upanigadic text distinguishes
prawava as the bow, the self as the arrow, Brahman as the
target and the act of surrender as the hitting of the target.'™
Sapdilya has explained the way in which the meaning of
prasava should be considered: " This supreme Being is of
such and such a nature and the jiva is of such and such a
nature. Yoga is said to be a knowledge of the relationship
between the two (that Isvara is the se¢i and the jiva the
gega) ' This meaning is elaborated az follows: The a4
in pramava (qum) is Visgu Who creates, sustains and destroys
the world; the m (in it) means the fiva, who exists for the
fulfilment of the purposes of Vigppu. The u (in it) indicates
that this relationship between the two can exist only between
them (and no others). So presava which consists of three
letters and is the essence of the (three) Fedas reveals this
meaning ""** Tirumankaiyilvar also explains this meaning:
“I am the servant of Bhagavan, the Lord of Tirukkasnapuram;
how am I entitled to be the servant of any one zlse? *’1%7
The word ‘nams*® of the mantra which means ‘I adore’
prescribes the abandonment of all egoism {ghakka@ra) or self-
naughting, and saram3gati as the chief Aita or upaya. and it
also connotes the truth that God is the only goal of life. The
termy 'Nardyana’ in the mantra is significant and singular.
It signifies God as the One without a second, not in the

161. TV.M.10.5:1.
162. Naradiyam.l:16.

164. Mun, Up. 2.2: 4.
165. Sandiiva Smrti 5.17.
166. Agta Sloki, 1,
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mathematical, but in the metaphysical sense. As the letter
a and Nardyana, Paramatman is immanent in all beings
as' their life without losing His transcendental eminence
and 1s the Saviour of all that redecems all Jivas from
their evil carecer. He is the ground of all existenmce and
the giver of all good, Nara is the letter m of prawava and it
refers to the universe of ¢ir and by implication (vpalaksana),
acit also of which Nar3yana is the pervading Self. Narayana
is immaunent in narq and is also the goal or ayang of the na-a.
Thus the mala-mantra as a whole and in each of its parts pro-
claims that Nariyapa alone is the source of all existence,
the goal of all experience and the means of realizing that
goal.'*®* Nammalvar distinctly brings out the meaping of the
word ‘nd@rayoa’ : ‘“He who has, as Hixt seéds, conntless Jivas
with koowledge and bliss as their attributes and with self-
luminousness as their nature and aiso His own noble qualities -
that Narayana”!'* and “Narayana is the Lord of all the seven.
worlds”.""* In these two passages are implicit (Bhagavan’s)
possessing the two kinds of attributes, namely, freedom from
defects and possession of all auspicious and noble qualities
and likewise, His possession of the two vibhitls viz., this
materiai universe (/ila-vibhw%e) with all the sentient and non-
sentient beings in it and ths transcendental region of eternal
glory (nitya-vibhuti) w th all that 3t contains. The mila-manira
i3 4130 an expansion of the prasava and it makes the meaning
more ciear by equating Brahman with NarGyana and explain-
ing the means to moksa as self-gift to the fegi to whom the
self belougs by divine right.

The dvaya is so called because it treats of two points,
namely, the means and the goal of attainment (the updya and
the upéya). Ttis a gem of a manira and has pre-eminence over
the other mantras as it brings out the full implications of- the
supreme faftva or truth as Sriman Nardyana.or Nardyana
and érl, namely, “l take refuge at the Feet of Sriman
Narayana. Salutation to $riman Narayapa®. The first

68 R.T.5.Ch. 23 and 27,
169. T.v.M. 1.2:10.
170. ibid, 2.7:2,
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part reveals thatthe jiva has no other refuge than
Narayana, and the second that he exists for no purposes
other than those of Narayapa, while in both - parts,
" the idea of the jiva having no other support (#dhdra) is evident
{from the word ‘n3r@yapa’). The idea enshrined in this
mantra is implicit in the Upanisad'™ and it is elaborated by
Ramanuja in his Gadya and by Vedanta Desika in his Rahasya-
travasara®™® and exemplified by Alavantfir.!'” The meaning
of this mantra is also implicit in the -two slukas of Ramiyvana
viz,, “He (Lakgmapa) fill at the two fcet of his brother™ and
said in the presence of §ita, ™ “Thou shalt be happy Thyself
with Sita on the slopes of the mountains, Whether Thou art
awake or asleep, I(Laksmaga) will render every form of ser-
vice to Thee’ '3 The man who is not for any other wpaya or
for any other end or object {in view) has full competence for
the adoption of this mantra. Nammalvar has stated the mean-
ing of this great mantra: “Meditate soon on the Feet of Nari-
yapa and His consort and acquire a new life”.'"®* Here the
words up to ‘and acquire’ express the wpdya stated in the first
part of the manira and what follows indicates the meaning of
the second part. Again the Alvdr says "The man that has sought
the Feet of the Lord dark as the raincload (mukilvapsan) and
who has thereby attained new Jife”,'*" and 'O Thou on Whose
chest abides Laksmi because She cannot endure separation
from Thee even for an instant’*'™ etc. Thus the meaning of
this mantrais that redemption is {he resalt of Laksmi’s medi-
ation, and that the soul should realize its utter destitution and
seek no other refuge than the Lord.

