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FOREWORD

A little girl found by Periyalwar in his Tulasi
Garden became one of the most adorable women-
saints of our country. Educated in the school of
piety and devotion to her God and Guru, she later
carved a niche in the mystic poetry with her sublime
verses. That is the siory of Andal. She lived a
life of perfect purity and gave expression to her own
spiritual experiences in a style unmatched for its rus-
tic charm.

Andal’s THIRUPPAVAI is an unique poetical
work which combines ecstatic devotional fervour with
mellifluous lyric in a fine blend, She transcreates the
anguish and longing of a love lorn Gopika in a dream-
like vision and gets enthralled by the music playedon
the moonbquched banks of the Yamuna.

Sri S. Appalacharyulu’s discourses on Tiruppdvai
are quite wejl known among the religious public far
their profoundity and authoritativeness. The English
rendition of these discourses has now, been ably done
by Sri C. Sitaramamurthy. We hope that this boek
will help the spiritual aspirants to give an insight
into the gréat lyrical work.

P. V. R. K. PRASAD.
Executive Officer,
T. T. Devasthanams.
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FOREWORD

Dhanurmisa vrata (known also as Margaiirsa Snina vrata)
is a sacred ritual observed by 8ti Vaigpavites from the hoary past,
It is incumbent on the participants to recite the Tiruppévai, con-
sisting of thirty Pasurams or hymns, every day and understand
and implement in practice the spiritual truths garnered therein.
8ri Anda], whose intense devotion found spontaneous expression
in this garland of hymns, has enshrined in them a way of spiritual
discipline which leads the aspirants to their highest end.

During the course of our observance of the rite in 1963—69,
Sri A. Venkateswara Sarma, the owner of our residence, expressed
a wish that the significance of each Paduram might be explained
in the evening to a few friends interested in it. It was thus that
the discourses started with a few participants showing keen interest
in the contents of this Tamil Divya Prabandha. As larger numbers
of citizens evinced interest, the venue had to be shifted to more
spacious centres in Kakinada in the succeeding years; and the
demand for these discourses went on increasing year after year.
Friends who were enthusiastic about dissemination of the spiritual
truths expounded in this Divya Prabandha were particular that
the discourses should be recorded on tapes and thus preserved
for publication at a congenial time.

The Sri Dévi Satsangha, a women’s organisation formed
under the dynamic leadership of Dr. Miss C.V. Ramani, the then
Superintendent of the Government Head Quarters Hospital,
undertook the task of publication of the lectures. Dr. J. Sitamma
got the tapes transcribed in full; and the material covered about
2000 pages. I was asked to review and recast it for the purpose
of publication. Applying the shears in a merciless way, I managed
to prune it into reasonable shape and size; and held my hand
when further elimination would disturb the structure and content
thereof. With the blessings of elders and the indefatigable efforts
of 311 Dévi Satsangha, the Tiruppavai saw the light of day in 1975
in & sumptuous volume of about 550 pages. By their generous
gift of coloured prints, exuding spiritual glow and charm, the
T. T. Devasthanam Board contributed to the attractiveness of the
publication and laid us under a deep debt of gratitude.
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Suggestions were made by the sponsors of the pubhication
and other friends that it would be desirable to get the Discourses

translated into English, so that a wider reading public who are
not familiar with Telugu but who esteem Tiruppavar as a sacred
Prabandha, like those in the South, Tamil Nadu and Karnataka,
might be reached. Accordingly, the work of translation was
entrusted to a friend, who, after initial hesitation, had undertaken
1t as a piece of self-discipline and self-edification and as a labour
of love. Setting aside for the nonce his incompetence and lack of
knowledge of Sanskrit and Indian philosophy. as he had put it,
and trusting entirely to the light that the Lord would vouchsafe
in His work, he managed to pull through the arduous toil 1 a
space of about six months. He confessed to me that he was often
tempted to cut off what appeared to be repetitions, so that the
exposition might gain in crispness. But he had overcome such
temptation for fear that, by so doing, he might be missing some
subtle nuances or shades of meaning or some significant import
or emphasis. Again it was not, as he put it, his busimess as trans-
lator to meddle with the original, much less to mangle it. It
was for him to keep faithful to 1t in letter and in spint as far as
the could And in an extempore discourse, meant to impres
housands of a mixed audience of varying degrees of comprehensives
power, repetition. -articularly of abstract spiritual truths, becomes
an inescapable necessity. It is true that while reading the dis-

course 1 cold print, as against hearing 1t in a living voice, reite-
ration may become a drag; and an intelligent reader with ready
grasp and retentive memory feels irritated with it. But, as is
well-known, spiritual truths bear repetition again and again,
as with each iteration new meanings flash forth to a meditative.
mind. Taking .all these into account, the translator chose the
lesser evil of repetition in the hope that the indulgent reader would
not quarrel with him solely on that account. 1 may state here
that, on my side, T am thoroughly satisfied that the English transla-
tion has brought out clearly the 1deas and their spirit as embodied
in the origmal discourses. So I venture to place it before the

reading public whenever it pleases God to vouchsafe its publication.

One lat word before 1 close. Both the translator, Sri C.
Sitaramamurti, M.A., and I have no personal interests i this publi-
cation. Wershall feel happy and well-rewarded if, in God’s good
time, these discourses each a wider circle of spiritual aspirants,

S. APPALACHARYULU









Salutations to the Guru
Salutations to Sri Rangandyaki

INVOCATION

(Prayer)

Nila tunga stana giri tati suptamudbodhya krspam
Pardrthyam svam $ruti 3ata Sirassiddha madhydpayanti
Svocchistayam sraji nigalitam va balitkrtya bhunkte
Godd tasyai nama idamidam bhitya évastu bhityah.

Thus has Sri Parasarabhattar rendered homage to Sri Goda-
dévi. “Lord Krsna has lain asleep on the elevated hill-sides
of Niladévr’s bosom. Sri Godadévi has roused this sleeping
lion and taught him the esoteric doctrine of Paratantrata (soul’s
dependence on the Supreme Self), as enunciated in the Upanishads.
She bound him with flower-garlands previously donned by her
and forcibly enjoyed him. To that Godadevi, 1 offer my salu-
tations over and over again.”

Niladévi, who 1s generally known as ** Nappinnapiratti »
in Dravidian religious lore, is the daughter of Kumbha (a brother
of Yasdda) and his wife Dharmada. Her brother, Sudama, 1s a
bosom-friend of Krsna. From all aspects of descent, age, beauty
and character, Nila is chosen as a fitting bride to $rf Krsna. But
to make her his, Krsna is required to show his prowess in yoking
together seven refractory bulls, in the same way as Rama is obliged
to do in breaking Siva's bow to make Sita his. Niladavi is a perfect
beauty; all the lineaments of her features exude ravishing loveli-
ness. But 1t 1s her stately seductive bosom alone that has cast a
spell on Krsna (Supreme Self) and charmed him into repose. Should
the ever-alert Paraméatma, (Supreme Self) relapse into a state of
sound sleep, it is 811 Godadévi alone that can manage to rouse
Him. Here she awakens Krsna to a sense of what He 1s, that
Limitless Bliss, which is the real form of the Supreme Seclf ‘Kysna”
means “Infinite Bliss” (aparicchinna ananda). It is by her sheer
strength that Niladévi has enfolded the Infinite Bliss within her
bosom, with the same ease as a casket does a precious stone, and a
blooming bud abee. We sleep under the influence of the Beginning-
less Maya (lIllusion). But the Lord, who ever controls Maya,
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never goes to sleep. Niladévi’s uniqueness consists in that by her
bewitching beauty she has induced sleep into the ever-alert Lord.

1t is Godadévi that has roused Him, only to make the sub-
mission that she has become aware of her real being. She has
reminded Him of the Upanishadic secret that the individual self
(Jivatma) is entirely dependent upon the Supreme Self (Paramatma).
In other words, her message lies in making known to all that He
is the Indweller of the heart of the Universe and that the entire
world is His and that He is the Lord Absolute. This great secret
of the nature of the self is hidden in the caves of the Upanishads,
in the same way as the Supreme Self lies asleep in the valley of the
mountains. To grasp this secret and make it known to Him
is to give up the freedom (Swatantryam) ascribed to her and to
accept her natural position of entire dependence on Him.

The Supreme has made Brahma (the Creator of the Universe)
to recite the Védas by rote. Go&didévi dares to instruct that
Supreme Lord about the nature of the phenomenon of self which
forms the crest-jewel in the crown of the Vedas. The Supreme
binds the world with chains of its own actions and makes it to
experience the fruits thereof. Godadévi, on the other hand,
has bound Him w:th the flower-garlands previously donned by
her, and in return for her daring action enjoyed the Supreme Himself.
In this lies her uniqueness.

When human beings acquire knowledge of their own selves
(i.e., realise who they really are), they understand how entirely
dependent they are on the Supreme Self; and then begin to love
Him. Thereafter, the Independent Lord becomes a dependant
on His supplicant-devotees. It is given to Godadévi alone to
instruct the All-knowing Supreme, as though He is an ignoramus
needing instruction, and to render the entirely Independent Being
into one helplessly dependent. As the Supreme has accepted the
flower-garland doffed by her, she has acquired the names of ““Amukta
Milyada” and “Sudikkodutta Nacciyar.” Her father, Vignu-
chitta, known also as * Bhattanitha ” and “ Peri-alwar,” was a
garland-maker; and the garlands made by him gave the Lord
immense joy. As she is the child of the garland-maker, she has
come to be known as ““ Kadai ” or *“ Goda ** (which means “Mila”
or garland of flowers). “I render my repeated salutations to
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this daughter of Bhattanatha, to this beloved of Sri Ranganatha, to
this Andal, the admired sister of BhagavadRamanuja. In this life and
in the future lives, in the present times and in eternity, in this world
and in the other world, may my salutations go forth to Andal
for ever and ever! ™ In conclusion, Pardsarabhatta seeks the
gracious favour that devotees like him be granted the same humble
service at her feet as she has sought at God’s.

Annavayal puduvai yandalarangarku
ppannu tiruppavai ppal padiyam innisaiyal
padi kodutta] narpamalai, pumalai
Sudikkoguttalaiccol.

“O mnd! Meditate on that Andil, who has manifested
herself in Srivilliputtir, which abounds in fertile lands, filled with
waters an which swans move about. With her mund absorbed
in contemplation of Sri Ranganatha, she has composed these
hymns (Pasurams),rendered them in her melodious voice and offered
them to Him. This garland of words (Vangmalika) is called
Tiruppavai. In the same way, she has offered him flower-garlands
after first decking herself with them. O mind! Concentrate your
attention on her!”

Both Andal and her father Pertyalwar are referred to as ** Vilh-
puttir Andal” and “Vilhputtar Alwar> respectively. Thus
‘ Villiputtir > has become a significant appellation and mark of
distinction for them. It is noteworthy that the place abounds
in swans and fertile lands yielding rich harvests. Swans are famous
for their lovely gait. Godad&vi possesses a similar grace in her
conduct. Godadévi is herself a kshétra (hallowed piece of earth)
yielding a rich harvest of devotion (Bhakti). It is appropriate
that a place that abounds in swans and harvests has become the
place of manifestation of Andal, who 1s an exemplar of righteous
conduct (sadacharanasila) and an embodiment of intense devotion
(Bhaktipravana). Out of the depths of her contemplation have
emerged flower-like words; and holding them by the thread of
her melodious voice, she has made a garland of hymns called
Tiruppavai and offered it to Sri Ranganatha. In as much as
it is her inner experience that has rushed out in a torrent
of melodious words, this offering of a garland of hymns (pamala or
padyamala) must itself be considered as a previously enjoyed
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one (ucchistam). She is called “ Padi kkodutta],” as she 1s the lady
who offered to God the songs she has already enjoyed in her heart.
She is known as “ Sudikkodutta] " because she has offered God
the flower-garlands she has previously decked herself with.

If we contemplate her, we too shall be blessed with the fortune
of rendering devoted service to God with our thought, word and
deed. To have experienced God is to render service with the mind.
When that experience flows out in expression, it becomes a votive
wreath of words-spontaneous, sweet and sublime. Offering flower-
garlands 1s the consecrated service rendered by hands. Offering
garlands, whether of flowers or of hymns, is an act of love. Only
those offerings, which the beloved enjoys before-she makes them,
taste most delicious to the lover. When love gets intense, what-
ever offerings are made by the beloved without previously tasting
them become instpid, and fail to give pleasure to the lover. Not
only that; it is said that they burn like sparks of fire when they are
sprinkled on him and cause him agony. Let us therefore meditate on
Anda so that we too may acquire the fortune of rendering similar
devoted, loving, service to God.

Sudikkodutta sudarkkodive ! tol pavai
padi yarulavalupal valaiydy!—* nadini
vengadavarkennai vidi” yenra vimmdrttam
nangadava vannameé nalgu.

“O slender Creeper of gold! You have offered the flower-
garland worn by you to Sri Ranganatha. O wearer of divine
bracelets ! You have elevated us by rendering into song the divine
rite (Vrata) observed by the gdpis in the past. You have prayed
to Cupid, the Lord of love (Manmatha), seeking his favour to secure
for you the place of the beloved of Venkatachalapati. Pray, grant
us, your servants, the strength not to violate that prayer.”

Anda] is a resplendent creeper of gold. A creeper puts on
flowers and then offers them for the worship of God. 1In a similar
way, this slender creeper of gold has offered to Ranganitha the
flower-garland of love which she has previously worn. To know
her is to appreciate this main characteristic of her nature.

In winter, during the month of Margadirsa, gdpikas perform
this ritual of daily bath, with the object of gaining union with



X

Krsna. Andal has done a great favour to succeeding generations
by making it known to them through rendering into song the hidden
secret of attaining the Lord. She has worn several kinds of bracelets:
bracelets signifying possession of the Lord's affection; bracelets
indicating aiswarya, affluence; bracelets proving kainkarya, devoted
service to the most Beloved; bracelets refusing to slide down
on account of the eternal union with the Lover; bracelets
adorning the Lover‘s neck as He clasps her in embrace; bracelets
suggesting her identity by their sound, even when she remains
unseen; bracelets chinking when, fancying herself a gopika, she
sways to and fro churning curds; these and other bracelets signifying
many other types of dsvotion are worn by her. Hungering for
Venkatachalapati‘s lcve, she performed a rite to please the lord of
love (Kdmadéva) and prayed to him to secure for her union with
Venkatachalapati. To utter the same prayer and to entertain the
same desire for God alone and always, we have to seek the gracious
favour of Andal.

In Tiruppavai, Andal transforms herself into a gopika and
with Krsna in her mind performs the Katyayini Vrata in 8ri Villi-
puttir. The presiding deity of the place 15 ‘“Vada-pérumgdyi
ludayan™ (Vatapatrasayi). To him did she offer the flower-
garlands worn by her And she secured union with $ri Ranga-
natha. She worshipped the god of love desiring to become the
beloved of Sri Venkatichalapati. Though she utters different
names in her yearming, Sri Krsna, Sri Vatapatradayi, Sr1 Venkata-
chalapatt and 8ti Rangandtha, 1t is to be understood that she is
having in her mind only one God-phenomenon, the Nameless
One of a thousand names.
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INTRODUCTION

Sri Godadévi was not born of human parents. She was found
in the Tulasi garden by Visnuchitta, also known as Bhattanitha
and Peri-dlwar. *Vada pérum Koyiludayan” or Vatapatraddyi
presides in the northern mansion of Sri Villiputtar. Though a
Brahmin, Visnuchitta was not trained in the disciplines of V&dic
lore; yet he was engrossed fully in consecrated services to the Deity,
such as offering flower-garlands at the time of worship. While
he was engaged in loosening the earth in the Tulasi garden, he
found a female child among the plants, in the same way as Janaka
found Sita while ploughing the earth for his sacrificial rite (yajiia).
As he had no children, he brought up this little child with great
fondness and love, naming her “ Kodai” (flower-garland). In the
same way as Tulasi has its natural fragrance, Kddai has spread
from her very birth the sweet scent of knowledge, devotion and
renunciation, and displayed enthusiastic interest in things divine.
As she grew up into adolescence, she fervently aspired for the hand
of Krsna in marriage. Having heard from elders that, in the past,
gopikas performed Katydyani Vrata to realise a similar ambition,
she undertook to go through the same discipline, which consisted
in the daily ritual of taking an early morning bath throughout the
month of Margadirga. She transmitted this spiritual discipline
to succeeding generations in the form of a sacred book of songs
called Tiruppavai.

Between the worldlings who identify the body with the true
self and the seers (Rsis) who attain to self-realisation by the practice
of a course of spiritual discipline (yoga), there is as much difference
as there is between an atom and a mountain. The same difference
separates the seers from the great saints (mahd bhaktds ) who,
without any effort on their part and by the sheer grace of God,
get completely engrossed in God-consciousness. Among the great
devotees, Vispuchitta or Peri-alwar nccupies the pre-eminent
place. The Supreme Being showered His grace on this uneducated
devotee and made him establish in the Court of Vallabhadéva,
the Pandyan King. that Srimannarayana was Himself the Supreme
and the Absolute. Then the treasure, damarcated as prize and
intended for the establisher of truth in this religious controversy,
fell, of its own accord, at his feet. The King and the assembly felt
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delighted.and honoured’the victor by taking him on an elephant-
ride in a procession. Srimannariyana Himself, accompanied by
His consorts, Laksmi and Bhuidévi, came down to the earth, riding
on Garuda, to witness this grand reception. When Peri-alwar
saw this vision, he was overpowered by his love for the Lord;
and apprehending evil-eye (drsti ddsa) and to avert it, he recited
the Pallindu-mangalam, a hymn invoking ‘safety’ for the Lord,
Pallindu mangalam precedes the recitation of any of the scriptures
in Tamil as invariably as Pranava (OM) precedes the recitation of
Védas. Hence it 1s that Vispuchitta is deemed to be the ‘Peri-
alwar, the foremost among all the great saints (Bhaktas or
alwars).

Andil is even superior to Peri-ilwar, The alwars were
those who were immersed in sleep (anadi miyaya suptah)
and were bereft of all knowledge of self under the influence
of Begnningless Hlusion (Maya), until the Lord Himself,
of His own accord, condescended to rouse them from their torpor
and to reveal Himself to them. Then only could they see God.
The greatness of Andal, on the other hand, lies in that she has
herself approached the Supreme Lord, and rousing Him, announced
herselfto Him.  Hence it is that she is given the pride of place among
the alwars as an cvemplar, after whom people may mould their
lives. In the same way as Laksmana loved 3ri Rima from his
childhood, Anda] loved Bhagavan from her childhood and immersed
herself in contemplating His qualities.