The carama-¢loka which is the final instruction of the
Lord Krspa to Arjuna in the Gir2 teaches how seif-surrender

171, Sv. Up. & 18,

172. R T.S. Ch. 28.

173. Stotra-ratna 21,
174, Ram. Ayodya 31: 2.
175, idid. 31: 27.

176. T.V.M. 4.1:1,

177. ibid. 7.2: 11,

178. ibid. 6.10: 10.
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is to be performed. A knowledge of this supreme secret is
intended to remove the sorrows of life and afford the stability
of salvation. The manira declares that Bhagavan is Himself
the already existing and established means for attaining Him,
for He is ever ready to help us to attain Him, and that, in
order to secure His help, we have yet to accomplish or adopt
a means which is self-surrender to the Lord. “Renounce zll
dharmas and take refuge in Me; I shall release you from all
gins. Grieve not,”'"™ Here pragpattf is explicitly enjoined as
the sole means for the release of the soul. All other sadhanas
such as external worship, deeds of piety, study of the scrip-
tures, yogfc meditation etc., are only auxiliaries that may
lead to the final act of surrender. The woman saint Antal
says: “If the Lord reclining on the serpent should forget
His own word of assurance (the carama-sloka) that He is the
first and last refuge, He will be guilty, in the opinion of the
world, of cruelty to a maid.””'* WNammalvar says: “Those
who know the Lord’s word of assurance (the caremo-sioka)
cannot but be His slaves, and no other person’s.””'® Accord-
ing to this mantra the Lord is uitimately both the endeavour
and the goal, the upaya and upéya. The sddhyspaya is the act
of self-surrender to the will of the Saviour Who is the inner
ruler and the siddhopaya is the Lord Himself, The Lord
reveals Himself to the prapanna, who secks Him as His absol-
ute refuge. The sinner seeks God and is saved, and God
seeks the sinner and is satisfed. The unique value of this
manira lies in its universal appeal to all sinners to seek refuge
in Him and be saved.

The mercy of the Lord could not brook the sight of the
misery and at the mere sight of the pitiable plight of His
devotee the flood-gates of the Lord’s mercy will be opened as
in the case of Arjuna; and on account of him the whole race
of grieving humanity, who are out to reach Him, has been
deluged by the divine out=pouring of Mercy, Grace and Love.

F

179. Bh. G. 18: 66.
i180. N&c.Tm.8: 9.
i81. T.V.M.7.5:10.
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‘The words ‘Do not grieve’'® have been addressed, as it were,
from the Charioteer’s seat in Arjuna’s car to the whole of
humanity who crave for the Lord’s company, hanker for His
~ Qrace and pine away in love. The cult of prapaiti is based
on this Declaration of Divine Dispensation. The first and
foremost gqualification for this act of self-surrender is the
feeling of unutterable woe and dire helplessness. Adkincanya
ot the realization of self-nothingness (the utter feeling of
inability to other means) is a sine qua non for prapaiti.
Ananyagatitva or a feeling of not having any other means
and a turning away from all other refuge than Bhagavan is
. another condition for the person who adopts this means. One
“.must feel one’s desolateness in all its aspects, and comprehend
the.full significance of one's spiritual solitariness. One must
also realize that one is alone, absolutely alone in this huge
and vast world with nothing, and ne-ane, not even himself, to
rely on except Cod. The sense of solitariness must be forced
upon one to such an extent that one can clearly see one’s soul
in naked hslplessness, when the encasing body, and not
merely friends and relatives, is cast off, and it is left to march
out on its lonely quest after God, Namm3lvarsays: ‘‘God
only is everything for me; He is the group of beautiful
damsels, abundant wealth, good children and revered father
and mother to me '™ The sense of one’s weakness must be
so deeply realized that what will bé left to him here below is
only to cry helplessly even as a Nammalvar who felt that he
had been banished from God’s Grace and locked up in a prison.
It is only such intense grief that can provoke and invoke the
. Qrace of the Lord, for He is not an unwise Being to waste His
love on those who do not want Him, however much He may
feel compassionate towards them. The words ‘Do not grieve’
clearly indicate that the person to whom they are addressed
is affticted and depressed bya consuming grief from which
nothing but the Lord’s assurance can uplift him. If, however,
the seeming devotee lulls his consciousness by the thought
that the Lord is d3ga-bhogya (lover of sins), and that there-
fore his very sins will save him, orif he hypocritically says

—

182. Bh. . I8: 66,
183, T.V.M.5.1:8.
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that as God’s Grace is not conditioned by any effort on the i
part of the devotee 'mirhéiuka), and thereby gets confirmed in
his spiritual indolence, no God can or will save him. No _
doubt God is désa-bhogya and loves His true devotees with !
all their faults. He is certainly avydja vatsala, and gives ‘

of His love for no recompense or return. But He muat and !
wlll be satisfied that there is true love or craving in the -~
upasaka (devotee) towards Him, and that it is not a lip—deep E g

avowal, having its root in indolence, hypocrisy and sinfuiness,
with never the slightest pangs of grief or remorse in the heart,
To say that a Vasigtha or a Vamadeva pursuing the path of
bhakti-yégaisrejected and preferenceis accorded to a pretend- rf-"'i\.‘m__
ing prapanna, who gloats over his sings as his saviours, and revel;z

in his ignorance and indolence with a covert sneer a
illconcealed contempt fur iplntual effort and —€piritual

endzavour, may be a ca 1t Cannot be true.

God rewards the prapanna sooner because of the intense and
consuming desire of his heart that cries for quick realization,

Prapatii is a momentary action and it has been truly remarked

that it is more severe and more difficult than bhaktl, An

archer’s action in discharging an arrow for hitting a target

may be constituted of several separate acts (like observing

the object, taking the aim and discharging the arrow) and yet

it is all accomplished in a single moment. Similar is the act

of surrendering (to the Lord) the responsibility of one’s

protection.'® That this surreader of the responsibility of

protection {bhara-samarpana}'®® should be chiefly thought of

while uttering mantras of prapaitt is ciearly stated by the

Saviour Himself, Who undertakes the responsibility: *“With

this mantra onc should surrender one’s self to Me., The one

who has surrendered to Me the responsibility of doing what

should be done will become one who has done one’s duty. "

God must be made to feel that nothing but His saving Grace

cun put an end to the mumuksw’s disconsolate afiliction, born

of love towards Him, and seeking for ultimate and early

fulfilment in Him, Tilli that stage is reached wherein love

LY

.184- Mun. Up. 2 4.
185. For the angas (accessories of prapatti) vide R.T.S. Ch, 11.
186, Sdrvaki Tantra (Quoted by Vedadnta Dedika,)
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finds response, and desire gets satisfaction, one has got to go
on weeping, wailing, sorrowing, bemoaning, and laménting,
tearing out one’s heart in misery and in despair as Namm&]var
did under the celebrated Tamarind Tree at Alvirtirunakari.
And not till the Glory of God has settled on one, and one
has been gathergd to the breast of his Beloved, and folded
within the loving embrace of the Divine Arms, can this
weaping cease, and yield place to the endless ecstasy of the
mukta, rejoicing in the company of the Lord, revelling in the
Beauty of His auspicious Form, and rhapsodying in the highest
Bliss of Divine Communion.

These three mantras reveal also the role of Divine
(race in the play of God seeking man and man secking God
The self which cries unable to bear the mundane suffering,
manages to bring God near itself.'*” The mula-mantra explains
the theory of self-surrender, the dvaya-mantra elaborates it
and also shows how it is to be practised, and the carama-iloka
explicitly prescribes self-surrender as the means to be adopted
by the aspirant to moksa who is incapable of Bhakti-yaga and
expressly promises him release from all the accumulated load
of sins that prevents his enjoyment of birthright of absolute
service to the Lord in Vaikuntha. It has been stated by our
ancient acAryas that these three mantras have been enshrined
in the four compositions of Nammalvir: the purport of
tirumanira has been included in his Tirwviruttam and Tiruva-
cirfum, that of carama-sloka in his Periyatiruvantd: and that of
dvaya in his Tiruvaymoll. 1%

The Alvars advise people not to put the physical frame
or its limbs to any undue strain and subject it to mortification.
Even the adoption of the postures of yoga for bhakti puts the
senses to considerable strain. The limbs shall not be allowed
to wither away nor need any one fast. The five senses shall
not be mortified. The sou! shall not suffer thus and perform

187. cf Ty#gar@ja's kirtana **Tanaywni brovo ' ln Bairavi raga where
the child’s cry to the mother is described to bring the mother to the
spot where the child is lying.

188. A.H. Sit. 208, 209, 210.
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penance,'® There is no need also to eat raw and unripe
fruits, nor shall one stand on aching legs. It is also not
necessary to perform severe penance amidst five fires, It is
enough instead to think of God and proceed to Citrakiitam.!*
It is thus found that a synthetic approach is more in the
Vaigpavite religion in the matter of adopting the means for
obtaining final release. Basic knowledge is essential to
ascertain the particular means which one can take up with
confidence, Bvery aspirant shall get instructions from a
spiritual preceptor who alone could guide him in the path
which he is competent to pursue.** Curiously enough, it is
not every individual that gets the desire aroused in him for
feeling the need to have spiritual guidance. God’s Grace,
merit, acquired involuntarily, His compassion, absence of
hatred for God and inclination towards Him and talks w:th

good men arouse in man a desire to get a spiritual teacher and
make him to get one '