The other Alwirs were men in physical form; they acquired
femninity in their minds by intense imagination; then they took
the Supreme Being (Parama Purusha) to be their Lord and fell
deeply n love with Him. Andal who was by inherent nature
feminine, both 1n outward form and inward mould, and who had
been absorbed from her childhood in Him and His attributes,
could easily reach the climax (Pardkasta) in her love for Him.
Under the guise of a ritual of daily-bath in the month of Marga-
$ira, she reached Bhagavan Sri Krsna and prayed to him thus:
“This self of mine belongs in every way to you; it is yours. Let
it not come to grief by losing sight of its meaning and purpose.
Grant it the privilege of rendering such services to you as are con-
sistent with 1ts nature. Pray, vouchsafe that this soul devotes
itself to your service as long as it exists”. Thisis the essence
of this rite,
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Instilled with love of God from childhood, she has chosen Him
for her lover and wished to marry Him. With this intense desire
she elected Vatapatraddyi, the presiding deity of Srivilliputtir,
for her lord. Failing to secure this consummation, she became
dejected and began making enquiries whether there were people
who aspired for and obtained the Lord and enjoyed Him as their
Lover. She learnt that the milk-maids of Nandavraja had enter-
tained such a wish, and in fulfilment of it enjoyed Him as their Lover.
But this was in a different epoch altogether. The thought that n
the present time it was not possible to attain 8ri Krsna made her
disconsolate. Let this thought alone! Were it possible even
to see the region of Yamuna or Brinddvan where Lord Krsna
roamed about, or the Govardhanagirt which he raised aloft on his
little finger, she would touch them and try to keep alive! She
wept that she had no strength even for this modest achievement. She
lacked the strength of Sita who could realise her wish by having a
bow for a wager. Nor could she, like Niladévi, prescribe that
only he who could control and yoke the seven refractory bulls
could lay claim to her. Her only absorbing thought was how to
get Him: in case of failing to do so, how to keep alive. An anecdote
of the gopis’ experience came to her mind in a flash. She heard
from the elders that, on one occasion, while the gépis were led into
ecstatic trance in their dalliance with the Divine(Rasa-Krida),
Krsna desired to bring down the happiness to the range of their
experience by eliminating the excess-emotion. So he disappeared
from the scene. Not finding Krsna in their midst, the gopis wept
with agony and tried to keep alive by imitating the sporting
pranks (leelas) of 8ri Krsna. On recalling this to mind, Andal
felt that she too could do likewise. So she decided that by adopting
the rite performed by the gopikas to secure Krgna’s union, she could
in the intensity of her imagination realise the same happinessl
She has imagined Srivilliputtir to be Nandavraja (Nanda's village):
and her companions to be gopikas; and the temple of Vatapatradayi
to be Nanda‘s mansion; and Vatapatraddyi to be Lord Krsna. She
is now in Nanda's village; and she is no longer Anda] but a gopika.
In the intensity of her imagination, she became identified with a
gopika, acquiring in the process the gait, the mode of dress, the
hair-style, the accent and even the peculiar smell associated with
the milkmaids. She could secure Lord Krsna as her Spouse by
performing this rite in the manner indicated above. Lord S
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Ranganitha is no other than Lord Krsna, manifesting Himself
in Srirangam; and Andal reached fulfilment in eternal union
with Him.

Let us now proceed to Nandavraja, Nanda’s village. Desiring
to do favour to jivas (individual selves), the Supreme Lord has en-
dowed them with bodies enriched with all the sense-faculties;
created this universe for their delight; given them Vadas and 3stris
which show them the way to salvation; in fact, kept ready for their
use all the instruments that enable them to reach Him. In spite
of all these favours, the jivas decline to tread the straight path
and straying into devious ways get immersed in the stream of sense-
pleasures and come to grief. Unable to endure their sad plight
and wishing to elevate them, the Lord has assumed their own
human form and manifested Himself amidst them. Wishing to
bring them under His spell by His beauty and character and mira-
culous acts and carry them with Him, the Lord has made His
descent mnto Nandavraja as $rf Krsna. Nandavraja is rural complex
with five lakh families. The gopikas of the place have developed
an inescapable and lasting attachment to Krsna from their childhood.
They have even felt that without him they have no existence at all.
At all times and in all states, they have found life worth living,
only if they have +he company of Krsna. As time moved along
thus, they grew into adolescence; and with them, Krsna too! The
elders decided that as Krsna was a mischief-monger (dhiirta) the
young girls should not be allowed to come within his sight. So they
confined them in the interior parts of the houses. But in a few
days, to the good fortune alike of Krgna and the gopikas, the village
was caught up in drought; and both the villagers and the cattle
famished for food. Cattle were the wealth of the villagers; rains
were essential for their fodder. The elders thought how best they
could remedy the situation. Some of them, who were conversant
with tradition, suggested that a particular rite, to be performed
only by gopikas, could bring them relief. But the only one skilled
in conducting this rite to fruition was Krsna, the son of Nandagopa
It became inevitable for those very elders, who decided to keep
the young girls out of Krsna’s sight, to fetth them and entrust
them to his care and request him to see that they perform the
prescribed rite properly and bring about rain. But Krsna stiffened
with his innate mischievousness and declined the task as beyond
his capacity. As they pressed him on with entreaties, he gradually
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yielded and finally undertook it as an inescapable necessity. The
elders departed, leaving the girls to Krsna’s care.  That night
Krsna sojourned with all the gdpikas to the banks of the Yamuna
and enjoyed, as on the night of Résakrida, complete at-one-ment
with them in transcendental consciousness (mahdbhava samadhi).
Bringing them out of this exalted experience, Krsna sent them to
their respective homes after exhorting them to assemble for the
rite before dawn. He himself left to rest at Nilidévi’s mansion.
Some of the gopikas could not sleep at all that night. Some
others went on meditating upon their experience with Krsna
and could not regain consciousness of their surroundings. While
things stood thus, Anda] who got up first gathered some gdpikas
and, rousing others who were still asleep, proceeded to the mansion
of Nandagopa where Krsna was resting. This rite extended over
a month. And with a hymn for every day, Tiruppavai contains
thirty songs. Rousmng ten gopikas and reaching Nandgopa’s
mansion, they managed to awaken Nandagopa, Yasoda, BalaRama,
Nilidévi and finally Sri Krsna. They then made their hearts’ wish
known to Him and secured the privilege of companionship with

Him, if only to render service to Him as long as their souls would
last.

Let us examine the secret of Nandavraja. All the villagers
are simple, unsophisticated herdsmen. Krsna, who was born as
a child of Dévakiand Vasudéva in Mathura, himself came
to the village to become the child of Nanda and Yassda.
Having become a cowherd, he acquired similarity with the others
in the village, without affecting difference in name or form
or deeds. God Himself reached the village assuming a different and
easily-accessible form as Krsna. This village is the world of sam-
sdra, the world of non -self bound by birth and death. There are
three different types of people in it;some are ill-disposed to Krsna;
some others are well-disposed towards him; and the rest are indiffe-
rent. These attitudes are due to the influence of the three gupas:
Sattva, Rajas and Tamas. Sattvaguna (purity) inclines them to-
wards him; Rajas (pride) sets them against him. The village elders
are proud and believe that they are independent; and hence their
tendency to oppose Krspa. The damsels, on the other hand,
are pure by nature; and they believe that they belong to Krspa
and to none else. This sense of belonging, not only tends them
towards Krspa but also makes them fully engrossed in him.
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Though God-consciousness is inlaid in every soul, Primal
Nature (Prakrti) throws it into oblivion and prevents Sattvagupa
from turning to God. This is why the gopa elders obstruct gdpikas
meeting Krsna. But when faced with a crisis, which s beyond
their power to solve with their own effort, even the proud have no
alternative but to turn to God, if only to gain their worldly ends.
When drought threatens the destruction of their cattle-wealth,
the elders, who have been, till then, opposed to free movement
of the young girls, gladly surrender them to Krsna’s care. While
the external objective is being gained and inward experience grows,
the obstruction of pride gradually subsides. The tendency to
purity mingles with the Divine and, in course of time, forgets itself
in God-consciousness to the delight even of the proud and settles
down to a state of eternal surrender.

The elders thought of this particular rite to obtain rain. The
gopikas to whom it was entrusted agreed to perform it; Krsna
directed and completed 1t; the god of rain was pleased and fulfilled
their prayer. The gopa elders, who were averse to their daughters
ever coming within Krspa's sight, were now beside themselves
with joy. They got what they wanted-rain. The gopikas got what
they wanted-'*e refreshing showers of intimate contact with God.
With this, all the obstacles were removed to their everlasting union
with Lord Krsna. How exceptionally fortunate were they ! How
inexhaustibly merciful 1s the Supreme Self! In this mundane world
which appears so detestable even to us, in this physical body which
we ourselves consider so repugnant, without any distinguishing
form or name to signify His real nature, He has chosen to identify
Himself with us, and live in our midst as one of us. Enduring all
impediments with patience, He gradually brings under coutrol
all those who are either opposed or indifferent to Him by developing
their sattvic character, and goes to their aid and enables them
to attain Him. This is the Mirgadirsa Vrata, the Ritual of Bath
in Margadirsa month. By performing it, people can gain extetnal
ends, such as material prosperity; and inward benefits such as
experience of the Divine. Andal is the gopika who, by performing
this tite, has gained union with God. Wishing that we too should
attain that bliss, she has given us this scripture_of Tiruppavai as
a means for our salvation, Tiruppavai means ‘StiVratam’,a rite
that bestows (aiwarya) affluence—material and worldly happi-
ness (priyam) as well as spiritual and other-worldly bliss (Sr&yam)—
in consecrated service to, and eternal union with, God.



TIRUPPAVALI

PASURAM 1

PREFACE

Finding that a suitable time has arrived for the performance
of the solemn rite, Andal and her companions (imitating the gopikas)
sing the praises of the season at the outset. Then they decide
as to who are worthily qualified to perform the rite. They muse
over what they should obtain as the fruit of this ritual and of the
instrument that can bring about the desired end.

Margalittingal madinirainda nannalal;
niradappoduvir ! podumind, nerilaiyir!
Sirmalgumayppadi ccelva ccirumirgal!
karvel-kodundolilan nandagopan kumaran,
Erarnda kanni yasodai yilaficingam,
karmeni ccengan kadirmadiyampol mugattan,
Narayanan® namakke paraitaruvan,
paror pugalappadindelo rempavay.

Summary.

Now has arrived the month of Margasirsa. The days are
auspicious and the mghts are filled with moonlight. You, the
beautiful young women, enjoying all the comforts of the prosperous
village Vrepalle and wearing strange and attiactive ornaments!
Listen, all those who wish to participate in the morning bath,
join us and move ahead. Krsna is the son of Nandagopa, who
in his solicitude for his son, ever keeps alert, with his sharp Velayudha
always poised, to punish severely those who intend harm to him.
Kiysna is the beloved lion-cub of Yasoda who contemplates him
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with ‘her large beaming eyes; Krsna with his body shining with
the colour of a dark cloud, with his eyes bright as red lotus-petals,
with his divine face radiating the mingled beams of the bright
sun and the mellow moon,—this Krsna is no other than Narayana
Himself. He is ready to give, only to us (people who never seek
anything from any but him) what we badly need, namely, the
instrument ““ parai ” which 1s required for the fulfilment of this
ritual. Therefore, join us in all your numbers in this ceremonial
rite and make the world of onlookers happy.

Commentary.
1 Margali ttingal madi nirainda nannalal:

After enjoying the night with Krsna, the gopikas leave promising
to meet again. Some of them fall into sound sleep. Some others
are so absorbed in their late experience that it is difficult to determine
whether they are awake or asleep. A few could not sleep at all;
and they set out to awaken others. The leader of this band, Andal
feels happy that at last the time has come to attain Krsna.

So she begins to sing, first of all, the praise of time (Kala)
which is beginningless and all-powerful. Under its influence
they have so long suffered the pangs of separation from God
(Bhagavan). With the advent of Margasirsa, a change has come
over the attitude of their elders; they have allowed their daughters
to meet Krsna freely and perform the ritual.

The month is Margasirsa; that half of the month is the bright
fortnight with the moon waxing in brightness; and the day the
ritual begins is the most auspicious one. The girls therefore
rejoice in their good fortune.

The month of Margasirsa is specially dear to Visnu. In the
Gita, Sri Krsna declares that among the months he is himself
Margadirsa.  (Masanam Margasirsoham). Lord Krsna is like
the shade of a vast tree that cools those who are heated by the
mid-summer sun and warms those who are frozen by the severe
cold of winter. (Vasudeva tarucchdyd nati Sita na gharmada)
Margadirsa, identified among months as a form of Visnu, is tempe-
rate in climate, neither torrid nor frozen. Margasirsd thus is a



PASURAM 1 3

month congenial to the practice of God-consciousness.  According
to some astrologers, the starry sphere 15 in the form of a deer with
the star Mrgasira at its head; and when the sun enters the star,
a new year begins. So this is the beginning of a new year. If
we reckon a year as a day, the month of Margasirsa becomes the
dawn, the Brahma Muhiirta  Dawn s the time for the upsurge
of the primary tendency of sattva or purity; and that 1s the time
fit for enjoying God-consciousness.

Night 15 the time of scparation from God. Dawn heralds
the sun-rice and the radiating rays slowly spread over the horizon.
When the night of separation passes and when hope arises that
the time suited to God-consciousness 1s approaching, we experience
the Brahma-muhirta of our hives  The hving creaturcs have only
one night and one day.  All the time that 1s spent without a thought
of God is mght The moment the hope of knowing God strikes
the mind and grows into God-union, the dawn has come into
our lives; and night returns not thereafter.  As Mirgasirsa represents
this dawn for them, they sing glonfying it in glowing terms. The
gopa elders cannot venture out so ecarly for fear of cold. So the
gopikas are happy that they can frecly meet St Krsna. [t 1s the
time that has orienice them towards Krsna: and so they glorify 1it.

Tt 1s not the unlettered gopikas alone that have sung the praises
of Kila (time). The scer Valmiki praises the month  Chaitra ”
that it has arrived at the very moment that Dasaratha thought
of the coronation of Sririma. He begins his verse with the praise
of the month (* Chaira Sriman avam Mdsah Punyah Puspita
Kananah.”) Months take their names after the stars that mark
the Full Moon day: if Chitra is the star, the month 1s called Chaitra;
if it is Mrgadira it 18 called Margasirsa  Poshibly, in those days,
months are reckoned from Full moon day to the next Full moon
day! The greatness of time depends on the plenty that it gives.
Chaitra is the month when the dry trees shont forth fresh buds.
And Margasirsa is the time when the land snules in plenty! Chaitra
was marked out for the coronation of $ii Rama as King; and
Margadirsa for the coronation of the gopikas as Krsna’s devotees
and servants.

According to the lunar calendar, Chaitra is the month to be
mentioned first; similarly Rama is worthy to be uttered foremost
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by amy one. Like Rama, Chaitra is attended by Sri or prosperity.
Rama is bewitchingly beautiful and exaltingly pure. So is Chaitra,
pure with its fresh buds and exceedingly fascinating. While
people had to beautify the capital for Rama’s coronation, the
forests bedecked themselves to celebrate the occasion. If Rima
puts on a crown of diamonds, the forests put on crowns of flowers.
So it is that Chaitra has come to be described as ¢ Sriman.’

In the same way, the month of Margasirsa has become worthy
of gopikas’ praise—with this difference. Trees put forth new
buds in Chaitra but do not yield fruits. So also the desire to
coronate Sri Rama has sprung forth from Daaratha’s mund;
but it has not reached fruttion. Not so in the case of gopikas.
In Margasirsa the fields present the pleasing picture of ripe crops,
bending heavily to earth The gopikas in whose minds the seed
of desire of union with Krsna had sprung forth and grown for
some time, reached fruition without any hitch and inclined on
Krsna’s feet, there to enjoy eternal union with them. Ordimnary
people begin their worldly pursuits choosing auspicious times.
But in the case of those who become worthy of God’s love by
their tendency to pursue godliness, time purifies itself and follows
them. The grnikas did not start their rite (Vrata) after ascertaining
the auspicious moment. The moment they got the permission
of the elders and the consent of Krsna, they began their Vrata.
It so happened that the beginning of their Vrata was marked by an
auspicious month, fortnight and day. This was the first occasion
when they met Krsna face to face, to see and be seen, in bright
moonlight without fear of being taken to task. Prior to this,
their meetings were clandestine; and they took place in darkness.
How fortunate are the gopikas in that the very elders who previously
resented and obstructed their meetings with Krsna gladly left
them now to his care! Again, how lucky that this day which is
the most auspicious of all days in the fortnight, nay in the whole
month, has arrived! The very God who threatened to fling them
into demon-wombs (Ksipami) has relented this day and agreed
to give them (dadami) the instrument or means to reach Him.
Moreover, this is the day on which people (here the gopa-elders)
who stood up against God, saying that they could save themselves,

bend with faith that He alone is the saviour! Such a day must
be considered very auspicious. Akrira makes a similar declaration
when he sees Krspa simultaneously on the chariot and in the waters
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of the Yamuna, while making oblations to the sun: * Adya me
saphalam janma suprabhatd cha me ni3@.” “ This day my life
has become meaningful and reached fulfilment. My night is gone
and the day has broken.” Herein is stressed the importance of
the day when the tendency to approach God declares itself. To
the gopikas the advent of the day, after which they have long been
hankering, gave them greater happiness than actual union with
the Supreme Self could have given

This is called Margasirsa Vratam, Snana Vratam and Dhanur-
masavratam. Margasirsa of the Lunar Calendar is the same
as the Dhanurmasa of the Solar Calendar. What is required to
be done in this period is the bath at dawn. Tt is already explained
that Margasirsa represents the Brahmamuharta (the dawn) when
the tendency to purity (sattvaguna) is predominant. Dusk is the
period when the tendency to action (rajas) is uppermost; and
under its influence, doubts arise as to the nature of things seen
in twilight with a shade more of darkness. We know that there
is a thing there, but the doubt arises as to its nature and form;
for instance, whether it is a thief or a tree-stump. This is known
as (Anyathajfiana) misapprehension; and this is the effect of rajo-
guna. We know that there is such a thing as God-phenomenon.
But doubts assaii us; and that stage represents dusk in spiritual
life. Night is the time when the tendency to inaction (famoguna)
dominates; and under its influence moha (delusion) creates viparita-
jiiana (perverse understanding). Things that exist appear to be
non-existent; and things that do not exist appear to be existent.
The eternal Supreme Self appears non-existent and the transient
body seems permanent. The individual sclf, who is never free
and whose understanding is meagre, shines forth as entirely inde-
pendent and all-knowing. He who can never become a saviour
imagines that he can save himself. All this is contrarious or
perverse knowledge; and this is night. But dawn enables sattva-
guna, tendency to purity, to emerge triumphant. Its brightness
helps to show things as they are. We directly perceive that we
are acquiring true knowledge. Then we know for certain that
our knowledge is infinitesimal; and that we are entirely dependent
and not free at all; and that we cannot save ourselves. Marga-
8irsa is instinct with that supreme strength of sattvaguna; and
itisup to us to welcome and glorify the advent of such an auspicious
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month and in particular the day on which our minds are oriented
towards God.

Notice this secret in the month of Margasirsa. ‘ Marga’
means ‘a way’; a means to attain God. Different -ways are
suggested to people in different stages of spiritual endeavour.

Karmaysga .. Action without expecting reward
(Niskamakarma)

Jiianayoga .. Realisation of self.

Bhaktiyoga .. Devotion to God.

None of these ways can, in reality, yield the fruit sought,
namely, taking us to God. They are useful to the extent that
they can turn God’s grace to flow towards us. God alone should
give Himself to vs. This is the established truth of Upanishads,
Margasirsa, which means the greatest of the ways, instils in us
this faith that God alone is the means to attain God. Hence, the
significance and importance of Margasdirsavratam.