Above all this, devotion to Visnu is essential to zet

any thing, whether one has or not a spiritual preceptor or
qualification for adopting the particular means for obtaining
salvatiun This devotion may begin with simple adoration
such as worshipping with flowers and bowing at His Feet,.
The concept of the God-head, as evolved by the Ajvars, con-
sists in the admission of Vigpu as the Supreme Deity. Accord-
ing to these saints a careful study of the nature of several
deities are to be attempted in order to artive at the idea of
Supreme God. Worrship of such a deity bestows supreme
knowledge and devotion on the person who offers it. That
person could get rid of the evil effects of the deeds committed
by him.!**  Not any amount of self-mortification enables the

189. Peri. Tm. 3.2:1, :
190, ibid. 3.2; 22 ¢f. P. Tv. 13: Mu. Ty, 76,

191. Vide. Guruparamparasara where Ksairabhasdhu and Pundari‘kn
are said to have attained final release through having aspmtual
preceptor.

192. R.T.8.Ch.l.

193. Te. V. 74; TV.M.1.6:8.

[
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aspirant to behold Him.""* TLove for Him brings Him near
the devotee,””® That Vispu is the Supreme deity to be wor-
shipped is evidenced by Markandéya.'**  There is no protec-
tor for humanity other than Krgna.'*” He is to be worshipped
not mearly for ohtaining moksa but also for any pursuit in
life.'* A concept of this kind leads to the conclusion that
other deities need not be worshipped for any favour.'™ Vigpu
is not merely the Supreme Deity but the foremost and first
among the spiritual preceptors.™v

Sri Vaispavaite theism equates God-head with the dual
seif of Laksmi-Narayana or _§rlyah—pati‘.°‘_ The Vaisnavite
Agamas describe Him as being always with LaksmI who Her-
seif is designated as Vigpu-zakti ™ The two-fold spiritual
form of Brahman as Lord and §ri is philosophically insepara-
ble tﬁuugh functionally distinguishable.®® The cosmic ruler is
ruled by love, and Laksmi resides in the ever-blooming lotus
of love and is the very heart of the divine nature. Nammijvir
speaks of this concept of dual self as ‘Harbouring Laksm! with
gazelle=like eyes in Your bosom’ - "man &y ndkki matavialai
marpil kontay"*; ‘the bosom with Goddess Laksmi on it
draws my spirit towards it’ - “tirumatantai c@r tiru-akam en
avi Irum*;** ‘the One on Whose bosom sits the Goddess of the
Lotus Flower’ - “allimatar amarum tirumarpinan®®; -‘Nira-
yana, the kindly eyed one, with Laksml eternally resting

194, ibid., 75.

195. ibid. 76,

196. T.V.M.5§2:17.

197. Periyal. T.m. 5.3: 6; T.¥Y.M.2.2: 1.

198. M.Tv. 59.

199. Nan. Tv. 66, 75.

200, Periyd]. Tm, 5.2: 8.

20t. Purusa-sitkte describes Him as *"Hridca le laksmifca patnyau,
L.T.2: 11, 12.

Sr1 Stkta speaks as “‘Idvarim sarva bhiitindm™.
T.V.M. 1.5: 5. '
ibid. 9.9: 6, |
ibld. 9.10: 10.

ZREER
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on Himself’ - “epjum tiru mey praikinra cehkapmal™;™"
‘Lakemi on the lotus, determined not to part from Him even
for a moment’ - “akalakillén irayum enyu alarm&lmankai urai
marpa’’;"" ‘Sriman Niarayapa with Goddess Laksmi set
on His bosom*® - “tikalkinra tirum#&rpil tirumankai tapgdtum
tikalkinara tirumalar’®; ‘the one harbourijng the lptus-
seated Sri in His garlanded bosom’ - *vapkamalat tirumiti-
nait tatabko] tarmarpinil vaittavar’’;¥® ‘O Sriman Nirdyana,
into Whose bosom the fair Goddess Laksml on the lotys with
Her collirium-blackened eves throws Herself’ - “maiyar
karuhkanni kamalamalar mél ceyyal tirumdrpinil cér
tirum@glé'*;®"'  ‘the one who seats in His bosom the flower-
seated Lakgm!’ ~ "malarmél uraivi] uraimZIrpinan®;** and
so on. There are innumerable references both in the works
of this Alvir and in those of other Ajvars to this dual concept.
The Lord revealed Himself to the three seers at Tirukkovalfir
only in the dual form and the God-possessed PEyilvar gave
expression to this form beginning his verse with “tiruk-kantén”
(I saw Lakgmi). *The One on Whose chest abides Laksmi’ -
“tiru amar marpan’,** “malarmaka) nip &kattal’*"* “netu-
matarid] marvan’ 3 piimakaj tikalum tirumarpan’’,™® ‘‘m@atu
ukanta m&rvar’”, " ‘‘tirn ironta marvan"?' and ‘‘the One
with $rl in His bosom® - *Tirumarpan®’,** can be cited as
examples. The word *tirum@!’ meaning ‘Narayana with
Laksm]® (tiru-Lakgmi; ma/-Nardyna) occurs in a number of

-y

207. ibid. 10.4: 2.
208. ibid. 6.10: 10.
209, ibid. 10.6: 9.
210, ibid. 4.2: 7.
2i1. ibid.9.4:1

212. ibid, 4.5: 2.
213, ibid. 8.6:3,

214. M. Tv. 28,

215. 1. Tw. 2.