This rite is also known as Dhanurmasavrata. In the language
of the Upanishads ““ Dhanus ” means Pranava or Omkira; and
this is the wor¢ by which God is known. The Upanishads declare
that only meditation with the utterance of  Om’ leads us to the
Supreme Self.

“ Om itvatmanam yunjita
Om ityatmanam dhyayatha .

It is Om that yields the meaning that the individual self (jiva)
belongs to the Supreme Self (Paramatma) and to none else . By
concentrated meditation on Om, the idea that God alone is the
means of reaching Him becomes strengthened. That is the end and
aim of Dhanurmasavratam.

With the advent of moonlit nights and with the upsurge of
godliness, the desire to join the company of devout people springs
up. This desire turns into an agonising search for a preceptor
(an Acharya) and ends in Samdsrayanam, dedicated and devoted
service, to him. Through his grace, the self realises its own nature
and becomes worthy of experiencing God. This order of growth
is indicated in the mention of Margasirsa month, moonlit fortnight
and auspicious day.
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Margadirsa is the time when the tendency to purity surges up.
The moon is the preceptor. The moonlight is the true knowledge
of the self that has radiated from him. God-experience is like the
brilliance of the sun; its heat cannot be endured. When sun’s
light falls on the moon and gets reflected, it loses its burning quality
and becomes refreshing and enjoyable. In the same way, when
God-experience flows through the preceptor and reaches the disciple
it loses its consuming effulgence and becomes mellowed into
enjoyable experience. Normally, the individual self forgets his
true nature, becomes attached to the body and gets involved in the
consuming ills caused by physical ailments (adhyatmika), by the
fury of wild beasts and venomous creatures (ddhibhoutika), and
by the frown of the elements (adhidaivika), and becomes broken-
hearted. But the gracious light which radiates from the preceptor
falls on him; it enables him to recognise his true nature, that his
soul is different from his body. The grace of the preceptor
represents the moonlight that fills the night with brightness. The
day on which this self-knowledge shines, urging him to aspire for
eternal union with God and to consecrate all his activities to God’s
service, is for certain a very auspicious day, indeed. The gopikas
rejoice that such an auspicious day has come into their lives.

2. *“ Niradappoduvir poduming
“Do come, all those who wish to have a bath.”

Their wish is to get cooled of the heat generated in them
by their separation from Krsna. This bath therefore is not the
external immersion in waters. It is to get united with Krsna. In
Dravidian tradition, the union of the lover and the beloved is
deemed as a bath. “In the same way as a man parched in mid-
summer heat immerses himself in the cool waters of a pond, I.
enter into God-consciousness.” (Esa Brahma Pravistosmi grismé
Sitamiva hradaam). It is thus usual to compare the state of
God-consciousness to a refreshing bath in cool waters. The
man who takes a plunge into God-consciousness is cleansed of
the triple evils,(adhyatmika, adhibhoutika, adhidaivika tipamulu)
that have so long consumed him. From that time, name and
form, which separate him from the rest, lose their distinction.
Kulagekhar Ajwar has compared Sri Krsna to a lake: (“ Kara-
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charaga sarojé kantimannétra ming, Sramamusi bhujavichi vyikule
gidha mirge Hari sarasi.”)

In Krsna-lake, the Supreme Being’s hands and feet are the
lotus-flowers; His lustrous eyes are the fish; His shoulders are
the waves. This lake is very deep; its waters are refreshing. Those
who have journeyed through the desert of the life of non-self
(Samsara) take a dip in the refreshing waters of the Supreme Efful-
gence and get rid of fatigue. In a similar way, S17 Bhattar enjoyed
Sri Ranganitha as a tank of blooming lotuses (Utphulla pankaja
tatikam). The Alwars regarded Sri Ramachandra as a pond
presented by Dasaratha and made with diamonds and other precious
stones. (marakata manikya tatakam). In this way, God-experience
is presented as a bath.

Though the gopikas are exhorted to come for a bath, nowhere
in this scripture is it said that they have taken the bath.  After
all the gopikas gather, they meet Srikrsna and express to him
their wish to remain with him for ever and serve him. The Scripture
closes with the prayer that this wish be granted. Eternal union
with Krgna is the bath they have contemplated. In the Upanishads
also, the Supreme Brahma is compared to an Ocean and the
individual Jivas to rivers. Rivers lose their identity when they
merge in the sea; so also tl'c ‘rdividual selves, who as adjuncts
(upadhis) have acquired nam> (n~ ) and form (riipa), lose them
as they glide into the Ocean of God. And this condition of merger,
where it is not possible to show them as distinctly separate, is des-
cribed as Liberation (Moksa) (Yatha nadyah syandamanih samudré
astham gacchanti nama riipé vihaya).

According to Dravidian tradition, only the elders are invited
to bath with the respectful words, “nirade randu”. In calling upon
their companions to join them for a bath, thc gopikas employ
the same respectful words, only to indicate that such respect is
due even to friends, sons and disciples, when they are oriented
towards God. Knowing that her son had earned the grace of
God, Bhattar's mother respectfully accepted the sacred water
consecrated at her son’s feet. It is said that Mahapiirna (Peria-
nambi) himself used to greet first $ri Ramanuja with folded hands,
although the latter was his disciple. When Perianambi was
questioned why he was doing like this, he answered that 8ri Rama-
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nuja appeared to him as his own guru, Sri Alvandar (Yamuna-
charya). Perianambi forgot the fact that Sri Rimanuja was his
disciple in the over-riding consideration that Sri Ramanuja earned,
by his own merit, the greatest love of Sri Yamunachirya and
thus deserved all reverence. Instances like this reveal to us the
way we have to conduct ourselves before the devotees of God.

Seeing how great worth is necessary to undertake sacrificial
rites to secure the pleasures of heaven, which are after all transitory,
we are likely to feel apprehensive about the merit to be attained
in order to enjoy unbroken experience of God. But let no such
fear be entertained. Worth may become necessary to acquire
things that are not naturally connected with us. Here, the very
desire to have the bath of God-experience is enough to make us
worthy of it, as kinship with God accrues as a birthright to us.
And there is no means of getting that experience. It comes only
if Bhagavan graciously grants it. This desire, every conscious
individual self should have; it is his duty to turn his desires from
unworthy objectives and direct them towards God. He has allowed
his desires to drift so long because of lack of will. The moment
he wills it, he gains the qualification to move towards God. Though
we lack in strength, God who is strength (Sakti), Fulfilment (Prapti),
and Fulness (Pirti) supplies our wantings and enables us to attain
Him. To enjoy mean desires™we need privacy. But to enjoy the
limitless experiences with God (the Spouse Divine) we need company.
Hence itis that the gopikas invite all to join in the quest with the
words “ Come and go ahead.” It looksas though the gopikas
feel that their lives become fulfilled more by observing the beauty
of the gait of those who walk before them than by their attaining
the Supreme Being Himself.

3. “Nerilai Yir”

In addressing the gopikas as those wearing strange ornaments,
there is some significance. As the gopikas get ready to come
out to join others in the street, their bodies glow with gladness
as though they put on new ornaments. Now that an opportunity
has come to them to share openly with others what has till then
been an. experience confined to each one of them, they are filled
with tears of joy and thrills of body; their knowledge and devotion
increase along with detachment from things mundane. This
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new glow that has come over them is their peculiar outstanding
ornament. The beloved approaches her lover bedecked with
ornaments. In the same way, the devotee approaches the Lord
decorating himself with the ornaments of knowledge, devotion
and renunciation. Were it a normal bath, people would divest
themselves of their ornaments. This bath is different, hence
they put on their most dazzling ornaments!

4. “ Sir malgy mdyppadi ccelvaccirumirgal.”

The call goes to the prosperous and wealthy girls in the village.
The village is full of prosperity, abounding in rich harvests and
plentiful milk. With the advent of Krsna, material prosperity
has, of course, increased thousand fold. Not only that, there is a
spurt in godliness as well. Prosperity is two-fold: material and
spiritual.  In both ways, the village has recorded phenomenal
progress with Krsna in residence. After Bhagavan manifested
Himself there, the people could not find leisure as their whole
time was taken up with drawing milk or churning curds. They
were getting as much ghee now as they were getting milk before,
after Krsna’s advent to the village. (“Yadacha Krsna udbhitah
tada prabhrti.. Yavaddugdham samudbhiitam tdvadéva ghrtam
bhavéth.”)

Bhagavan in Paramapada or Vaikuntha was like a lamp
in bright daylight. He was shorn of brilliance as there was no
opportunity for Him there to show His shining qualities. No
wicked there, hence no, occasion for considerateness (Vatsalya).
No sinners there, hence no need to show forbearance (Kshama).
No sorrowing people there, hence no room to display compassion
(daya). No mean inferiors there, hence no opportunity to reveal
graciousness (sousilya). As all those in Vaikuntha are fully realised
souls, with no desires outstanding fulfilment, His qualities of
Omnipotence (sarvasaktitvam), Omniscience (sarvajiiyatvam) and
Absolute Volition (satyasankalpam) remain unmaifest. But in
the village of the cowherds, He shines forth in exceptional splendour.
All His qualities dazzle as a bright light in darkness, as the people
there are wicked, mean, sorrowing, sinful!

In another sense, too, this Vrépalle is superior to Véikuntha.
People cannot reach Paramapada (Heavenly Abode) unless they
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leave their bodies behind and assume subtle forms. This Vrépalle
is different. Even Sri Rama’s Ayodhya cannot claim parity with it.
Sages like Vasistha, who led lives on the lines prescribed by scriptures
(3astras) resided there. But here, the simple, unlettered cow-
herds, who cannot distinguish the right hand from the left, have
enjoyed the company of Krsna. The people of Ayodhya knew
that Sri Rama never hungered for other women; they perceived
his excellent qualities in his deeds and loved him. The people
of Vrépalle noticed in Krsna qualities like mischievousness, thievish-
ness and promiscuousness in dalliance; and yet they could not
live apart from him, nor avoid loving him, even because they
considered them as sportive childish pranks meant for their amuse-
ment and edification.

The ample richness of the village is outlined above. ~ Wherein
does the wealth of the girls lie? Nothing outstanding, if reckoned
in material terms. But vastly rich in terms of the spirit! The
permanent wealth of the individual lies in his soul’s intimate contact
with God. Born in the village of Vrépalle among simple cow-
herds, the young girls are imbued with the conviction that they
belong to Krgna and none else; and that conviction is their spiritual
wealth. And girls of such conviction alone are invited to participate
in the ritual. Though located in this mundane world, Vrépalle
is capable of providing full experience of God, even because the
Supreme Self, who is the Embodiment of Knowledge and Bliss,
has incarnated there as a cowherd. All men and old women,
though born in that village and in the community of the cowherds,
have been excluded from participation in this ritual. Because
they have not developed the conviction that they belong to God
and the aspiration to enjoy Him alone and no other. The
desire of the gopikas to surrender completely to the control of
Krsna and to be enjoyed by him gives them their youth and
femininity. And this aspiration and endeavour to realise it consti-
tutes their wealth.

Gajéndra had this wealth when he cried in agony that God
alone was the saviour and there was no other way of getting
protection. Hence it is that Gajendra is called “ Srimanta,”
possessor of wealth. (“satunigavara Sriman.”) Leaving the
kingdom of Lanka, deserting wife and children, Vibhisana goes
to Rama with faith that he is the All-in-all, and stands before him
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in mid-air. Valmiki describes him thus: * Antariksa gatah
Srimén.” This aspiration to attain the Supreme alone is true
wealth; and the young women of Vrépalle have this wealth in
plenty.

Four qualities seem to be necessary for the participants in
this Vrata: R

(i) Simplicity of conviction (gollatanamu): The belief that
the experience of God-consciousness is wholly due to the
grace of God and not owing to any effort on their part
to love Him.

(ii) Femininity: (Stritvamu) The sense of belonging to
God and the determination to regulate their conduct
according to His dictates.

(iii) Youth: (paduchutanamu) Keen consciousness that they
deserve to be enjoyed by God alone and by no other.

(iv) Plenitude: (Sampannata) Aspiration and endeavour to
concentrate the mind on God) as the All-in-all,and ignoring
everything else.

Men are excluded as unworthy because they assume an attitude
of independence; and old women because they have sought enjoy-
ment elsewhere, leaving out Krsna.

5. “ Karvel kogundolilan Nandagopan kumaran™

Krsna is the son of Nandagopa, who out of his eager solicitude
for the safety of Krsna keeps ever alert, with his Velayudha (Spear)
poised to punish severely those who intend harm to Krsna.

To obviate doubts whether they would be able to go for the
bath and if so under whose guidance, they declare that Krsna
will undertake to lead them to success in it. Whether Krsna is
accessible and how to get at him are the doubts that they now
attempt to resolve. Krspa obeys Nandagopa. To Nandagopa,
life’s, pilgrimage consists only in pronouncing benediction on
Krsna (mangala $asanam). Before the birth of Krsna, Nandagopa
hesitated to set foot on the tender grass for fear that it would
get crushed. But now, to protect Kisna from possible danger,
he does not hesitate to do any thing; even if an ant dares to approach



PASURAM I B

Krsna’s manger, he rushes forward with his sharp spear, Velayudha,
to kill it.  As things sentient and insentient have assumed demoniac
fervour to bring Krsna into danger, Nandagopa has made it his
business to suspect everything here and take the necessary pre-
caution. It is this anxious solicitude that is considered in devotion-
tradition as the highest climax which love can reach—love that
forgets itself to such an extent as to attempt to protect the all-
powerful Supreme. Violence is ordinarily forbidden; but in
sacrificial rites it is considered meritorious. In a similar way,
hurting others for selfish ends is sin. But violence done out of
love for God and in solicitude for His safety is no violence. *In
this world whatever is done for selfish ends becomes a sin; but
if it is done for God, it becomes a meritorious deed.” * manni-
mittam krtam piapam punyameva bhavigyati.” * Nandagopa ”:
He is Nanda because he is filled with ananda or bliss, born of
his vision of God. He is gopa (Protector) because, moved by
love for Him, he is ever alert in protecting Him. Krsna is the
obedient son of such Nandagopa. So if the gopikas win Nanda-
gopa’s favour, he will awaken Krsna and make him over to them.
Whatever mischievous prank he plays, Krsna sneaks away when
he approaches his father, Nandagopa. When the villagers go
to Nanda and level charges against him, Krsna behaves before
his father with such docility and innocence that those who have
indicted him feel ashamed of their hastiness in complaining against
him. This Nandagopa who is always engaged in pronouncing
benediction on God, who is revelling in the bliss born of his having
the possession of God, who is ever alert in devising means of
protection of God, verily fills the place of Achdrya, Preceptor.
It is an equal admixture of knowledge and love in such people
that fills them with bliss and earnest solicitude for God. The
Achirya feels elated for the Divine experience vouchsafed to him
and conceals it from others and protects it from the enemies. To
such a preceptor, the Supreme Self shows implicit obedience as a
son does to his father. Upadesa Mudra—the special posture
of the thumb and fore-finger of the preceptor’s right palm, while
giving instruction to disciples—is his velayudha or spear, with
which he carefully protects the subtle phenomenon of the Supreme
Being. It is a very sharp weapon, its edge made keen alike by
the knowledge gained from Scriptures and S@stras, by the instruc-
tion received from the preceptors, and by the spiritual experiences
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attained through God-consciousness. With that weapon of
Upadesamudra, he severely punishes such enemies to spiritual
experienees as;

(1) the attitude that he is his own saviour;
(2) the belief that he is independent; and
(3) the thought that he belongs to others.

6. Erarnda kapni Yasodai Yilaficingam >

Krsna ‘is the lion-cub of his mother Yasoda, whose eyes are
filled with beauty.” Krsna whom we are trying to attain is the
son of our Yadoda, who keeps her eyes always on him, and, as a
result, Krsna's beauty has become permanently lodged in her
eyes. Ya$oda cannot live without seeing him. At the same
time, she is afraid of setting her eyes always on him. She is proud
of being his mother. When Krsna returns home after indulging
in mischievous pranks, she is moved by different feelings of joy
and anger; and then her eyes shine with new beauty. All the
acts of the child, even if mischievous, please the mother, even
because she always wishes the child priyam, every happiness.
So even though she sometimes affects anger, she does not wish
to punish him. That is why Krsna frisks about like a lion-club
in the presence 1 his mother. The father, on the other hand,
wishes hitam, good, to his child; and so punishes lapses in him.
That is why Krsna’s behaviour before his father is all submission.
Here, this distinction is brought out by referring to Krsna as the
“son of Nandagopa ” and as “ the lion-cub of Yadoda.”

If Nandagopa is Achdrya (Preceptor), Yajoda is Mantra
(ritualistic incantation); and the latter is always under the control
of the former.

Eye: (Kan) means knowledge (Jiiana); that is, ability to
understand a thing as it is. Beauty of knowledge lies in its breadth
and not in narrowness. Yadoda possesses such expansive eyes
that she is capable of giving to those that cling to her complete
and true knowledge. Bliss alone is beauty. Krsna is that Bliss.
That knowledge which enables one to see Krsna is considered
beautiful knowledge. Yadoda possesses such beautiful knowledge;
and her broad and beautiful eyes are expressive of it. She is the
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incantation (Mantra). Those who chant and contemplate it are
blessed with noble birth (Abhijatyam), affluence (Aiswarya) and
divinity (apavarga) and such other excellences. She is called
Yasoda, even because she gives Yada, reputation. This incan-
tation (Yasoda) has carried in its womb the Supreme Self in His
true form and with all His auspicious qualities unsullied; and made
Him visible to others in all His splendour. That is how incan-
tation becomes the mother, and the preceptor becomes the father.
(““ Mantro mata guruh pita ”) The Supreme is submissive before
the preceptor, but He roams about freely in the incantation. “ Let
us therefore go to Nanda and Yasoda who are capable of giving
us Lord Krsna.” Now they describe the external features and the
essential nature of Sri Krsna.

7. “ Karmeni ccengan kadir madiyampo! mugattan”

“He has a body, dark as a cloud. His eyes resemble red
lotus petals. His face shines like the sun and the moon.” Cloud
absorbs consuming heat and yields life-giving showers. Krsna
whose favour we are going to seek in this rite has a body that
can quench our consuming passion. He possesses a beauty that
can satiate our irrepressible love and remove the agony caused
by the emaciating separation from him. Like the cloud, he is
both the end (Upéya) and the means of reaching it (Upaya). He is
both the object and the help to attain 1it. He has the two qualities
usually associated with the cloud. He is the only means by which
the heat generated by the life of the nonself (samsara) is cooled
off. Once this agony is eliminated, He presents Himself before
us so that we may behold Him always as do the Ever-wise (sada
pasyanti sirayah). To those who approach God with an
irrepressible urge, what is most needed is God's considerateness
(Vitsalya). This friendly attitude of the Supreme is revealed
by His divinely auspicious form, His bright eyes and His beaming
face. That is why these three features are marked out for praise.

Graciousness is as much a characteristic of a cloud as
absorption of heat. It makes no distinciion between those who
seek its favour and those who do not. Its nature is to rescue
all those who suffer from heat. It is the same with the divinely
auspicious form of Srikrsna. Those eyes of his add lustre to
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his body. The redness in his eyes indicates the considerateness
that lies unseen in him. It suggests that he has suffered greater
agony on account of separation from them and that he has kept
sleepless vigil for long nights looking for them. This redness
in the eye is a symbol of the Supreme. It also indicates that the
eyes are like the petals of white lotus. Just as a man of wealth
weeps day and night without sleep when he loses it, our Lord
has wept for us and his eyes bear witness to his grief. That divine
face glows with mellow light and appears easily accessible to those
who seek His favour; while it blinds with dazzling brilliance and
shows itself inaccessible to those who do not want Him. The
same face thus shows refreshing coolness to friends and forbidding
brightness to enemies. When seated in the court of Duryodhana,
Krsna is described as having a face resembling the mellowed sun.
He is sun, no doubt, but sun very much mellowed, with a refreshing
and enjoyable radiance. By describing Krsna as having a body
like a dark cloud, two of his qualities are shown—his goodness
(Sousilya) and his easy accessibility (Soulabhya). By picturing
him with red-shot eyes, his considerateness (Vatsalya) and owner-
ship (swamitva)—two more of his characteristics—are indicated.
It appears easy to seck refuge in a Supreme that has these qualities.
Those who realise that they can easily approach him seek his
favour with confidence that, with his knowledge and strength and
other excellences, he is capable of accomplishing what they are
in need of. '

8. “ Nardyapane namakke parai taruvan.”’

“Nardyana alone can give the “parai” (the instrument
required for the ritual) and he will give it only to us.”

Even the gopikas who lack worldly wisdom could recognise
that Krsna is Nardyana. Their elders have instructed them that
whatever they have done and in whatever danger they find them-
selves, they get relief by chanting the name of ‘ Narayana.” Reci-
tation of this incantation is introduced as an adjunct to the ritual.

The greatness of Krsna-incarnation lies in this: He appears
s0 easy to get at; at the same time, even ordinary people believe
that he is God Himself. Even ignorant people and women could
determine from his superhuman actions, like sucking Pootana’s
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life ot and raising the mountain (Govardhanagiri) aloft on his
little finger—miracles beyond human capacity—that Srikrsna is
Tswara, Lord of all. By declaring that it is Narayana only that
they are seeking as a means to accomplish their rite, they suggest
that He is the one to whom they are naturally related.

The word “ Nardyapa ” mcens One who resides for ever
in all lasting things; and also One who is the sustainer of all. *‘From
this, it is clear that whether we are inclined towards Him or not,
He will never desert us; on the other hand, He will save us from
danger and absorb us into Himself. It is our good fortune that
we seek favour of Him with whom we have natural Kinship; it
is easy to do so; and we can be certain that He will provide us
with the means for the fulfilment of our rite.

Again, emphasising that Narayana alone can help, is to declare
that none else can be the instrument. It is a folly to imagmne
that lifeless rituals can become effective means. All that they
can do is to please the Supreme; they cannot yield fruits, It is
God alone who can become the effective instrument to fulfil the
ends. Let us therefore give up all other means and seek only
His favour. He will then give the ** Parai ™ to us only.”

Although all are equal in His sight, He becomes the means
only to those who, hike us, have knowlcdge of their natural kinship
with Him: and who, without seeking other sources and without
making any effort to save themselves, surrender themselves entirely
to Him as the only means of fulfilment. Tt is to declare this fact
that emphasis is laid on *“to us only™ he will give ‘Parai.
‘Parai’ is a drum which cowherds fasten to their bosoms and
play on, while singing and dancing. It is an essential instrument
for this ritual of the bath; and the gopikas go on asking for it
till the 28th Pasuram (Hymn). This ‘parai’ represents the means
to the highest end (parama purusirtha).

Bath itself connotes lasting union with the Divine; and to
attain it, this instrument of ‘Parai’ is helpful. This ‘ Parai’
signifies the three activities of the mind, tongue and body. The
instcument is fastened ncar the heart to indicate the activity of
the mind; it is played on with the hands to show the activity of
the body; in tune with the sound produced, the gopikas sing and
that points to the activity of the tongue. And all these three

2
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types of activity are oriented towards Krsna (Krsna paramulu);
that is why the instrument is called ¢ Parai’ Not only that, they
are fo remain in inseparable contact with him in the future and
render soul-deep service to him. That is the final aspiration in
undertaking this rite.

9. ‘“Pdror pugaldp padindelorempivay

“ Jomn in this rite in such a way that the onlookers will praise

us

The gopikas have no interest in getting gain or fame or other
benefits in doing worship. Their only objective is union with
Krgna There is some fine idea behind their call inviting people
to join in the rite so as to make all onlookers happy. Praise
flows from happiness. Their wish seems to be that the elders
who, lacking knowledge of self, objected to their contacts with
Krsna previously, should become happy with the termiation
of drought and the advent of rain after which they are hankering.
This wish is in keeping with the attitude of devotees.

Devotees, who approach the Lord, ardently wish happiness
and fulfilment of desires even to those who have blocked their
experience of God. They do not hate them as enemies who have
obstructed their endeavours to enjoy God. Though they have
now the opportunity, they will not take revenge on them. They
do not look down upon them either, treating them as people who
merely run after mean material objectives. On the other hand,
they wish them all happiness and fulfilment of their desires. It
is not for fame that they entertain such attitude towards them.
It lies in the very nature of those who have experienced God.

The objective of this rite is the Bath, the bath of God-experience.
The man who is exposed to the hot rays of the sun in mid-summer
takes a deep plunge into the cool waters of a pool for relief; he
is so deeply immersed in the waters that his form and name cannot
be scparately distinguished. In a similar way, the man who is
consumed by the severe miseries of worldly life plunges for relief
into Srimannariyana, the embodiment of all auspicious qualities
such as love, friendliness, goodness and easy accessibility. The
bath is complete when he loses his identity and finds his true self
in God-experience.
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To attain the fruit of this rite, the qualification needed is
the desire to take the bath The means to secure the objective
is Narayana Himself; and Narayana becomes the means only
to the gopikas; that is, to those who, like the gopikas, seek no
means other than Krsna. Thus, the objective of the rite, the
qualifications required for the participants, the means of accom-
plishing the rite and to whom the means becomes available, are
succinctly indicated in this hymn.

This rite may be deemed as God’s worship extending over
thirty days. The Agamas declare that the nature of God assumes
five forms, para, vyitha, vibhava, antaryami and archa. Sriman-
narayana whose form is Truth-Knowledge-Bliss and who is the
Prime Cause and who is called Sar (Being or Existence) is the
Para Brahma or the Supreme Phenomenon. This Para Tattwa
shines in four Vyihds (Quiescent forms) for the purposes
of creation (Srsthi) ,maintenance (Sthiti), destruction (laya), libe-
ration (mdksa), dissemunation of the Vedas (V&da pravartana).
These four Vyihas are called Vdsudéva, Sankarsana, Pradyumna
and Aniruddha.  The nature of Vasudéva is the unequalled
expression of six qualities—knowledg: (Jiidna), might or strength
(Bala), affluence and sovereignty (aisvarya), Puissance and vigour
(virya) power (3akti) and effulgence (t&jas) in all their completeness.
As nothing excels this in form and in qualities, it ic called Supreme
Vasudéva Tattwa. Thisis the complete unexcelled form in Vaikuntha
that liberated souls worship  The other three Vyithas-Sankarsana,
Pradyumna and Aniruddha-emerge, for specific purposes, as a result
of combining two of the six qualities enumerated above in their un-
excelled form - One of these forms lies on the milk-sea and when neces-
sity arises manifests in the world asincarnations. Th2word ‘Bhagava’
means the six qualities mentioned above; and He who possesses
them is Bhagavin Each of the three letters Bha, ga, va indicates
two of the above qualities; the letter An stands for mean qualities;
and ‘na ' m2ans ¢ No '’ or the negative. Thus the word Bhagavan
has come to mean One who has all the auspicious qualities and
no mean qualities; that is the Supreme Brahman. Our duty
lies in worshipping this Para Brahma only. But this Paratattwa
as expressed in supreme vyihas is beyond our reach. That is the
reason why the Supreme takes an incarnation at suitable times in
order to provide an opportunity to the ardent devotees who pine for
Him to vision His form. Sri Rama and Srf Krsna are such incar-
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nations; and they manifest His Vibhava or glory. But such
incarnations manifest themselves at some time and in some place
and disappear. They are thus inaccessible to people of other
times and other places. In order to be readily available to all
who wish to worship, this Bhagavat tattwa (God-phenomenon)
becomes immanent in every atom of a being and resides in the
immost heart. Worshippers nced not go anywhere; they are
helped to find Him in themselves as the Immanent One. Bhagavin
makes Himself still more easily accessible to his devotees, enabling
them to worship Him with their external senses, by residing in the
different concrete forms of images or idols reared by them, each
after his own heart. This is Archavatira. Among all these
modes, Paratattwa is like water in sweet-water sea. which lies
invisible somewhere, It is true that it exists; but it cannot be
of use; it does not quench the thirst of those who are parched
here and now. Vyiiha is like water in the clouds. It is not readily
available to drink. Only when the cloud discharges itself in rain
and tdkes shape as a river does it come within our reach and satiate
the thirst. The Incarnations are like river-waters; they flood during
rainy season, but shrink away or dry up in summer when we badly
need them  So to the man who suffers from parching heat, these
three modes do not provide rehef; they are beyond the reach of
his experience. The form of Immanence is like water in the bowels
of the earth; « will be useful only if it is brought out by digging
the earth. This is not easy for all. Bhagavan Krspa has pro-
pounded in the Gita: “I shall receive every devotee in the form
and in the manner in which he worships me.” (* Y€ yatha mam
prapadyanté tam sthadhaiva bhajamyaham.”) Be it 2 sage (Jiiani),
or a devotee (Bhakta), be it 2 man in agony for lost possessions
(Arti) or one hungering for new wealth (Artharthi), whatsoever
form or mode of worship is adopted by him, God graciously appears
before him in all His fulness in the form chosen by him and fulfils
his prayers. Such facility is there in Idol-Worship (Archamirti).
The earlier forms of worship are beyond reach. It is easy to
render worship to God in the form of an Image. By doing this,
they will be deemed to have done the other modes of worship
also and become worthy of attaining the Supreme in the Heavenly
Abode. In the Archamirti, God, who is so easily accessible to
devotees, stands with all His attributes in full splendour. Hence
those who worship It attain the same fruits as those that adore
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This is what Godadévi has proved in this

s worshipped the Lord in the temple of Srivilliputtir,
In serving Him she has kept in mind the way the gopikas served
Krsna. She has, at the same time, adored the Supreme Self who
is immanent in the immost rccess of her heart. She has demon-
strated all these three modes of worship, and the result achieved
is unbroken union with God and eternal service to Him. Thus
has she attained the highest end of life (Parama purusartha). In
the hymn, we see how all the preparations are made in their day
by gopikas in Nandavraja to reach Krsna in the month of Marga-
irsa. We see also how Andil, like a gopika, makes her own
preparations to go to the presence of 811 Vatapatrasayi in Srivilli-
puttir. In this hymn, we see, as well, how a devotee who adores
the Immanent Being develops a taste for God-union during the
upsurge of his tendency for purity, and goes to a preceptor and
attains self-knowledge; and ascertains from him whom and how
he should attain and begins the particular mode of worship.  This
great Tiruppavai ritual finds a synthesis in Archamarti (the form
of Idol) of all kinds of worship and of the three means of fulfil-
ment, Karma (action), Jiidna (knowledge) and Bhakti (devotion).

‘ Patakangal tirkum, parama nadikdtrum
Veda manaitiukkum vittagum >

This Tiruppavai removes sins and discovers the lotus-feet
of the Supreme Being. It is glorified as the succinct essence of the
main secrets of all the Vedas, presented in a simple manner so as
to be within reach of common people. Things beyond normal
reach are made easily available even to ignorant men and women.
Those who do not learn these thirty hymns and perform this rite
are a burden to the carth

 Kodai tamil aiyaindu mainds [
Ariyada manidarai vaiyam sumappad; gvftp{by’l’n Frvnyr
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ten hymns (6 to 15) shows how the young'%iﬁ;ls from diﬂ‘erﬁ"lzg‘
homes arc roused from sleep and taken into company. Thesthird
stage.is marked by the remaining half of the hymnal (16 to 30)
in which Nanda, Yasoda, Nila, Balarama and Krsna are severally
roused from sleep; and the gopikas after making known their
wish become united with Krspa. The moon that is separated
from the sun gradually earns beam aftcr beam of light, becomes
full, and then slowly merges into him; and this takes a month.
Similar is the case with the individual sclf in relation to the Supreme.
The number ° thirty * indicatcs that therc are three dasas (stages)
in this vrata (rite); 1. Sadhana or endeavour; 2. Anvesana
or quest; and 3. Anubhava or expcrience. Again, this 30-day
vrata also suggests the fulfilment of the three aspects of the soul’s
aspiration; (Ananya 3€satva) to be the possession of none else
than God; (Ananya bhdgyatva) to be enjoyed by none else than
God; (Ananya $aranatva) to seek refuge in none else than God.

Thus does this Vrata transmit the profound secrets of spiritual
life in a manner that is easily understood by common people.




PASURAM 1II

PREFACE

In the first PaSuram, the gopikas outlined 1. the objective
of their ritual, namely, eternal union with God; 2. their quali-
fication for undertaking it: an intense longing for that union; 3.
the means availed of for attaining the object, Krsna himself, They
have launch~d upon the ritual with full knowledge and conviction
that the end pursued by them is laudable and worthwhile, that
they have the capacity to push through the ritual to the end, and
that Krsna is there to equip them with the implements needed
for success in their attempt.

In this second Pasuram, they dwell upon the rules to be observed
for the duration of the ritual, the things to be done and the things
to be avoided Rules are prescribed for participants, only to
make them pure and fit. The gopikas who firmly believe in God,
both as their goal and as their means, and relish serving Him, are
under no such obligation to observe them Still. they adhere
to the code of conduct, prescribed in the ritual, only to enhance
the plenitude of God's glory and the ecstasy of the devotees.

No object 1s inherently good; nor is it bad. Were it so, a
good object remains good for ever and a bad object bad for all
time. But such is not the case. All objects in the world are
composed of the three gunas (of purity, activity and inaction)
and are subject to the changes of Prakrti (primal nature). One
accepts an object as good and welcomes it on one day; the same
object, the same one rejects as bad on some other day. Thus
goodness and badness are not inherent in the objects; but are
determined by onc's gunas and regulated by individual karma
(accumulated past actions). So their acceptance as good or rejection
as bad, works alike and results in sorrow. All worldly things
are delusive in nature and result in joy or sorrow. What gives
joy today leads to sorrow tomorrow. Acceptance or rejection
of worldly objects leads alike to sorrow. Possession of wealth or
of wife and children results in as much grief as non-possession
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of them; because joy and sorrow are not inherent in them, But
the subject pertaining to God is different; it gives joy always and
to all; because its goodness is inherent in the subject and does
not change according to one’s karma. That is why the gopikas
reject all mundane objects as insignificant, transient and odious.
The only object that is inherently good, and remains good for
ever and for all, and that leads only to happiness is that which is
naturally related to God; and hence it is that they cling to God
who is Eternal and Permanent, who is the Dispenser of bliss and
the Possessor of all auspicious qualities.

Vaiyattu valvir gal ! namum nambavaikkum
cceyyungirisaigal Keliro, Parkadalul
Paiyattuyinra Paramanadipadi
neyyunnom Palunnom natkaleniradi
maiyitteludom malarittu ndm mudiyom
Seyyddana Seyyom tikkuralai ccenrodom
aiyamum piccaiyu mamdanaiyungaikatti
Uyyumdrenni Yugandelo rempavay

Summary.

“ All ye who, though born i this world of sorrow, yet enjoy
bliss as contemporaries of Krsna, listen to the manner of our
performing this ritual. We shall gently sing benediction to the
feet of the Supreme Person, who has bcen resting quietly on the
sea of milk. During the period of the ritual, we shall take our
bath before dawn. We shall not help ourselves to milk or ghee.
We shall not smear our eyes with collyrium nor shall we deck our
hair with flowers. We shall avoid actions not done by our elders;
nor shall we ever utter anywhere falsehood nr words that hurt
others We shall honour the wise with liberal gifts of grain and
money. We shall bestow charity on the celibates and the ascetics.
We shall always reflect upon the way of higher life. May you
witness this and feel happy!”

This Paduram exhorts the intending participants about the
things that they should or should not do during the course of the
Vrata,
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Commentary.
1. Vaiyattu val vir gal!

The gopikas, born in the Nandavraja, are deemed as exceptio-
nally fortunate maids, for theirs is the bliss of perennial Krsna-
consciousness. The Lord who is inaccessible has, by incarnating
as Krsna, facilitated to the lucky daughters of the village, easy
access to Himself. In His Supreme State, the apprehension of
God’s supremacy alone gives happiness; and this is limited only
to the enlightened wise. But here, the happiness of the devotee
is mostly derived from understanding how God has been showing
His humility. The Lord who is to receive the services of all becomes
the lowliest of all and serves others. This facility is not available
in His abode. Knowledge and bliss for the individual selves
(jivas) in this world become clouded under the influence of Avidya
(nescience). But in Paramapada (Divine Abode) Jivas are free
of the restrictions of Avidya; they blossom in full in their real
nature; and their knowledge and bliss become limitless; and so
they are able to enjoy the Absolute.

Moreover, there is little scope in His abode for His auspicious
qualities to shine in full splendour; since those who dwell there are
fully enlightened and realised souls. But here in Nandavraja,
His auspicious qualities like clemency, forbearance and love find
their full expression. That is why even liberated souls descend
to this world to have that exhilarating experience. The gopikas
compliment themselves on their good luck  Living in this mundane
world, where the intellect is liable to perish by the latent tendencies
inclining to sense-enjoyments, the gopikas are really blessed in
their engrossment with Krgna-consciousness. To have been born
in the same village with Krgna and at the same time, to have gained
the eligibility to enjoy him by being young, and finally to have
been accepted as deserving of his gracious love—how exceptionally
fortunate are these village maidens! Though Andi] too is one of
them, she finds the company of the others, similarly placed, quite
exhilarating.

The released souls residing in the Divine Abode have felt a
desolation during the incarnation of Krsna on the earth, a desolation
similar to that of (1) those residing in Ayddhya after 8ri Rama
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left for the woods and (2) those residing in Mathura after Srikrsna
left for Vrépalle. In the absence of Nariyana, the Divine Abode
itself looks a prison. The milk-maids consider attainment of
Divine Abode unnecessary, when the Supreme Person has Himself
descended to the earth and made Himself easily accessible to all
the aspirants by showing His auspicious qualities in all their
splendour. He has blesscd them with knowledge of His real
being and has enabled them to enjoy communion with Him. As
this glorious experience is available in this world, they see no
reason why they should think of the Heavenly Abode at all. They
do not expect greater bliss there than here. It is true that His
supremacy has no outer limit in the Beyond. It is equally true
that His graciousness has no inner limit in this mundane world,
either. While the latter is within the compass of experience,
here and now, why hanker after the other world and its remote
joys?