216. Mi. Tv, 37.

217. ibid. 54.

218. ibid. 57 and Nidp. Tv. 92 .

219, T.V.M.3.7.:8; 7.6:6,7; 83: 7, Periyal. Tm.1.8:4; Perum. Tm
2:8. Peri. Tm. 3.1:2;6.2:2,6,3:9;610:3; 7.7:1: 8.4:1; 8.6: 1.

r—-————_ﬂ-_“
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places in the Alvars’ hymns.”® The Lord rules the world by
His relentless law of karma and His holy wrath against the
evil-doer is inescapable, but the rigour of karma is overpowered
by the redemptive love of krpa. Evil is destroyed and the
évit-doer saved. As the Lord rules by law and St rules by
fove, the love of law and the law of love are so vitally inters
twined in the divine nature as to rénder nugatory any attempt
at the philosophic analysis of their exact nature, The majesty
of the holy law of justice is éternally wedded to the all-con-
querring might of mercy f‘»rlyah'pati as Lord and Sl as a
second self constitute a kind of one in two and two in one and
their co-operative identity is indispensable to the seeker after
salvation. The concept of Sriyahpati therefore reconizes the
foundational truth of ethical religion, that the holiness of law
is ever wedded to the forgiveness of love. Each acts and reacts
on the other, and in their interaction lie the stability of the
social and moral order and the salvability of the sinper. Nam-
majvir says: *I have taken refuge with my Mother: one of
my Mothers, « the Earth; for Her sake You uadertook a
mighty exploit by incarnating Yourself as a boar; for obtain-
ing the other Mother Laksmi, You churned the very ocean.
If they are dear to You, and I am dear to Them, how can
You not but be dear to me? Hence my salvation by media-
tion issecure against everything that might conspire such
an end. Once bound to You thus, | am so secure that neither
You cannot shake me off, nor | can shake You off » 9

Even in worldly life the father punishes a way-ward son
while the mother pleads for him and lessons the punishment

220. - T.V.R.7; 48, 62, 87, 88, 95, 100; P. Tv. 10, 69; Periyal Tm. 1.1 : 10;
3.5:6; 3.6:1; 3.6:10; 4.1:5; 5.1:3  |[Nac.Tm. 58, 9.3; 148;
Perum. Tm. 4:9; Perl. Tm 5.6:7, 63:2;6.5:10; 6.10: 6 7.7:9;
B.9:2;, 10.6:4;: 10.6:6; 10.4:10; 10.7: 1¢; Nap. Tv. id.

221, T.P. BS,

222, T.V.M.1010: 7% [Itissaid that Parficara Pattar in his dying exhor-
tation to his disciples has advised them to recite this holy verse of
Nammdlvlr along with the holy dvaya - Ymantra (Vide: Bhag.
Vis. Berok X. 10.10: 7). Lekymt is therefore said to have three

formes or play theee roles, namely, stddhopBya sddhydpiya and
purusa-kara. |
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or saves him from punishment. The very nature of the father
is generally enshrined in law and justice while that of the
mother always goes with love and excuse. The Vaispavite
theology has based its dual form of God-hzad on this analogy.
The concept typifies the Fatherhood and Motherhood of God
designed to inspire the hope of universal salvation. Itreminds
the seeker after God that Nardyana is not only the source and
centre of the universe, but He is also the Lord of Love and
that Sri resides in the heart of Niriyapa to redeem the sinning
sundered self from its sinfulness. Among the six meanings of
the word ‘Sri’ the most relevant one is the idea of Her cone-
verting 18vara as Ruler into Saviour by Her timely interces-
sion and mediation on behalf of the repentent sinner. In the
epic conflict between the ideas of retribution and forgiveness,
law rules over love in the moral realm, and the two are
balanced in ethical religion. But in the sphere of the religion
of redemption, mercy dominates over retributive justice and
transforms the love of law into the law of love. Laksmi is

svamin to the fiva, and as mediator (puruga-kara) she mediates
- on behalf of the sinner and is the eternal link of love between
the Ruler and transgressor.  She transforms the former into
the Saviour and the Jatteriuto the penitent seeker after pardon.
By virtue of her motherhood in relation to the souls and wife-
hood in relation to the Lord, she is eminently fitted to play
the role of mediator between the two. She becomes the Isvara
and changes His law of karma into the rule of kypa, i

223. The conversation said to bave taken place between Naficiyar and
Pattar may be quoted as relevant to our point. Naificiyar put this
question to Pattar : “‘For salvation, is it enough to resort directly
to the Universal Lord? Why should it be necessary to go to Him
by mediation of the Mother " To which Pattar replied: *‘In nature
we know the protection which the mother affords to a child when it
is found guilty and the father is thereby angry. The mother knows
exactly the opportunity when the father is in the proper mood to
be appzased and made to forgive the child, and renew his patural
love for him. Even s0 -is tho case with God in protecting His
creatures He isthe Judge; as mother He is the Forgiver't. This is
the principle of vicarious redemption and the quality of mercy
existing in God to overflowing. This is also the meaning of the holy
formuia ; “ﬁﬁma;n-ﬂirﬁjral_la". (Vide : Ittin Tamilékkam Vol. 1
{Commentary on T.V.M. 1.3: 8).




xxii ) THE ULTIMATE GOAL 615

The mind-body of the empirical self is composed of the
twenty-four rafrvas or principles of praky:d including psychic
material and cosmic stuff*™ and freedom from embodiment
connotes the withdrawl of jiva from the psycho-physical

sphere of avidya-kama-karma and the cosmic spere of space-

time. At the time of the dissolution of the physical body,
which may happen at any time and in any manner, thereleased
self withdraws from the gross to the subtle state and ascends
to the absojute. The dissolution is not the destruction of the
psychic make-up, but itis only a process of withdrawal and
involution, Death to the wise man who knows Brahman is
the re-entry of the self into the realin of the infinite. At
that stage the indriyas enter into manas and manas into prana
and praga 1s absorbed in the fiva; the self, with its homing
instinct, sheds the body for ever and retires from functioning
in the world of sense and understanding and returns to its
centre which is the heart of Brahmapuri. Itis at this stage
there i8 the parting of the waysknown as arcir##i**s or the path
of the gods and dhiimavana®® or the path of the smoke. ' The
bound self that has not intuited Brahman follows the second
path and decends into the wilderness of samsarg after a tem-
porary enjoyment of pleasures of pitpioka or the world of the
manes and of svarga. But the wise man who has esoteric
knowledge of Brahman prefers the first path and ascends into
it. The Brahmarandra**" is the gateway to God and is iljumi-
ned by the indwelling self; the enlightened soul then finds the
hole and soars gloriously to the world of eternal beauty by
the radiant path of the gods. The released self realizes the
unitive consciousness. The infinite of space-time, which stag-
gers the scientific imagination, pales into infinitesmal littleness
in the light of the infinite and the eternal glory of Paramapada
which transcends the limits of thought. The wise man enjoys

224. T.¥V.M. 10.7; 10. |

225. Restrictions about the place and time of death as recorded in
M.Bh. Anusdsana, 220-31 do not apply to one who pursues this
path.

226. Vide: Yajravalkva Smrii 4: 166 to 169.

227, It is am aperiure on the top of the head of the human beings
through which the solf leaves the body on its way to mekéa. |
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all the perfections of Vaikuntha like sglokya or identity of
abode, samipya ot proximity, sariipya or similarity of form and
SZyujya or intimate union; he is ever immersed in the eternal
bliss of Brahman. Sclskya (coexistence) leads to samipye
(fellowship) and sarzpys (transformation and deification)
and is consummated in sayujya (the bliss of communion),

The mukta is immersed in the supreme and unsurpas-
sable bliss of Brahminubhava without losing his self-being,
It is a state of sayujya, according to Swtra-kara, in which the
unitive experience of bliss is present without the loss of self-
existence.”® Brahmananda is the stiate of blessedness of the
divinc communion which ‘passeth zll understanding’. It is the
Brahmajrani alone that can give, from his experience, a defi-
nition of that exalted state which transcends the impetfect
medium of thought and language.’® In that {state of saynjyu
the soul-hunger of God and the God-hunger of the soul are
satisfied, and the separate consciousness of both is swallowed
up in the enjoyment of bliss, Expressing of this state, the
Upanigad bursts into ecstasy: “I, who am food, eat the eater
of food”."*® "As 3 man embraced by his beloved wife knows
nothing that is without or within, even so the self when
embraced by the All-knowing Self knows nothing without and
nothing within".** Thus in Brehmananda the experients
exist, but their feeling of separateness melis away is the
irresistibility of ecstasy, Even wisdom is, as it wers, sweft
away and sunk in rapture. In the rapt love of mystic union
the mukta is mad with God and siogs about His glory and good-
ness by chanting the songs of the Sama-veda, The bliss of
uaion is ever fecundative, and it enhances the value of the
released state. The bliss of self-realizedness signifies the self
that is realized and its value is eternally conserved® i