Hanumaian provides a shining example of a devotes who is
disinclined to go to the Divine Abode as is evident from his reply
to 8ri Rima on this question. “O King, my friendship abides
in you for ever; and my devotion is confined to you alone. My
thoughts refuse to stray away from you.” Hanuman’s love for
8ri Rama is superior to Sri Rama himself. Even if he has to
separate from S$r1 Rama, his love for him does not leave Sri Rima;
and the root . ause of this love is not Sri Rama’s supremacy but
his universal lovableness. Whoever sets eyes on 8ri Rama—be
he friend or foe, man or woman, wise man or fool—feels alike
inexplicable bliss. To this spell Hanumédn succumbs; and this
attachment 1s not a fleeting experience; it abides as long as the
soul exists. Hanuman’s attachment is ripened into abiding devotion
—devotion to 8ri Rama alone—not to be shared by anyone else.

There is a distinction to be drawn between attachment and
devotion Dasaratha’s attachment to Rama is fondness; Laks-
mana’s, on the other hand, is devotion When 3ri Rama desired
Dasaratha to stay in Ayddhya and not to follow him to the forest,
Dasaratha could not say anything in reply. He stopped, only
to die, pining for 8ri Rima. This is fondness. To the same
injunction to keep back and not to accompany him, Laksmana
carnestly pleaded that life, even for a moment, was impossible
for him without Rama, and entreated Rama to accept his servicet
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This is devotion. To know that separation from him is death
and so to seek eternal contact with him is what is called devotion.
Fondness is without this knowledge, and consequently, separation
brings about death. In Hanumin both fondness and devotion
are found in cqual measure; in fact, the former is slightly stronger.
His fondness is confined only to Sri Rama, and that too because
of Rama’s lovableness and heroism, Hence his mind refuses to
stray away from him. Such is his single-minded devotion to
$ti Rama that his mind takes no cognisance of cults differen.
from 8ri Ramatattva; and his tongue refrains from even mentioning
them as they are totally repugnant to him

The fondness that the gdpikas exhibit for Krsna during the
period of his incarnation is similar to Hanuman’s for $ri Rama.
They are averse to the attainment of Paramapada, in as much as
the happiness of intimate contact and communion with the Lord
has been theirs, even while they are here below; and Paramapada
does not hold out brighter prospzcts for this union. Hence it is
that Andal addresses them as those cnjoying bliss, even while
living in this mundane world, here and now.

In the first hymn, the call to join in the ritual seems to have
been limited to the maidens of Vrépalle only. In this Pasuram,
however, the invitation is extended to all those in the universe who
feel a taste for God-consciousness and yearn for salvation. To
qualify for this participation, they should be blessed with human
form and with long life, and be imbued with a relish for spiritual
occupations, and a tendency to tread the path prescribed by
scriptures and adopted by the elders through generations. These
alone are capable of enjoying bliss even while living in the mundane
world (Prakrti mandala) bound by the three fundamental qualities
(gunas). From this it is clear that spiritual exaltation is possible
only in this world and nowhere else; and those who enjoy such
bliss are naturally disinclined to go to the other worlds.

2. Namum nampavaikkuc ceyyungiri saigal keliro!

Now follows a catalogue of things that are to be done and of
those that are to be avoided by the participants in the ritual. Unliks
others, they do not declare that their ritual will bear fruit or that
they will manage to bring it to fruition. ~They are of a strong
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conviction that Lord Krsna will himself make it fruitful. They
are not atheists; nor are they mere theists in name. They are
theists with complete faith in the subjects propounded by the
scriptures and Sastras. They do not claim that they form one
part and God the other part of Reality. On the other hand,
they have the conviction that God is All-in-all and is the Whole
Reality.

Raksdasas (Demons) perform sacrificial rites with the aim
of destroying God-phcnomenon (Bhagavattattwa); and God’s
devotecs, Dévatas (celestials), too, perform rites keeping as their
end the fulfilment of their selfish desires. The intention of gdpikas
in performing this ritual is not to strike at God or godly men;
but to invoke benediction on God and perpetuate His plenitude
and to wish eternal bliss to His devotees. Thus this ritual is unique.
Some of the gdpikas expound the details of the ritual, while the
others listen to them  This does not imply that those who expound
are knowing and the others ignorant. This they do, only because
a mutual exchange of ideas concerning the ritual gives them pleasure.

When God Himself is both the means and the end, the doubt
naturally arises as to why the gopikas should have a programme
of work to pursue. But the fact remains that till the aspiration
is realised, they will have to act and cannot remain passive, even
because they ars sentient beings. Whatever they do, they do as a
consecration to God; and so their actions cease to be means and
become ends in themselves. As they are experiences of God-
consciousness, they assume the form of fulfilment. It may here
be noted that passivity is impossible to a sentient person; he cannot
but be active. And if he is urged to do certain things, it is not
because he believes that they will be effective instruments to secure
the end; but it is because he wishss to attain fulfilment as speedily
as possible. If a person makes no effort of his own and remains
idle, in the belief that God Himself will manage to take him, it is
clear that he has not fully understood the nature of Bhagavat
tattwa. One who has gained knowledge of the true nature of
God develops a taste for Him; and this taste leaves him no peace
in separation from Him; and unable to endure delay in meeting
Him, he does some thing or other which is in tune with his aspiration.
We see what endeavours people are eager to make repeatedly,
even when they become futile, to realise their abject ambitions
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in the world. No wonder, then, that a devotee, who ardently
aspires for the perfect God, par excellence, is constantly impelled
by an urgency—that leaves him no respite—to do something
towards the realisation of his objective, even if such efforts are
futile. Though there is nothing that the gdpikas can do to augment
the security, the plenitude or the glory of God, their agonising
eagerness for such fulfilment drives thcm on to these efforts, like
performing the ritual and observing certain principles in it. But
such ritual-performance alonz will not be an effective means to
realise the end.

The gopikas are beside themselves with joy that in the very
place where they are strictly prohibited contact with Krsna, they
are now freely allowed to be with him  The call now goes to them:
“Listen To be contented at the very beginning with the freedom
given to us is not enough We must p-oceed apace till we attain
the Lord. We relate to you the stories connected with this ritual
and with Bhagavan Krsna, not because you do not know them,
not because we presume to know better about them; nor do we
usurp the place of the preceptor and discharge his duty of expound-
ing them. We do so simply because it is the duty of devotees
to enlarge upon them for mutual benefit. We feel that tongues
reach fulfilment in discoursing on them; and ears find fulfilment
in listening to them.” After completing Mahabharata consisting
of over a lakh of vcrses and expounding in full all the four objectives
of Dharma (Right conduct) Artha (pursuit of wealth) Kama (Pursuit
of Desire) and Moksa (attainment of release), Vyasa enquires
a listener which of these objectives has appealed to his mind. Out
comes the reply that these four objectives have failed to make any
impression. They are insipid. They are not the objectives worthy
of pursuit. Higher than these, is the obligation to hear the stories
of Hari. That alone is the highest objective (Purusartha) worthy
of pursuit. To one who has fallen under the spell of God’s
auspicious characteristics, nothing is more refreshing to the heart
than listening to the stories of God, particularly when the narration
is done by no less a sage than Vyasa. That alone is the noblest
objective.

In a similar strain, the gopikas are exhorted to listen to the
salient features of the ritual; listening itself is regarded as the only
objective worthy of pursuit.
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3. Parkadalul paiyattuyinra parama nadi padi

Let us sing benediction to the feet of the Supreme Person
who s quietly resting on the Sea of Milk.

In the previous Pasuram Anda] has stated that Nariyana
Himself will give the “parai”, the musical instrument needed
in the ritual; and that He is nonc :lse thin Krsna, the Son of
Nandagdpa, the lion-cub of Yasoda. It is to be understood that
the Supreme Phenomenon (Paratattwa), the Parapurusha lying
on the ocean of milk (Srimanndrayana), the Immanent one in
all creation, Lord Srikrsna, and the adored Idol (Vatapatra $ayi)
in Srivilliputtir—are all one and the same in the view of the gopikas.
Now in this pasuram, Anda] says that at the outset they should
sing benediction to the same Narayana who lies still on the sea
of milk, absorbed in His concern for providing protection to
His creation. He is immanent in every object of creation; at
the same time, He has enfolded within Himself the whole of His
creation In thz same way as a peasant raises a hut adjacent to
his farm and rcsides there to protect the harvest raised on it, the
Lord has, in defzrence to the prayers of Brahma and other celestials
(dévatas), made Ananta His bed and laid Himself on him in order
to protect the universe which He has created. He keeps ever alert
so as to obviate delay in responding to the cries of supplicants
in agony. He lies gently and still on Ananta, reluctant to make
any movement or change in posture, lest the cries of the needy
should go unheard and unheeded. He does not bear to exchange
even a word or two with his consorts, Laksmi and Bhudevi. He
is the Supreme Purusa apparcntly inert but distinctly alert. Of
all the forms adored by the devotees, that of the Supreme Person
in the lying posture is the highest. Beauty is at its maximum
radiance in this posture; and those who have witnessed it appear
to have lost themselves in ecstasy to a greater degree than those
who merely enjoyed His form in other postures of standing, sitting
or walking.

Vidvamitra, who had complete self-mastery, was so much
bewitched with the beauty of the sleeping Ramachandra that he
forgot the business on hand; and instead of rousing him from
sleep began praising him:  Kausalyd Supraja Rimia. How
exceptionally fortunate is Kausalya to have brought forth such a
charming child!” This is something similar to a hungry man who,
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fascinated by the flavour and appearance of the menu served,
forgets to eat and begins to praisc the dresser of the victuals. The
exceptional grace of Rama's sleeping form has diverted Visva-
mitra’s attention from the immediate purpose and led him to
praise the fortunate mother, Kausalya. Again, 1t is relevant
here to refer to what Sita observed when, with her bosom lacerated
by a crow, she was obliged to cause disturbance to Rama who
was sleeping with his hzad resting on her lap.

Samaya bodhitah Srimdn sukha suptah parantapah

Sita is fascinated by the pile of resplendent beauty (Rama) sleeping
soundly on her lap and extols him for all hus splendour. She goes
a little further in complimenting him that, even while in sound sleep,
he inspires his enemies with scorching fear. When such is the
case, she regrets that she has disturbed him quite unnecessarily.

The gopikas feel that their primary duty is to chant the bene-
diction to the feet of the Supreme Person who charms the world
by his beauty and brings it under His control, and whose alertness
in protecting the world takes the form of yogic poise. He is
the Purusottama, the Supreme Person; and the yogic stillness
is appropriat: to Him. The gopikas are women; and it is in
keeping with their naturc that the moment they know Him they
should prostrate at His feet and chant the benediction with love
and declare that they belong to Him only.

The foremost act in this ritual is the chanting of benediction
to the feet of the Supreme Person. This is exactly what we should
do always. The sea of milk is the ever-flowing stream of God’s
auspicious qualities. He who is filled with the pile of those qualities
is the Supreme Person. That He lies on Sesa with His mind centred
on the protection of the universe underscores the fact of His having
penetrated it and made it His own; and of His alert waiting for
an opportunity to offer it protection. There is, in fact, no need
of our prayers to such a One to save us. The moment we under-
stand the real nature of the Supreme Person, that very moment
have we risen from our sleep; and the very first thing to do thereafter
is to sing His benediction. The recognition that He is our lord
and that we are His own servants is followed immediately by an inner
urge of love which finds spontanzous expression in a song of
benediction that He should remain for ever happy and blessed.
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4. Neéyyunnom palunnom
“ We do not consume ghee: we do not drink milk.”

That is as much as to say, that the gopikas do not accept
things that sustain the body. Fasting is an essential adjunct to
every ritual. The idea behind it seems to be that by showing
their famished bodies the devotees expect to melt the heart of God.
When Srf Rama was in the forest of Dandaka, the Rsis assembled
before him; and showing their emaciated bodies, mangled by the
Riksasas, bemoaned their misfortune that Rama ceased to be
their protector (Ehi pasya 3arirani). Moved by the pitiable sight,
Rama assured them of his protection. The gopikas intend following
this example. They know the nature of Krsna’s love. They
believe that if they give up food, Krsna cannot endure their starving;
and so will hasten to fulfil their purpose. If they fast, their bodies
may famish but the agony of starvation is felt only by their souls.
That means, Krsna who is their soul is the person that suffers by
their fasting. Are not all of them the bodies of the Supreme Self?
Having been born in Nandavraja, and having developed love for
Krsna, how improper it is for them to take away, like demons,
the articles of food most liked by him, namely, milk and butter!
No, they would not be guilty of such a crime. Ghee is present
in milk; it is inextricably merged in it, so that it cannot be separated
from it and shown as ghee. In a similar way, this universe
(Jagat) both sentient (Chétana) and insentient (ach€tana), is the
outcome of God’s will (Karyatattwa); and it cannot be separated
from Srimanndrdyana who is the root cause of it (Karana tattwa).
Srimannirdyana is the milk, Separated from Him and undergoing
a change and taking a different form and a different name, this
universe, which is nothing but an enlarged manifestation of His
splendour, is the ghee. The gdpikas declare that they do not
consume milk and ghee for their own pleasure; nor do they entertain
the feeling that they are enjoying them This is what they wish
to convey by their intention to fast, to give up milk and ghee.

The gdpikas may also be conveying, by suggestion, that their
experience of God, resulting from their chanting of hymns of
praise, has already fed them; and that they are so full with it that
they are unable to consume any other. Those who remain in
the presence of God consider that God-experience itself is their
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food to eat, water to drink, raiment to wear, panm to chew for
diversion (vilasa); and they feel no relish for the worldly feasts
and pleasures. Thosc who have just eaten cannot eat again.
Likewise, those who have had a spiritual repast find an ordinary
feast to be superfluous. This lack of hunger and inability to
indulge in feast is what constitutes fasting. Giving up food under
compulsion, even while hungry, is not fasting. It may be starvation.

As Anda] has completely identified herself in imagination
with the gopikas, she does not say, “ we do not take food ”’; on
the other hand, she says: “ we do not consume ghee, we do not
drink milk.” Milk and butter are the staple food for the gopikas,
Those who live with the firm conviction that Vasudeva is All-in-all
(Vasudéva-Sarvam) find their sustenance in the nectar provided
by the song of praise to the name of the lotus-eyed Sri Kysna.

Pdthe yam Pundarikaksa ndma sankirtanamrtam.

Thus the first thing to be done in this ritual is the recital of the
hymn of praise: and the first things to be given up, milk and butter.

5. Natkale niradi
“ We bathe at break of day.”

“ Instead of getting ready to bathe after the arrival of Krsna,
we bathe before he actually turns up; and thus become fit to be
enjoyed by him.”

The essential point here is to bathe before the day breaks.
Bathing at dawn is an injunction which applies to all. In mentioning
this as one of their regulations, they seem to convey a secret meaning.
Taking a bath, speaking the truth, discharging a duty—such
principles are to be observed regularly and always. But observing
them on the days of ritual yields greater fruit; while non-observance
imparts a darker blemish (d6sa). So it is obligatory to observe
the regulations punctiliously during the days of ritual.

People do wake up early in the morning. True. But the
dawn, when the gopikas rise to take their bath, has a special
significance. As dawn is the time when the tendency to purity
(sattwaguna) predominates, the mind shines in all its freshness.

3
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Not to waste such time by plunging into worldly pursuits but to
use it for immersion in spiritual subjects concerned with God,
is the unique significance of their morning bath. The Supreme
Lord in His cagerness to protect them has come down to the Sea
of Milk and is cagerly waiting for their call. But these devotees
are unable to endure even the short interval of time between their
summons and His response and so hold out the threat: “ Look!
We shall take our bath before daybriak ™ This restlessness is
similar to that of the queen who attempts to protect herself because
of the little delay occasioned before her husband, the all-powerful
King, could respond to her call. Such an audacious move amounts
to an insult to the King The -King hastens to her side with
speed for fear that the world may ridicule him as one who is unable
to succour his wife. The prescriptions that the gopikas observe
in the ritual are not expzcted to confer on them special benefits;
they are observed only to induce Krsna to speed up to their midst

There is something more. They wish to indicate that even
those who enjoy God-consciousness and who arc devoted to Him
and believe in Him as the only means, should not abjure the daily
bath and other perpetual obligations, but render them as dedicated
acts of service to the Lord.

It is said that to cool his body from the consuming heat
generated in it by separation from Rama, Bharata used to repair
to Sarayu river at midnight for a dip. Likewise, under the plea
of the ritual, the gopikas get ready for a bath so as to alleviate
the heat of agony resulting from separation from Krsna. After
the fall of Ravana, Vibhisana entreated Sri Rama to have a bath,
Rima declined saying that in the absence of Bharata, the son of
Kaikéyi, he had no relish for a bath; and that new clothes and
ornaments would appear asneedless burdens. God Himself has rejec-
ted a bath when His own belongings, His ownkith and kin who are,
as it were, part of Him (32sa-bhiita) are away from Him. How
then can the latter ever accomplich a bath away from their owner
and sustainer? When the husband is away, the wife does not feel
like taking & bath, In such a case, how is it that the gopikas,
knowing it to be wrong, prepare themselves for a bath? It is
only to make known to Krsna their acute agony of separation
from him and thus melt his heart.
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6. Maiyitteludom
*“ We do not decorate our eyes with collyrium.”

The eyes of the gdopikas are naturally graceful. Still, it is
auspicious to decorate them with collyrium. They now declare
that they will renounce it during the period of the ritual.

The eye is the symbol of Knowledge. Jiianaydga consists
in having knowledge of the true self. To acquire that knowledge
by themselves and for themselves is considered reprehensible.
So the gopikas refuse to acquire and enjoy it; they welcome it
only when they come by it through the grace of God. Such is
their strong conviction of their entire dependence on God (Para-
tantrya-nistha). While dealing with their principle of daily bath,
they have occasion to elucidate karmayoga, that they perform
works only as dedicated services to the Supreme and not for their
own satisfaction That is the principle of abidance in works
(Karma nistha). Likewise, they are prepared to accept knowledge
of the nature of ths Self, only if He vouchsafes it to them for His
own pleasure. They will not earn it by themselves or for their
own delectation. Such is their abidance in knowledge (Jiidna nistha).

If the eye stands for knowledge, the collyrium which decorates
the eye stands for devotion. This ointment imparts brightness
to the eye; so does devotion to knowledge. This Anjanam is
earned by cnlightened souls (siddhas) who have attained God,
and is given by them to their beloved friends (aptah). With its help
can be seen the treasure, hidden somewhere in the depths. Deep
in the soil of this body is buried the treasure-trove, the Supreme.
Similarly is He transfused in the whole universe. It is essential
to smear the eye of knowledge with the collyrium of devotion,
in order to become compstent to perceive this treasure, God.

As the gopikas are entirely dependent on God. they make
no effort of their own even to acquire devotion to Him. The
moment th: tendency to purity (Sattvaguna) emerges, they con-
secrate all their activities to Him and cease all other trials. In
stating that they do not decorate their eyes, they imply that all
attempts at beautifying the body become futile, until after the soul
is proparly adorned. When the soul is chastened and filled with
His communion, it becomes beautiful; and then only do ornamens)
to the body make for splendour.
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After all, what for is decoration except to delight the Lord?
And when He is away, why should they beautify themselves?
The gopikas adorn themselves only to give an opportunity to
Krsna to rectify the shortcomings in their efforts. When he is
by, he notices the lapses and himself corrects them, gives finishing
touches to the toilet, and enhances their beauty. Their main
purpose is to give him satisfaction in some way or other. .Providing
him satisfaction by supplying him with anything that he does
not have is not possible. He has all that he wishes to have, So
the only way of their discharging their primary duty of giving
him satisfaction is by providing him an occasion to rectify some
lapse in their efforts to make themselves agreeable to him. Now
that Krsna is away, no such chance exists; and so they refuse to
decorate their eyes. In their simplicity, they believe that this
threat will disturb Krgna and hasten him to meet them and persuade
them to adorn their eyes with collyrium. Unless they adorn
themselves, he has no joy. Until they do so, he will not have
the coyeted privilege of making adjustments in the decoration
and feeling happy. How long can Krsna withhold himself from
them? Is he not an adept in the lore of love?

7. Malarittu nam mudiyom
“ We are averse to decorating our hair with flowers.”

Bloom and fragrance emanate only by contact with the Divine.
The gopikas find these qualities in the flowers. Now they have
developed resentment of flowers because they have seen in their
bloom and sweet scent the touch of Lord Krsna, which they them-
selves are lacking in. Hitherto these flowers used to retain their
delicacy (Soukumaryam) and fragrance (Sougandhyam) by clinging
to the hair-dos of the gopikas. That is to say that, even to those
who have experienced God, constant association with devotees
provides fresh joy for ever and ever. Now the gopikas are dis-
inclined to strew flowers in their hair. This is one of the regulations
they observe as an adjunct to the rite. Usually, participants in
religious rituals are prohibited from smearing their eyes with
collyrium and decking their hair with flowers.

Flower is a symbol of enjoyment (Bhogam). Decking the
hair with flowers, like smearing the eyes with collyrium, is a means
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of making oneself more attractive. This effort at decoration
they reject as futile, even because the Lord who is to enjoy that
beauty is away. If he were by, he would approach them, choose
the flowers and arrange them in their hair and insist, upon oath,
that they should retain them there, if only for his delight. No
such consummation is possible now. Hence their rejection of
flowers. The devotees should not indulge the thought that they
are enjoying the pleasure that God-consciousness generates. Rather,
it is proper to think that God manipulates that joy for them in
order that it may cater to His own delight. If He conditions
the soul by providing it with knowledge and devotion to attain
spiritual experience and derive joy out of it, let Him please Himself.
But the gopikas do not, of their own accord, initiate efforts to
earn knowledge and devotion. That is why they say that they
will not by themselves deck their hair with flowers (Nam mudiyom).
If He does it, out of His own grace, they do not raise any objection.
To try to adorn themselves smacks of independence; to object
to His doing it likewise signifies independence. It is this spirit
of independence that has to be cast aside during this ritual. In
suchwise do they show how participants in this ritual should
cultivate abidance (Nistha) in the adoption of the three courses
of discipline, works (Karma), knowledge (Jfiana) and devotion
(Bhakti).

Even those who count upon God as the means to their reaching
Him have to perform the prescribed duties in a spirit of dedication,
as acts consecrated to His service. Never should they entertain
the idea that they are instruments for God-realisation. In their
efforts to gather the true knowledge of self, or in their endeavours
to secure strong attachment to Him in devotion, the thought should
never cross their minds that they are doing all this for their own
happiness. On the other hand, they should consider that God’s
grace has urged their efforts; and when their efforts bear fruit, they
should gratefully accept it as a gift vouchsafed by God for His
own pleasure. Even while experiencing God, they should not
think that they are enjoying Him; they should keep in mind that
God has given them the experience for His own pleasure and
that it is not up to them to reject it. ‘
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8. seyyadana seyyom:

‘““We refrain from doing things that are not done by our
elders.” Instead of saying that they will not do things that are
prohibited by the Sastras, they declare that they will not do the
things rejected by their elders. They have given greater importance
to tradition and custom than to the injunctions of Sastras. Dharma
Sastra declares that the practices of those who know righteousness
(Dharma) are to be accepted as authority and also V&das(Dharmajiia
samayah, Pramanam V&dascha). The way of life of righteous
people is the highest authority. In the Upanisad where the
preceptor prescribes a way of life to the disciple, instruction is
given that whenever the disciple is faced with a doubt in the rites
he performs or in the way of his conduct, he should follow the
ways generally adopted by adepts in rituals (karma nistulu), by
righteous men (dharmikulu), by gentle folks (soumyulu) and by
men of austere disposition (Staddhajuvulu).

( Adha yedite karma vichikitsava

vrtta vichikitsava syat

Yé tatra brahmanah sammarsinah,

Yuktal ayikiah aliiksah

Dharma kamassyul, yathd té tatra vartéran
tathd ratravartethal). ’

The gdpikas follow in the footsteps of their elders whose practice
it has been to worship and serve Krsna and none else. They are
of the conviction that he is to be attained (sddhyam) and that
he is the means (sddhanam) to effect that attainment. However
much ‘they like him, they know that they cannot directly attain
him; they must accomplish their wish through their elders only.
Hence it is, they rouse one anoth~r and ass'mbling, with their
elders to the fore, they worship Krsna. When gopikas are of the
strong conviction that Krsna is both the end and the means, why
need they aspire to cultivate spiritual qualities and renounce worldly
qualities? It is because they are sentient beings and cannot remain
idle that they act in such a way; but they do not regard these qualities
as means to the end. As the Supreme Soul is immanent in all
objects of creation and has spread Himself over the entire universe,
it is improper to regard one as a friend and another as an enemy.
Everything is to be conceived as closely associated with God;
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and that is why Prahlada treats all things alike (sama bhavana).
The Alwars (Vaisnava saints), too, consider this water and this
earth as part of the plenitude (Vibhiiti) of God and so are as
much worthy of welcome (adaraniyam) as Brahma and Rudra
and other deities.

In such a case, why should the gopikas make a distinction
between what are to be done and what are to be avoided? Granting
that everything in the universe reflects God’s glory, we have to
dissociate from one who is opposed to God and is conceited enough
to think that he himself is God. The reason for this is not that
God does not pervade cverywhere (Vyapti), but that this particular
adjunct (upadhi) is wicked; and until it gets chastened, it should be
rejected and kept at a distance. Fire is the same everywhere;
but firc in the cromation-ground is unacceptable becausc of the
stain of its adjunct. Similarly, porsons who believe that their
bodies are all-in-all (atmabhimanulu), or actions which promote
such attitude, deserve to be rejected. Bharata does not accept the
kingdom even though his father has given it to him and people have
assented to it and the preceptors have commended its acceptance—
all for the reason that in the annals of his family (vamsa) it has been
the practice for the eldest to rule over th: kingdom and not for the
younger ones. Again, Vibhisana knowing fully well that Sri Rama
is all-in-all for him and that he is sure to protect all who surrender
to him, seeks his favour through Sugriva and others and not directly.
This he does to respect the custom sanctified by time. The gopikas,
too, accept the authority of custom in performing their ritual.

9. tikkuralaic cenrodom
“ We do not utter words that harm others.”

Words should bz truthful and agreeable and should banefit
others. Words are true when they bring about good to the living
creatures. Even the words that cause good should not produce
excitement to the mind (udvégam) The art of speaking properly
is a great pznance. To extol oneself and to decry others, to expose
lapses and ridicule them, to indulge in subtle abuse and indirect
heckling—these are the ways in which words are used viciously.
Instead of saying that they will avoid these ways and speak only
words that bring forth good, the’ gopikas declare that they will
not utter words that harm others Of the two—speaking good
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words and avoiding bad words—the latter is a better penance to
undertake.  Again, going to people voluntarily and uttering
wicked words deliberately against others, makes the sin more vicious.
Avoiding slander is considered important in this ritual. Here
are the people who have believed in the Lord as the means; and,
when under His protection they go and stand before.Him, it is
essential that they should not speak ill of all those who have so
long caused obstacles to them. After Sitadévi rejoins her husband,
she never refers, even in private, to the tribulations she has
suffered at the hands of the raksasas. The gdpikas who have,
while rousing each other, indulged in playful words of condemnation
and recrimination refrain from making a submission of them
before him. When they come into his presence, they have clean
forgotten them. This ritual gets sullied, unless they cultivate
strict control of their tongues. Any attempt to hurt others ruins
their Vrata; it is obligatory for them to extend pity to those in
trouble.

10 Aiyamum piccaiyu mamdanaiyungaikatti

“ We bestow gifts and give alms till the recipients say ‘ enough.’
Still, we feel sorry that we could do nothing for them.”

Whatever a man offers for his own salvation and in keeping
with his affluence (Vibhavam) to deserving people at a proper
place and at an appropriate time is to be considered a “ gift”
(danam). Whatever is given out of pity to a suffering man comes
under ‘alms’ (bichcham). Whatever is given to Brahmacharis
and sanyasins (young scholars and ascetics) to cover their immediate
needs is called charity (bhiksha). Even while satisfying the recipients
with gifts, alms and charities, one should not feel egoistic about
one’s usefulness to others. On the other hand, one should feel
inwardly sorry for one’s inability to do anything at all for them.
Cultivating such an attitude is a pre-requisite to the participants
in the ritual. Instead of feeling egoistic that he could impart to
others as much of God-experience and as much of the glory of
devotees as he could earn or learn, he should feel sad that he could
not be of any use to others. To expound the splendour of God
is like giving a gift; and there is no limit prescribed for it. To
expatiate upon the glory of the devotees is like giving charity;
it should be limited to the aspiration of the recipient and his
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immediate needs. Imparting knowledge relating to the nature,
form and attributes of the Supreme Lord is likened to givinga gift.
Purveying knowledge of the nature of the individual self is
similar to giving charity. Itis obligatory for the participants in
this ritual to share with others all their spiritual experiences and
the benefits they have derived from association with devotees.

11.  Uyyu marenni yugand elorempavay

‘“ Examine the exalting methods enunciated above and be
delighted to listen to the regulations prescribed for the ritual.”

“During the period of the ritual, sing to the glory of the feet
of the Supreme Person. Do not eat victuals that give sustenance
only to the body. Accept only such dishes of food as help puri-
fication of the mind and communion with God. Bathe at break
of day to cleanse your body; chasten your mind by immersing
it in the stream of praise of God’s attributes. Do not get fully
engrossed in only adorning your body with ornaments. Secure
ornaments for the soul, such as action without desire (nigkama
karma), knowledge (jiiana) and devotion (bhakti). At the same
time, do not feel egoistic that you have earned them. Rather,
think that God has gifted them to you for His own pleasure. Avoid
actions not done by the elders. While in the presence of the Lord,
be engrossed in enjoying Him; never attempt to do harm to those
who are opposed to His worship by talking ill of them. Bestow
gifts and charities without feeling egoistic. Share with others
your own knowledge and experignce of the splendour of God
and of the profound influence of His devotees; and while doing so,
never for a moment feel conceited that you have been helpful to
others. Devise ways and means of imparting your spiritual
experiences to others; and derive pleasure in thus exercising your
mind. Infused with such love, come to participate in the ritual,
listen to the injunctions prescribed and honour them in practice.”
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PREFACE

The principles to be observed in the ritual have already been
outlined. The injunctions of the scriptures are to be observed;
otherwise, no pleasure can be had in this world or in the other
world. Krsna has observed that in determining what things
are to be done and what not, scripture is the final authority. Tasmat
Sastram pramdnamté kdryakdryd vyavasthitau. Even those, who
put their faith in God as the means, have to observe the rules
laid down in the scriptures, without hoping for any results therefrom.
The gopikas are performing the rite ostensibly for rain. But
their real purpose is to secure union with Krsna. This rite is merely
an excuse for it.  Bath for them is merely an appendage to the
rite. In reality, this bath is for assuaging the agony of separation
from Krsna. The main objective of the rite is union with Krsna;
rain is the subssdiary result (avantaraphala). To those who perform
sacrifices wishing a place for themselves in heaven, the main
objective is, no doubt, heaven; but there are certain unintended
subsidiary results, like worldly happiness, longevity, progeny etc.
The gopikas show no eagerness for results, visible or invisible.
Still, they declare in this hymn that, by their ritual, those who
have permitted them to perform it will also have their wishes
fulfilled.

In the Gita, it 1s stated that only those who are free from
envy satisfy the main qualification required to receive instruction
in the Gita. Similarly, participants in this ritual should qualify
for it by being free from envy. That is why they wish others
prosperity and progress (abhyudaya). It is not enough that the
ritual gives happiness to the participants. It must make the whole
world happy. It is rot necessary that the participants should
entertain such a wish. Even when such a wish is absent, the
ritual by its efficacy brings about safety not only to the participants
but to the entire world.
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” Yatrdstaksara samsiddhah mahdibhago
mahiyaté natatra vyadhi durbhiksa
taskarah:

Where a person, who has reached fulfilment (siddhi) in the
chanting of this particular ncantation, (astdksari mantra) lives,
that place and the entire country will be free from famine, disease,
robbery and other such evils.” By association with gdpikas who
are devotees of Nardyana, their kith and kin (sambandhis) and
their country are sure to abound in joy and plenty.

Ongi yulagalaiida uttamanperpad
nangal nambavaikku ccatti niradinal

tinginri nadellam tingal mummaripeydu
ongu peruficennel udu kayalugala

punguvalai ppodil porivandu kanpaduppa
tengade pukkirundu Sirttamulai patti

vangakkudam niraikkum vallalperumpasukkal
ningada 3elvam niraindelo rempavay

Summary.

A. we chant the sacred name of the Supreme Person, Tri-
vikrama, (who, on receiving the gift from Emperor Bali, grew in
stature upto the sky and measured the three worlds with his feet)
and take our bath under the plea of the ritual, may the world be
refreshed with three good showers a month and be free from all
physical ills and feel happy! While the paddy plants shoot up
to the sky and fish leap about in the waters of the corn-fields,
and the charming bees slumber in lotus flowers, may the land
smile with rich harvests! May the cattle sheds abound with cows
whose udders, on a mere touch of the steady milkman, release
potfuls of milk! May the whole land be filled with prosperity
that never wanes nor comes to an end! May the whole land ever
flow with milk and honey!
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Commentary.

It has been already mentioned that, in this ritual, God is
worshipped in all the five aspects of God-phenomenon—as the
Para (the Supreme), the Vytha (the Quiescent), the Vibhava (the
Magnificent), the Antaryimin (the Immanent), and the Archa
(the Adorable). In the first hymn, the gopikas have declared that
the Supreme Being, Nardyana, alone is the Giver of the fruit that
they are seeking. In the second hymn, they have referred to Him as
the Protector of the world resting on the Sea of Milk and sung
praises to His feet (Paraman adipadi) before undertaking the
ritual proper. In this hymn, they praise Trivikrama (Uttaman
Perpadi) who, to save Indra, begged Bali for three paces of earth
and covered the entire universe with his two feet. The word,
‘ Narayana,” suggests completeness in auspicious attributes (Guna
paripirti) and All-pervasiveness (Sarva vyipakatvam). These
two aspects are dealt with in the second and third hymns. Again
in the word “ Narayana ” are implied other attributes like Omni-
science (Sarvajfiatvam), Ownership (Swamitvam), Easy Accessibility
(Saulabhyam) and Gracious Considerateness (Vatsalyam). Among
these, the principal attribute is the Vatsalya of the great Ordainer
(Sarvéswara) in protecting the universe; and this characteristic is
brought out in the words *“the Supreme Person resting on the
Sea of Milk.” The eagerness of the Lord to protect, not finding
full occasion to satisfy itself while resting on the sea of milk, is
compared to a flower which is shorn of its glow owing to the dew
that has fallen in the night. But in the same way as the impact
of the rays of the rising sun makes the flower blossom forth with
fresh radiance, the prayer of Indra has revived the Lord’s ardour
for protection and as He appears before Bali in the form of a
dwarf (Vamana) He loses himself in joy. This incarnation provides
proof of the all-pervasiveness suggested in the word “Narayana.”

1. Ongi yulagalafida uttaman pérpadi

“Having sung to the name of the magnanimous Person (Uttama)
who grew in stature and measured the worlds, we prepare for the
ritual of purificatory immersion.”

Growth and decline do not affect the Supreme Self. But
the Changeless One has undergone a change out of His eagerness
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to save the world. The gopikas admire this change as it underlines
His graciousness. All objects in Primal Nature pass through six
states—to take birth, to be, to grow, to change, to decline and to
die. These states do not at all affect the Supreme Self. Yet
He who has no birth, takes birth, stays stunted, and then grows—
all for our sake. We pass through these states because of our
past works (Karma). God undergoes them out of love for us.
Growth and decline cause us sorrow. But birth and growth
that God permits Himself to undergo for our sake bring us ample
good. “The Upanisad declares:” That same Supreme Self having
taken birth assumes the form only of good. Sausreyan bhavati
Jjayamanah > Our birth brings sorrow in its wake; but the birth
of the Supreme only purveys good ($réyah prada). Our birth
may yield good sometimes; but sorrow is mixed along with it.
But the birth of the Supreme results only in good; and it can never
be otherwise. From the moment He takes birth does the Supreme
cause good to the world. * My birth (Janma) and works (Karma)
are divine. (Janma Karmacha me divyam). He who truly knows
them leaves his body and attains me; he will not be born again.”
Such is the declaration of Lord Krsna. To know the secret of
His birth makes for our good; and to think of our birth is to involve
ourselves in sorrow; and there is no uncertainty about this. The
Veda (Sruti) impresses this upon us by declaring emphatically:
“By taking birth the Supreme must necessarily bring forth good.”
(Jayaménah-sah-Sréyanbhavati-U)

Those who have fully experienced the joy of God’s incarnations
can never afford to lose Him. The gopikas avail themselves of
the easy accessibility of Krsna to the full extent; at the same time
they are also aware of his divinity. Theirs is no mere infatuation
(vyimoham). The incarnation of Vimana comes closest to the
incarnation of Krsna; and what has particularly attracted them
in the former incarnation is the growth in stature.

We too grow. But the growth of Vimana is the growth
of One who knows neither growth nor decline. Indra loses his
kingdom and weeps bitter tears of grief. Seeing the distress of
His devotee, the Supreme Lord feels depressed and shrinks into
a dwarf. The moment the sacred water with which Bali makes
the gift falls into His hand, the joy that His begging has become
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fruitful surges so high that Vdmana’s stature fills the entire universe.
Look, to what magnanimous limits His gracious considerateness
for His devotees takes Him!

Again, begging makes even ordinary people despicable.
Dwarfishness is despised by all. Yet the Supreme has agreed
to become a manikin and a beggar. Growth and decline when
brought about by past actions (Karma) and when used for selfish
ends become blemishes (dosamulu). But when they are manipulated
by the Lord for Himself and out of His pity for His devotees and
for the protection of the universe, they cease to be lapses and
become merits.