228. Ve. Siit. 4.4; 21.
229, Taitt. Anand. iv,
230. Tait. up. Bhrgu. 10.

231. Br.Up.4.3: 21, cf. This concept with the Tamil concept of "Akap=
porui’,

2)2. The Philosophy of Viistadvaita, pp, 491, 492.
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The soul’s ascent to the Absolute is beautifully des-
cribed in the Paramapada Sépana by Vedanta Désika.  Thae
auther indicates nine steps in the path to perfection.. The
fiest five viz., vivéka, nirvéda, virakti, bhiti-bhava and updys
constitute the means and awaken the religious consciousness
and induces the mumukgu to practise devotion and self-surrene
der. The remaining four steps consisting of wkramana,
arciradi, divya désa prabhava and prapti deal with the summum
bonum of spiritual endeavour. They portray in a pictorial
way the ascent of the redeemed soul to its home in the
Absolute. The author follows the Vaikumpha~gadya of Rama-
nuja and the Kausiraki Upanigad in his description. The soul
soars on the two wings of freedom and wisdom along the solar
path of arciradi®*® and goes beyond the cosmic sphere of space~
time consisting of seven spheres, There it is led by the ambas-
sador of eternity; at last it enters the waters of immortality,
or Viraja as it is called. This holy river marks the boundary
line between the tranacendentsal sphere of Brahman and the
sapinical aphere of karma. The soul then plunges spiritually
inte the Ocean Pacific, and frees itself fiom the contractions
of karma in its dual aspect of pupya-papa and the pairs of
opposites. It then goes to the otier shore, purified and per-
fected, like the strandead islander crossing the sea, and enters
its own home in the country of the universal Soul where “the sun
does not shine, nor the moon nor the stars; by His light evety-
thing is lighted’?.®** When Brahman is intuited the fetters of the

233. Tt is devaydna or the path of gods., The Lord Himself helps the
mukta to climb up by a ladder to Vaikuntha through the sphere
of the sun whose hot rays dispel the darkness and then removes
the ladder (Periv3l. Tm. 4.9: 3). He lecads the mukta with the
following to gnide him, namely areis (fire}, day, the bright helf of
the month, Uirardyana, and ths year, Yayu, Sun, Moon and Light-
ning, Varuva, Indra and Bram&. {(Ch. Up 4.15: 5,6; cf. ibid.
5.10:1, 2and also Br Up. 6.2: 15, 16). Mention about the rcute
of the soul is found in the poem of Alvars (vide Peri. Tm. 4.5: 10;
P.TML. Kan. 16,17, C TML.Kan. 7, 8; Tc.V.67). It may be
noted in this connection that the presiding deities (abhimani-
devata) of hre, day etc. are referred to as guides, since fire, day
etc., are themselves inanimate.

234, Kath, Up. 5. 15.
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heart are broken, "™* all doubts are solved and all karma is
destroyed. As the flowing rivers disappear in the ocean losing
their name and form, a wise man freed from name and form,
goes to the divine Puruga and becomes immortal.?™ The
Kausitaki Upapisad portrays the ineffable ecstasy of attaining
Brahmaloka or Vaikugptha in the language of sense symbolism
and artistic imagery.®" The process of transfiguration is ex-
plained metaphorically as Brahmalaskara, Brahmagandha,
and  Brahmarasa. The form, flavour, and fragrance of
Brahmanubhava are not pnysical, or psychical, but are super-
sensuous {aprikyta), :

The redeemed self gloriously enters into Srf Vaikugtha
which is the heart of Brahmaldka or Paramapada and its head-
quarters. This city is situated in the realm of eternal mani-
festation with twelve enclosures and surrounded by many gates
and ramparts.®* The soul then reaches the diving abode of
dnandamaya or bliss and has a direct soul-sight -of Parasijyoti
or Supreme Light in a ha.l known as mahdmanimandapam
constructed with thousands of pillars made of jewels.
Brahman as infinite Beauty is s¢ated on the throne known as
prajga (wisdom) with its couch being placed on Ananda
(Adisesa) and supported by dharma, JRdna, vairagya and
aisvarya. The soul is ever drawn by the beauty of Brahman
and enjoys its bliss. The sense of dependance is revealed by
the truth that sarira depends for its life on the saririn and
serves as an instrument of His will. In the mystic sense, the
self-feeling is swallowed up in the supra-personal experience
of inseparability (avibhdga) of the bliss of Brahman. As the
Visnupuriina says, the mukta attains apma-bhava like
magnetised iron and is not identical with Brahman.® This
concept of mukti is similar in all respects to that as defined
in the Giig.?*

233, Mun. Up. 2.2: 8.
236. 1ibid. 3.2: 8.
337. Kaus.Up.1:2to 5.
238. Yat. Dip. VI. 11.
239, V.P.6.7:30,
240, Bh. G. 14:2 cf *‘Be y¢ therefore perfect, even as vour Father
which is in beaven is perfecl”. Mathew V. 48,