Sri Bhattar once declared that even God in Paramapada
with all His wishes fulfilled and in absolute bliss melts with pity on
seeing the sad plight of individual souls whichate caughtin the coils
of the non-self (Samsdra). Some express a doubt as to how God,
the Embodiment of Bliss, could ever entertain anxiety in the
Heavenly Abode. Sri Parasara Bhattar explains that this feeling
of distress is no lapse on His part but a merit; and gives an example
from the Ramayana. After making all preparations for $ri Rama’s
coronation, Dagaratha invites all the people and expresses his
wish; then, in one voice, they express their eagerness to have
Rama as King. Dasaratha is pleased but he wishes to know
what is at the back of their minds and so wittily enquires: “I
have been ruling this land so long in a righteous manner. I wonder
why all of you want Rama to become your king.” The people
say in reply: * Your son pos.esses many auspicious qualities
and so we want him.” (Bahavah nrpa Kalyanagunah putrasya
santité). Enumerating the qualities, they emphasise the moving
quality of commiseration: ‘§ri Rdma weeps bitterly when any
one comes into trouble or danger. (Vyasanésu Manugyanam
bhriam bhavati duhkhitah) It is a defect if one weeps for oneself;
but it is a merit when one weeps for others, without drawing any
distinction among such persons. In fact, Rama grieves more bitterly
than the person affected. Again, the affected person recovers
from grief sooner or later after the occasion passes. But to Rima,
it is an unforgettable sorrow, even because he feels that it is a
lapse on his part as king not to have anticipated the danger and
taken adequate precautions to avert it. To indicate that the grief
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of Rama abides for all time, Valmiki uses the verb in the present
tense (bhavati dukhitah: keeps weeping always). Those who have
tasted the Lord’s gracious considerateness praise this quality as
merit and never regard it as a lapse. Similarly, although the
Supreme is an embodiment of knowledge and bliss, He, while
enjoying bliss, also weeps with pity for the struggling and sorrowing
humanity. Thus weeping is an established merit! It is that
Supreme that descends to the Sea of Milk and listens to the cry
of agony of the celestials; and moved by pity for them, He takes
birth as a dwarf and begs and takes from Bali the world which is
His own.

There is a secret underlining this begging. Bali is a munificent
benefactor but is afflicted with overweening egotism. Tt is but
right to bestow what is sought. But it is wrong to think that
the world is his and that he is giving charity. Bali forgets that
he is prompted to bestow gifts by Another whose property this
whole world is. The giver, Bali, should get the fruit of his giving; at
the same time, he should be shorn of his egotism. But how could
this be done! Egotism leaves him, only when he thinks that he,
and all that he believes is his, are God’s possessions; and that he
should surrender them to God. God plans to bring about this
consummation. It is Bali’s munificence that has turned God
into a dwarf. And it is recognised and rewarded when God seeks
a favour at his hands. In order to show His love and solicitude
for Bali, the Supreme Being allows His cosmic form to shrink
into that of a dwarf and reverses His nature of giving into one of
receiving. By accepting the gift, He has favoured Bali by releasing
him frem his egoism (ahankdra) and possessiveness (mamakara).
Such is the secret of love involved in His mysterious growth from
a dwarf.

There is another peculiarity in this begging. Vamana begs
for three paces of earth. However much Bali presses him to ask
for more, Vamana declines saying that it is enough; and that giving
him those three paces is as much as giving him everything. The
secret underlying the three paces is elucidated by Srikrsna in three
lines (padamulu) of a stanza (3loka) in the Gita (1) Yatkarosi
Yadasnasi (2) Yajjuhosi dadasi yat (3) Yat tapasyasi Kauntéya
Tatkurusva madarpanam.
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(1) Offer to me whatever you do and whatever you eat; (2)
Consecrate to me whatever you sacrifice in the sacred fire and
whatever you gift in charity; (3) Dedicate to me all your austerities
and penances. ‘‘Pada” means ‘a pace’; and also a part of a
stanza (3loka)’ which consists of four parts. The three paces
sought by Vamana are exactly those which Krsna elucidates in the
three parts of the above stanza, as those that should be offered
to the Supreme. Making Bali the occasion, Vimana begs all
living beings who are filled with overweening egotism. Likewise,
Krsna makes Arjuna’s despondency the occasion for begging all
those who, torn with doubts about right and wrong, indulge in
reversal of values and consider right as wrong and wrong as right.

Our works in the work-a-day world are the means to secure
us worldly pleasures. Works and enjoyments are inseparable,
as the latter are the outcome of the former. In the first pada of
the sloka (first line of the stanza) Lord Krsna asks Arjuna to give
him all that he does and all that he enjoys. While doing things
in this world or enjoying sense-pleasures, never for a moment
think that you are the doer (Karta) or the enjoyer (Bhokta). Both
doing (Kartrtva) and enjoying things of this world (bhoktrtva)
are to be consecrated to Him; that is what Krsna begs of Arjuna
in the first line of the stanza. In the second line of the stanza,
what Krsna begs of Arjuna is to dedicate to him.the sacrifices
made and the gifts bestowed by him in order to secure pleasures
in the other world. Vamana has with one foot occupied the
whole of the earth (Bhiimi) and with the second the whole of the
upper regions (Ordhvaloka), thus making His own all the worldly
pleasures and all the heavenly joys. In the third line of the stanza,
Krsna desires Arjuna to donate all his arduous ordeals of penance
(tapas) to him. Penance is the means to secure salvation. The
ascetic should not think that he is making the penance and for
his own salvation. Rather, he should become God’s own agent;
and then will he be enabled to entertain the idea that God has been
getting this done for His own pleasure and purpose. In the first
and second instances, man offers to God things that he has deemed
his own; in the third instance, however, he offers himself. That
is how Vamana has, with his third pace, taken possession of Emperor
Bali. What is left for Bali now is to go down into the nether
world (Patala) and rule overit. That means, that Bali must become
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a servant to God and submit to His glory; and occupying the lowest
position among the servants of the servants of God, become
sovereign over the empire of submissiveness (Dasya Samrajya).

Lord Krsna has thus brought to light the secret of the incar-
nation of Vamana. The gopikas are aware of this; and so they
glorify Vimana at the very outset. The sense of ‘1’ (Ahamkara)
and the feeling of * mine * (Mamakara) are the bonds (Bandhakas)
from which we ought to beg Him for release. Instead, God Himself
comes to us and begs us to allow Him to release us from these
bonds. Releasing us from bonds is what Vamana has done;
that is what Krsna has done later. Such is their graciousness and
easy accessibility.

The gopikas launch upon the ritual with the object of securing
union with Krsna. But at the outset they indulge in praising
Vamana. What could be the underlying motive? The reason is
this: The Supreme incarnated as Krsna, as the child of Dévaki
and Vasudéva. Long before that, he was born to the same parents
as Prinigarbha and as Vamana; the parents were then called
respectively Prini and Sutapa and Aditi and Kasyapa. The gopikas
evidently know this secret and hence they make no distinction
between the two, and treat Vamana and Krsna as one.

The Supreme as Vamana has overcome and occupied the
three worlds (Trivikrama) and measured them. He has granted
the touch of His feet to all living beings without considering their
merits or demerits. In the same way as the all-pervasive Supreme
permeates all beings without distinction, the Trivikrama has touched
with his feet all things without discrimination. The reason why
God permeates all objects is to give them form and name. Without
Him, they have no existence at all. If Trivikrama has now touched
all objects with His feet, it is only to allay His anxiety about their
safety and to reassure Himself that His entire creation is secure.
This He has done for His own satisfaction and not for the world’s
benefit. The created beings have not expressed any desire for His
touch. Of His own accord, He has extended His feet and felt every
nook and corner. This is exactly the characteristic feature of a loving,
solicitous mother. The mother looks at the sleeping child by her
side, and although there is no need for it, fondly feels it all the
body over and with her natural love hugs it closer to herself; and

4
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then, feeling reassured, goes to sleep. All this she does for her
own satisfaction and not for the child’s sake. Trivikrama has,
likewise, reassured Himself that His whole creation is in tact by
feeling with His feet every object in it. The gopikas think of this
and wonder at His gracious solicitude. At the same time, they
feel sad that His delicate feet must have become bruised by contact
with hard things like rocks and mounds, rough grounds and tree-
stumps.

This incarnation of Trivikrama in which the worlds are
measured is well-known and finds mention in the Srutis: “(Trithd
Visnurvichakrame . —  Trétha nidadhé padam” — * Vichakrame

prthivimésa etam.”

It is learnt that Visnu occupies the worlds 1n three ways. This is a
reference to the incarnation of Trivikrama. “ Visnu” means
“ one who pervades” (vyapanasila). While acknowledging that all-
pervasiveness is a feature of the Supreme, some believe that the
same quality is also possessed by the Celestial Being presiding
over the sphere of the sun. Thus they worship Sirya under the
name of Visnu. Sirya is worshipped as Trivikrama as he too
occupies the world with his rays (which are his feet) in three different
degrees of intensity in the morning, noon and evening.

The gopikas sing about the name of the Magnanimous Person
(Uttama) who has measured the worlds. This Trivikrama is the
Purusottama (Supreme Person) Himself, who is beyond the transient
(kshara) and the eternal (akshara). He excels those involved in
the life of non-Self (samsara) and bound by the chain of birth
and death, and also those who have earned their release from it;
and hence is he called Purusttama. That Supreme Person has
descended into the world as an incarnation and shown how a
person should conduct himself in this world to be called a magnani-
mous or benevolent person (Uttama).

Men are of three kinds: the benevolent, the wicked and those
who are neither. He who for self-aggrandisement gives trouble
to others comes under the category of the wicked (adharma);
he who lives letting others also to live is neither bad nor good
(madhyama); he who is prepared to suffer so that others may live
is benevolent (Uttama). Vimana who has allowed his form and
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nature to become mean and despicable in order that he may benefit
the world is to be regarded as Uttama, the Benevolent Person.
The Supreme Person who is known as Sat’ (Being) before He
has created the universe, gets indistinguishably merged in His creation
(Jagat), which is called ‘ Asat’ (Non-Being), in order that He
may sustain it. This is sheer benevolence. The Supreme who has
no form and no name accepts form and name; and thus imposes
limitations on Himself in order that the devotees may worship
Him with perfect ease and facility. And this is absolute goodness.
Though born a Ksatriya (in a King’s family) Krspa leaves his
community and voluntarily becomes a cowherd—all for the sake
of protecting the gopas and gopikas. This is goodness par excellence.
$ri Rama takes a vow before the sages of Dandakaranya that he
will kill the raksasas (demons), who are the sworn enemies of all
who do penance. Sita then gently suggests that this concern for
the sages and anchorites and the consequent pledge to kill the
demons may be unnecessary. Out comes the clamant declaration:
“I am prepared to lose my life; to lose you, to lose even Laksmana.
But I shall never break a vow ** (Apyaham Jivitam Jahyam tvam va
Sité sa Laksmandm natu pratijigm). Sri Rama’s goodness lies in
trying to save others, not minding what happens to himself or to
his own dear ones. The gopikas glorify the name of the Benevolent
Trivikrama as they launch their ritual.

The names of God indicate His auspicious attributes. When
we chant a name, the attribute indicated by it flashes in the mind
and evokes love. And out of this love, the devote: goes on repeating
it, even because he cannot refrain from it. Whatever comes out
spontaneously from a devotee, who loses himself in love, becomes
a song. What we say when we are conscious of our bodies are
only so many words.

There is as much difference between God’s name and God,
as there is between God and others. The name of God is superior
to God. Even when God is away at a distance, God’s name is
close at hand; and it saves the devotee. When Srikrsna is away
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name in order to deny Him. Those who abuse Him have likewise
to utter His name in order to abuse Him. Even a person, who
raises his hand against his mother, spontaneously utters the word
“ mother ” (Amma) when he is hurt. His dislike of his mother
is powerless to prevent him from uttering ‘amma’ when in pain.
For the cure of physical ills, we have to depend on His name.
For the removal of mental worries, we have to resort to His name.
For the eradication of sins that cling to the soul, we have to turn
to His name. For the urge to love God and the aspiration for
His union, we have to seek refuge in His name. To glorify His
name, no qualification is needed; nor can its outcome be prescribed
or determined. A man who wishes to bathe in the river Ganga
does not earn eligibility for doing so by previously bathing in
another place. The worthy person, as well as the unworthy,
alike bathes in the Ganga. Similarly, for chanting the name of
God, there is no question of worthiness or unworthiness. Those
who abide in ritual (Karmayaga nistas) should perform it, uttering
the names of Ké$ava, Nardyana etc. The chanting of these names
of God will purify them of their sins and give them fitness to perform
the rites. If those who cling steadily to the way of knowledge
(jAidna marga) are able to gain a better and clearer self-knowledge,
it is because of the influence of the chanting of His names. Again,
the repeated recital of God’s name intensifies love for God in those
who tread the path of devotion (bhakti marga). The man who
surrenders to God as the All-in-all (Sarandgati) seeks refuge in His
name throughout his life. Thus, chanting of God’s name is a
‘must’ to all aspirants, whatever way they adopt, Karma, Jiiana,
Bhakti or Saranigati. To the ordinary run of mankind and to
atheists and even to those who despise God, God’s name seems
to be inescapable. The gopikas therefore lovingly extol that
Purusdttama’s name in the song and commence their rite.

“If we take our bath in the name of this rite (the whole world
will enjoy happiness.”)

They glorify tHeihselves and their rite. They praise themselves
because they, who cgpmot live without singing the praises of the
Lord, have been given -opportunities to sing openly the glories
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of Krsna in their very village, by the very people who have not
tolerated it previously. They have undertaken the rite, not with
any ulterior motive, but with Krsna for their objective, and with
him alone as the means to realise their purpose. Till they attain
that realisation, they occupy themselves with this rite, not for their
own sake but for the good of the people and the world. When
on the plea of this rite they take the bath and become freed of the
agony of separation, the whole world becomes happy as a result
thereof. It is only for the good of the world that Vamana has
become a bachelor mendicant and taken to begging. The gopikas
declare that their ritual which begins with the singing of His name
is sure to bring happiness to the world.

3. Tinginri nadellam tingal ari peydu

“The land will have three showers of rain every month and
it will be free from troublesome pests and other similar evils (/1
badhalu).”  As a result of this rite, people will have rich harvests
and plenty of milk and milk-products. The land will flow with
milk and honey. There are six sources of danger which cause
harm to crops; and they are floods, drought, mice, birds, locusts
and wicked kings. With the beginning of the rite, not only the
village of Nandagopa but the whole country will become free
from the pests. And this is not owing to the efficacy of the rite;
it is entirely due to the grace of Krsna. The benefits that accrue
from relationship with God are not confined to the devotees only;
they extend to all those who have the remotest association with
the devotees. If our meritorious actions yield fruit, the benefits
will naturally be in proportion to our merit and be confined to
ourselves. But when the benefits result from the grace of God,
they will have no limits. They are not restricted to an individual;
nor confined to a country. During the time of 81 Rama’s reign,
all the people are happy (hrsfam), contented (tustam) strong
(pustam) and free from disease (arogam), famine (durbiksam)
and fear (bhayam)—not because of the greatness of their individual
merits but because of Sri Rima’s exceptional and unique excellence
(bhagyavisesa). The same conditions prevail now too. The
crops will be free from pests; there will be three showers every
month, at the rate of one for every nine days of hot sun. The
soil will be wet and will be supplying the required moisture to
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the plants. It is said that rainfall depends upon the nature and
character of Brahmins, Kings and women. One shower owes
its fall to the proper discharge of duties prescribed for Brahmins;
another depends upon the just administration of the ruling King;
the third rests upon the immaculate chastity of women. The
good of the universe lies in the hands of the Brahmin; the welfare
of the State rests upon the King; the well-being of the family centres
in the mistress of the house.

The gopikas’ rite brings about adequate and timely showers
for the crops and the elimination of all pests and other similar evils,

4, Ongu peruiicennel adu kayalugaja

“ Fish will be leaping about in the well-grown paddy fields.”
Luscious and stately growth of the paddy-plants in fields filled
with plenty of water augurs a rich harvest. The gopikas claim
that their rite will bring about this desirable consummation. Having
become engrossed with the vision of Vamana, the gopikas find
his sportive pranks (lilalu) everywhere. When Viamana grows
in stature till he reaches the sky, Indra and other celestials, besides
themselves with joy, skip about in high spirits. Now the crops seem
to grow sky-high; and the fish frisk about in the fields filled with
water.

5. Punguvalaippodil porivandu kanpaduppa

“‘Beautiful bees go to sleep together in the blooming lotus
flowers; and waking, fall foul of each other.”

As the corn fields are filled with deep waters, lotus - blossoms
appear on the surface; bees gather into them and sucking honey
get intoxicated; they go to sleep losing themselves in the embrace
of their beloved ones. As the flowers fold and the bees are
imprisoned, they wake up and fall foul of one another for not
being warned of the danger. The tenderness of the lotus-petals,
the state of intoxication of the bees sucking honey, the rocking
of the stalks of flowers by the skipping of the fish, the swing caused
by the movement of the standing crop—all these circumstances
combine to induce sound sleep in the bees, similar to that enjoyed
by princes in their swinging beds. Thus is symbolised the land’s
plenty (Ksetra sampddhi) which is brought forth by the ritual.
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6. Tengade pukkirundu sirttamulaipattivangakkudam niraikkum

Now the gdpikas speak about the abundance of milk and
milk-products. * As the cowherds fearlessly enter the cowsheds
and squatting on stools catch the strong teats of the cows and
squeeze milk out of them, the cows yield potfuls of milk in quick
succession.”

The cows in Vrépalle yield milk in plenty. Only strong and
bold men dare to enter the sheds. The floor of the sheds is slushy
with the spilt milk and the excreta of the cows; only those who
set firm foot without slipping, can go in. Again, only those who
can squat steadily for an appreciable time, with the fingers of
both their hands engaged all the time in squeezing the lusty teats,
will answer the purpose. People who wish to draw the milk
rapidly in a short time will find themselves unfit here.  Bold,
strong and steady men alone can manage to enter the sheds, squat
steadily on the stools and handle each teat with fingers of both
hands squeezing in quick succession; and then pots after pots
are filled with milk to overflowing.

7. vajlal perumpasukkal ningadaselvarm niraind elorempavay

““ The country will abound in inexhaustible prosperity and in
gracious cattle which generously yield potfuls of milk.”

As competent cowherds begin milking the cattle, each squeeze
of the teat is followed by a shower of milk which has to be collected
inpots. The fault, if any, lies in removing a filled pot and thrusting
in an empty one; there is no break in the flow of milk from the
udders; and if milk overflows, the lapse is on the part of the supplier
of empty pots to replace the filled ones. Such is the instantaneous
and ceaseless flow of milk that none who brings in an empty pot
goes disappointed. The cattle are lusty and magnanimous; both
in size and quality they are markedly great; and by nature they are
perfectly mild.

These cows are fed by Krsna. They have grown strong not
so much by eating fodder as by the endearing touch of Krsna’s
hand and the sweet draught of his flute’s melodies. Krsna has
humbled himself before his mother, the cowherds, the elders and
his companions and the gopikas and seemed to be submissive
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to them all. The cows have contracted this magnanimity (audarya)
of Krsna by their association with him. They are so submissive
that even children freely beat them and fasten them to the posts
and even dare to suck milk from their udders. Cattle of such
noble breed abound in the village.

And as a result of the ritual of the gopikas, there will be no
reduction in them at any time. The abundance of harvest and of
milk is not a changing feature, enjoyed today and denied tomorrow,
but a perennially lasting one without any depletion whatsoever.
Again, it is not limited to their region but extends over the entire
world. The aim of their ritual is not merely for securing their own
ends but for the happiness of the entire world.