of
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The departed soul reaches Brahman according to many
Upanigads, and contin es to exist as a separate entity and
enjoys personal immortality.?® The cosmic gods like Agni,
Vayu, Varupa, Indra and Brahmi greet the soul as a rare
spiritual victor which has regained its spirituality by subduing
woridliness. The spiritual ascent is facilitated by the help of
a trans-human person known as amanava purusa who is really
the ambassador of the Absolute.® The Ajvar says: "with
these guides who are immortal, the soul reaches Vaikuntha
and casts off this beautiful prison-house of sgmsara™"* The
mukta can apprehend Brahman with the divine eye, compre-
hend His nature and have an integral experience of the
Absolute He is led from the unreal to the real, from dark-
ness to light, and from death to immortality. The mukta,
with the expansive consciousness of dharmabhiita-jizna, realises
the unitive state. He overcomes the moral distinction of
pugya-pdpa and realizes all his desires. His self-feeling
melts away at the sight of the bewitching beauty of Brahman
and his Vedamtic thought expires in the ccstasy of mystic
union. In true mukil, the oternal transcends the temporal,
and it is only im the world of Brahman transcending the
phenomenal world that the jiva is transformed or brahmanised
and enjoys eternal life, In this state, the mukta is free from
sin,. old age, death, grief, hunger and thirst, and the taint of
error, evil, ugliness and other imperfections. He enjoys the
pcrfecunm of Brahman with Brahman and enjoys everything
everywhere by his mere will without any external aid or
constraint  He wills the true and the good and every conation
of his is immediately fulfilled, He is no longer subject to
Vedic and Veddntic imperatives and injunctions and other
external determinations. He has cosmic freedom to move in

241. The poems of Alvdrs too agree to this view which can be seen in
the last verses of their hymns (vide: TVM 5.1:11; 6.5: 11; 10,5 11:
Peri. Tm. 8.1:10; B.5:10; 8.6:10, 8.10:10: 9.2, 13: 9.10:10 ete.,
Periyal. Tm. 1.2:21; 1.8:11; 21:10; 34:10; 3.5 11; 3210:10;
46:10; 49:11; 5.1:10; Néc. Tm. 2:10; 3:10; 9:310. 12:10.
Perum., Tm. 1:11; 7:11: 10:14. :

242. Ch. Up $5.10:2.

243, T.V.M.1.3:11.
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both [;l5-vibhatl and sitya-vibhiiti, and can even meet departed
loved ones, as in the dream life, which is here taken as =
foretasie of the world of Brahman.™¢ His all-pervasive
consctousness destroys the barriers of distagce and time and
30 he lives in spaceless spaco and timekess time. The mortsl
becomes immortal and the self regains its eternity as it were.
Self-illumination in the state brings out the infinite intelie
gence and omniscience of the finite seif. Its visfafa alkya i
then apprehended in non-difference from Brahman, Prahlida
describes in his ecstasy the onset of cosmic consciousness and
brings out this state: “ As the infinite is all-pervading, He is
myself, all things proceed from me, I am all things, alt things
are in me who am eternal®’.®* 8o it is clear that the Ztman
18 non-different from the Supreme Seif by attaining the beéing
of its being. Namm@&jvir also affirms the truth of this cosmic
oxperience. In the excess of his love, the Alvir, in the guise
of a bride, imitates and mirrors forth the glory of God and
claims the two vibhiitis of the cosmic and ultra~cosmic func-
tions as his own. The saint feels that he owns the infinite
when he has a sowl sight of " that divine thread which holds
the whole congeries of things’’. Thus the maktg with his
all-inciusive cosmic consciousness, views himself and the
cosmos with the eye of Brahmarn. He experiences his aham
as the prakdra or mode of Brahman and his jSana mirrors
forth the whole universe and he reatises his oneness with
Brahman. |

Nammalvar gives a graphic description of his proceed-
ing to Srl Vaikuptha. This is the result of his intuiting his
departure from the world.#¢ The Alvar is able to visualise
the experience in anticipation, and to live in his imagination
the experience. in vivid detail and in-the- graphic present,
of the great welcome that will be accorded to him in Heaven
as he enters it.  Nature celebrates the occasion by wearing
a festive garb; and the entire cosmos rejoices. The elements

244, Br,Up.B.1:5.
245, V.P.1,19:85; cf. [.V.M. 5.6.
246. Pilldp on T.V.M. 10.9; 1.
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themselves such as the clouds and the ocean signify welcome
to him. All the clouds roar giving peals of thunder resemb-
ling the sound of the tabors announcing the auspicious occa-
sion; all the seas dance in ecstasy at the emaacipation of the
soul of the Alvir.' The pgiy and the gods welcome and show
him the way standing in rows in the sky."** The kinparas and
others sing and offer all honours; the celestial damsels sing
the praises of the Alvar®® The M#ruts and the Vosus
accompany him to regions beyond theirs and exto] him,2®®
All of them take him to the limits of the material world.?*!
On the borders of the Eternal realms, the Eternals bid him
welcome and wash his feet with the ladies of moon-Jike faces
offering him, jars filled with holy waters (purga-kumpam),
treasures, fragrant powders and auspicious lamps.™® Then
he lives for ever with the Eternals enjoyving eternal bliss.

241. T.V.M.10.9: 1, 2.
248. ibid. 10.9:3, 4.
249. ibid. 10.9: 5, 6.
250, ibid. 10.9;: 7.

351. ibid. 10.9: 8,

252, ibid. 10.9: 9, 10,