Deeper significance:

The rite that the gopikas perform is really the conscious and
deliberate endeavour of an earnest devotee who is eager for release
(salvation) and anxious to attain God and render Him service.
The gopikas know that their rite is not the means to gain their
end; they know that the Supreme is Himself the means; and that
to reach Him they should approach only through a preceptor.
We should therefore reverently remember our preceptors and
render them homage before we begin any work (asmad gurubhyo
namah). The preceptor belongs to the category of the Benevolent
(Uttama). Before beginning their vrata, the gopikas praise the name
of Vamana (Uttaman pérpadi), recognising that his benevolence lies
in growing in stature and measuring worlds with his feet (Ongi
ulagu alafida). Fastened by the chain of birth and death (samsara),
we perform our works, even when they are ordained duties, with
the idea that we are doing them for our own sake. It is this attitude
of ‘I’ and ‘ mine’ that entangles us in birth and death. When
we perform works prescribed by Scriptures (vihitakarmas) our
minds are chastened. Then the grace of the preceptor flows into
our minds as they are now fit to receive it. The preceptor, veiling
his real nature and form, approaches us as a common person,
as a Vamana (dwarf), and begs us, arrogant as we are about our
own righteousness, for three paces to rest his feet. These three
paces are the three words of the incantation which consists of
eight mystic letters (astdksari mantra). Thus he begs us to give
him an opportunity to impart to us the three spiritual secrets.
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According to Vaisnava tradition (Vaisnava Sampradaya) the three
spiritual secrets are Tirumantra, Dwayamu and Charama Sloka—
the most sacred incantation Om, the declaration that nothing is
mine and everything is His (Namah) and the final attainment of the
All-pervasive One (Nardyana). The individual, who is ignorant
of these secrets, thinks that he is exceptionally strong (Mahabali)
and that the worlds are his and that /e is ruling over them; and that
he is in a position to make gifts to others. Though he is filled
with overweening egoism, his heart has become ripe with the proper
performance of prescribed duties. The preceptor is aware of
this; and he approaches him in a humble manner as one who
has come to receive rather than to give; and thus leaves his egotism
undisturbed. That 1s how a preceptor 1s like Vamana.

One who knows the real nature (swariipa) of the Supreme
Self and His form (riipa), attributes (gunas) and splendour (vibhiti)
and who knows that all this sentient and insentient world is per-
meated with the spirit of the Supreme, and who has experienced
God-consciousness—that one, looks like an ignorant man who
knows nothing. He appears as though he has come to beg for
alms at our hands to sustain his life. But when the disciple under-
stands the three secrets, the naturc of the Supreme, the means of
reaching Him and the fruit of attaining Him, he sees the
preceptor shining before him as the Trivikrama, victor of the
three worlds. Both he, and all that he has claimed as his, pass
now into the possession of the preceptor. He now comes to think
that the preceptor is making him an instrument to get things done,
and that he is no longer the doer. Then does he submit to him
and become his servant. That Acharya who, moved by mercy,
undergoes voluntarily a change of his real nature and character
and uplifts his disciple can be considered an Uttama (a benevolent
person). The gopikas reverently sing his name as they enter
upon the rite. The participants in this rite must be such as have
sought the favour of a preceptor and learnt from him the essential
spiritual principles and objectives worthy of pursuit. They must
also have had a vision of his cosmic manifestation.

The moment Bali agrees to donate three paces of earth, Vamana
becomes the Trivikrama; the dwarf becomes the conqueror of the
three worlds. The moment the disciple agrees to learn the three



58 TIRUPPAVAI

spiritual secrets, the preceptor presents his true nature to remove

his misgivings. Bhagavan Krsna has shown his cosmic form to

Arjuna for this purpose. Similar is the case with Anjangya when .
he transforms himself from a miniature monkey into his true

stately form, so as to eliminate Sita’s doubts. The participants

in the ritual not only feel charmed by the form of. the preceptor;

they go astep further; their relish of his name is such that they

cannot but chant and praise it all the time. Only when a devotee

becomes perfect in the worship of the preceptor does he gain fitness

to adore God.

We have to understand the significance of the words ** we ”
and “our Vrata” (ritual) in the declaration * when we take the
bath for our ritual, the land will flow with milk and honey.” The
participants in the ritual relinquish the idea of deriving any benefits
for themselves; they believe that God Himself is the means of
leading them to the goal, which again is Himself. All that they
aspire for is to attain Him and render service to Him. They
relinquish all other means and all other objectives. The external
prosperity in harvest and milk, which the world gets as a result of
this ritual, has already been explained in detail. Now follows an
elucidation of the plenitude that the inner soul enjoys (atma
samrddhi).

The Lord sows the seed of the soul in the soil of the body.
He hopes and expects that this seed will sprout and grow well,
and yield a good harvest that is worthy of being enjoyed by Him.
The entire community of souls (Jivakoti) is the most enjoyable
food for the Supreme Soul. When we consume delicious things
we feel a pleasant satisfaction (priti). With the same relish God
enjoys those souls which blossom with knowledge. For the harvest
of the soul to be ample, it is essential to obviate six pests. These
are: (1) The thought that this body is the self; (2) the idea that
I am free and independent; (3) the feeling that I belong to some
other than the Supreme; (4) the concept that I can protect myself;
(5) the notion that the body’s kith and kin are the true relations;
(6) the fondness for sense-pleasures. On account of these pests,
the self which is the crop (sasya) languishes and dries up.

There are six remedies to get rid of these ills:
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(1) Lack of clear understanding of the true nature of self—
namely, that the self is entirely dependent upon the Supreme Self
and that all the activities that it engages in belong to the Supreme
Self—leads to the misconception that the self belongs to the body
and that all its activities are for the maintenance of the body.
To overcome this, the true nature of self that it is different from
the body is to be clearly understood. By contemplating the meaning
of ‘m’ (%) in the pranavam (mystic symbol) ‘ Aum,’ the idea
that the self and the body are identical will disappear.

(2) By constantly reflecting over the meaning of the first
letter in Aum we learn that * 4 (e) stands for the Supreme Self
who is the Cause of the whole universe and its Protector; and
then the idea that we are completely dependent will vanish.

(3) To get rid of the thought that we belong to some other
than God, it is necessary to concentrate attention on the meaning
of the second letter ‘U’ (a) in the mystic symbol Aum. Such
concentration confirms the concept that we belong to the Supreme.

(4) Constant reflection on the meaning of ** Namah > will
eliminate the misconception that we can save ourselves. By this
* discipline, we come to feel that all our activities (sarva vyaparamulu)
are neither for us nor for others but for God only; and that we are
entirely dependent on Him. With this knowledge, it becomes
easy for us to leave to Him the responsibility of protecting us.

(5) To renounce attachment to those bodily kith and kin
who appear to be our close relatives, we have to revolve in our
minds the meaning of the word “ Narayana.” Then the conviction
grows that He is in all things and all things are in Him; and with
that, we find in Him all types of relationship.

(6) To become rid of the fickle fondness for sense-pleasures
(chapalya) constant reflection on Aya, the chaturthi vibhakti
following * Narayana " should be undertaken. When the meaning
of dya is understood, there will be a cessation of sense-cravings;
since all works are taken up in a spirit of dedication to Nirdyana,
they become His; and the individual ceases to wish for their
enjoyment.

By the efficacy of this Tirumantra, this sacre dincantation,
the tendency to purity (satfavaguna) dominates, suppressing the
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other two modes of passion (rajas) and inertia (tamas); then three
kinds of spiritual showers refresh the individual self. They are:

(1) The shower that creates the sense that the self belongs to
the Supreme Self and to none else; that He is its possessor
(ananyasesatvam).

(2) The shower that promotes the faith that the Supreme alone
is the means for self-realisation and no other; that the individual
self will find refuge in Him and in no other, (ananya 3aranatvam).

(3) The shower that strengthens the conviction that the enjoy-
ment of the Supreme alone is most delicious and no other; that the
individual self finds relish only in being enjoyed by the Lord and
by no other. (ananyabhogyatvam). Thisis known also as the three-
fold knowledge of Akara. Acquisition of this knowledge lends
support to the growth of the self.

The descent of the three showers of rain may also be elucidated
in another way:

(1) In the same way as rains falling on the parched earth
slowly percolate into the lower layers making them wet, the refresh-
ing showers of discourses made by devotees in praise of God’s
attributes find their way into the soil of the hearer’s heart and
moisten it with an orientation towards God.

(2) Pleused with the devoted services of a disciple, the preceptor
imparts to him a mystic incantation which, like a shower, soaks
the soil of his heart and fills it with the waters of God-experience.

(3) The occasional expositions of the secrets of the Vé&dic lore
(triarthas) by the preceptor are like showers enabling the crop,
the soul (dtma sasya), to overcome the heat (tdpa) and grow ever
fresh.

The individual self grows with experiences of God, and joining
the kith and kin enjoys spiritual experiences in their company, and
thus strengthens its base in the same way as the plants on crop-field
do by mustering lusciously in pellets of soil. Again as a luxuriant
crop shoots forth to great heights, experiences with God elevate the
souls to reach the sky. That is as much as to say that the individual
souls appear to vision God here and now; and this experience
exalts them sky-high. This stage is illustrated in the picture of
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the crop-field mustering strength at the roots and shooting the
stalks sky-high.

Now, there is the picture of the corn-field filled with water
and of the fish springing up off and on. Water signifies the Supreme
Soul. The Upanisad declares that the Supreme be worshipped
as Water. (Tatjalan). ‘Tat’ means the Causal Principle (karana
tattva). Out of It is born (ja) this world (jagat). In It the jagat
is absorbed (la). By It is Jagat sustained (an).

Water thus suggests the thought of God. The individual
who has a knowledge of his true self and of the Supreme Self is
filled always with this thought of * Tat Jalin.” This abiding
thought is the water at the base of his consciousness. Water
alone is the means to sustain the life of fish. So it is with the
sages that the thought of God is the element that sustains their
lives. Reaching this stage and revelling in it 1s indicated by the
frisking about of the fish in the water.

Those individuals who are free from the pests that are inimical
to knowledge, who have acquired Akaratraya jfidnam (the threefold
knowledge of their belonging to God only, of their taking refuge
in Him only, and of their taking relish in enjoying Him only) who,
chastened by the company of devotees, render disciplined and
devoted service and earn the goodwill of the preceptor and receive
from him the mystic incantation, who by constant reflection on
its meaning have become perfected in the knowledge of the self
and consequently have ever floated on God-experience and drawn
sustenance from it—those individuals are like the corn-fields which
are filled with water and with crops grown luxuriantly and with
rich harvests bending down.

From the waters in the fields emerge lotuses in which the bees
nestle. The flowers, indeed, are the lotuses of the sages’ hearts;
and the bee that lies there in sound sleep is no other than Sriman-
ndrdyana accompanied by his consort Laksmi. The sage whose
heart becomes the lotus in which Srimannérayana resides for ever,
himself becomes the fully ripe red grain By characterising the
grain as ‘red’, the idea that knowledge and devotion should not be
dry but should be permeated by love (ragatmakamulu) is
emphasised. The redness that colours the sage’s soul is caused
by its attachment to and love of the Supreme Soul. It is appropriate
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to compare the individual self to a grain of paddy.  In the same
way as the grain is covered by husk and also by an inner layer
of a thin film, the soul has a double cover of gross body and subtle
Being. The inner layer falls off when grain is washed in water;
the subtle body drops when the soul passes through the rivex
Viraja. Then the soul acquires a pure form, a form worthy to be
enjoyed by the Supreme Soul. The gopikas expect that as a result
of their ritual the country will abound in souls perfect in knowledge.
And this is what they mean by the plenitude of harvest.

Let us now examine what is meant by the abundance of milk-
products in the village of Vrepalle. The harvest described till
now refers to the sentient individual selves becoming ripe with
knowledge and worthy of release from the bondage of birth-and-
death. The knowledge that gives them that fitness is considered
as milk. This again is a matter which concerns the preceptor and
the disciple; and this aspect is elucidated now. The preceptors
are the cows; and the disciples are the milkmen. The milkman
enters the cowshed with a steady step and squats patiently till the cow’s
udder becomes filled with milk and then draws the milk through
the teats. The disciple should approach his preceptor without
entertaining any doubts; he should courageously seek refuge in
the preceptor (Dhiral Sarana mupagatal). He should have a firm
determination to go through the disciplines that will be prescribed
by the preceptor and wait with a steady mind till he wins his favour.
It is said that instruction should be given only to that aspirant
who can wait tenaciously for a year to receive it.  After the milkman
approaches the cow he squats near the udder and thus does
obeisance to the cow; and only then does he attempt to draw
the milk. So also the disciple should prostrate before the preceptor
before receiving the milk of instruction. The moment the preceptor
finds worthy disciples, he bestows on them without hesitation know-
ledge that they are capable of assimilating. It is then for the disciples
to approach the master without delay; the master on his side is
ever ready to rain knowledge on them.

Let us look at the analogy between the cows and the preceptors.
The cows are fed by Bhagavan Krsna; and they have fattened
by his touch and by the melody of his flute. The Acharyas too
have received knowledge by God’s grace. God-consciousness and
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constant repetition of God’s name are their sustenance as they
grow and ripen in self-knowledge. The cows are stately in appea-
rance; the preceptors achieve similarity to Brahma in their stature.
The cows rain milk through their four teats. The preceptors
bestow knowledge on their disciples for four reasons. (1) The
preceptors are ordained by God to bring salvation to individual
selves; and they must carry out His orders, (2) They will have to
answer the prayers of disciples seeking instruction. (3) Unable
to endure the sad plight of the disciples, they themselves take the
initiative to help them. (4) Whatsoever be the nature of the
disciples, whether they have the thirst for knowledge or not, whether
they seek it or not, the preceptors find it impossible to contain
themselves. Instruction flows out of them, asked or unasked.
Tt is in their nature to shower knowledge, And the disciples that
gather before them, whatever be their number, get filled with
knowledge, each according to his own capacity. The lapse if any
is in disciples not gathering in adequate numbers before them to
receive instruction; but never on the part of the preceptors.

Like the cows in Vrepalle, the preceptors are magnanimous.
Though they give to others, they consider the recipients as their
benefactors.  Receiving knowledge from them, they consider, isa
favour done to them. Even boys and ignorant people find easy
access to them. [t appears that they are submissive to their disciples.
As a result of the gopikas’ ritual,the land abounds in such preceptorial
exuberance (dchdrya sampada).

The plenitude of the harvest and of the milk-yield described
above knows no abatement; and it will fill the land without
intercession, as it is all consecrated to God and for His service.
Outwardly, the ritual causes plenty in harvests and growth in the
number of cows. Inwardly, it works out perfection in self-
knowledge (atma jfidna pariparti) and brings forth innumerable
preceptors (acharya samgddhi).
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PREFACE

The gopikas wish that, as a result of their rite, the world will
smile with abundance of harvest and of milk. As bath is essential
for their rite, they wish that there will be plenty of water to facilitate
bath. Believing in Krsna both as the means and as the goal of
their pursuit, they refrain from seeking favour from any other
quarter. Before devotees who have sought the favour of the
Supreme with such undistracted ardour, even the celestials conduct
themselves, as they would before God, with humility and sub-
servience and be ready to obey their orders. The Upanisad
declares that celestials like the Sun (Sirya), the Wind (Vayu)
and the Cloud (Parjanya) are moved by fear of God and carry
out the duties assigned to them. (‘‘ Bhisasmat vatah pavaté bhiso-
deti Saryah.”) With a similar fear they behave in the presence
of the devotees who sing the Lord’s praises:

* Dravanti daityah pranamanti deévatah
nasyanti raksamsi apaydanti charayah
yathirtanat.

The efficacy of the devotional exercise of singing the praises of
the Supreme is expounded in Visnudharma thus: * The wicked
demons dare not appear before the devotees who chant hymns;
the celestials bow before them; the Raksasas perish and the
enemies fall off.”

The gopikas begin their ritual glorifying the name of the
Beneficent Vimana. In response to their wish, Parjanya, the
celestial presiding over rain, appears before them, ready to fulfil
their desire. The gopikas command him, prescribing how he
should shower rain. The orders of the devotees elicit more prompt
attention from the celestials than even God’s commands.

The three hymns—the previous one and this one and the next—
appear as true reflections (Pratiripamulu) of the three different
incantations in Sandhyavandana, chanted at dawn, noon and dusk’
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while making obeisance to the Sun. The prayer at dawn is
addressed to Mitra, seeking plenty of milk and ghee for use in
sacrificial rites. In a similar way, the gopikas have praised the
beneficent Mitra, Trivikrama, in the previous hymn and craved
for the favour of a good harvest and plenty of milk. At noon,
the prayer invokes Siirya, the eye of the world and its administrator
(nirvahaka), and seeks his favour in showering all auspicious
and happy things. In this hymn, the gopikas make a similar
request to Parjanya (Cloud). The prayer at dusk is to Varuna
for purification from all sins. The gopikas declare in the next
hymn that they will get rid of their sins by glorifying Bhagavan
Krsna.

Before undertaking any special rite, even a supplicant who
surrenders himself entirely to God (prapanna), must perform
the prescribed duties, like the usual daily sandhyavandana etc.,
in a spirit of dedication to God. The sandhyavandana, the daily
offering of prayers at dawn, noon and dusk, is couched in the
form of incantations. But this form of incantation, according
to general view, is not meant for use by women. To obviate
violence to this view, the gopikas distil the meaning of these
mantras in these three hymns and meditate on it for the purification
of their minds; and thus perform their daily duties in a spirit of
dedication.

In the previous hymn, they have craved for God’s plenty and
for the plenitude of God’s devotees. In this, they implore that
great devotees equipped with scholarship and enriched with love
of God should, after drinking deep at the fountain of God’s grace,
assume the role of preceptors; and having attained identity in
form with God, shine resplendent with all their intimate God-
consciousness and fill the world with the clamant roar of God’s
name and with the refreshing showers of God’s mercy.

Ali malaikkannd onru ni kaikaravel
ali yulpukku mugandu kodarteri
@li mudalvanuruvam pol meykaruttu
pali yandoludaip parpanaban kaiyil
5
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ali polminni valamburi pol ninradirndu
taldde sarngamudaitta 3aramalaipol

vala vulaginil peydiday nargalum
margali nirada magilndelorempavay

Summary.

Oh Parjanya, the majestic Celestial presiding over rain! Do
not allow any shrinking in the liberality you usually show in giving,
Go deep into the middle of the majestic ocean, drink all its waters
to the full, rise with a roar and spread yourself on the sky, with
your dark form resembling the divine image of Srimannariyana,
who is the Cause of the whole universe. Flash forth in a lightning,
like the disc held in the handsome right hand of the lotus-navelled
broad-shouldered Lord; startle the world with thunder, resembling
that which emanates from the conch in His left hand; shoot forth
showers, like the arrows that rain from His bow (Sdriga), in such
abundance and continuity that the whole world feels refreshed;
and that we feel happy to have our bath in Margasirsa.

Commentary.

1. Ali majaik kapnd onru nikaikaravel:

At the outset, the gopikas address Parjanya, the celestial
presiding over rain. ‘AJi’ means ‘ocean’. From this we gather
that Parjanya has, like the sea, both vastness and majesty. In
the same way as Fire is invested with authority over burning and
Wind over movement, Cloud (Parjanya) is appointed to preside
over rain. The gopikas indicate here that the Cloud possesses
the qualities required for discharging his duties. Only those who
are large-hearted and whose affuence is inexhaustible can bestow
gifts on others. And vastness and inexhaustibility are the charac-
teristics of Parjanya.

*Ali’ means also ‘a circle.’ ¢ Alimaai’ is * rain in the form
of circle” Rain falls in the form of circles when it compasses
all sides at the same time; and such rain gives complete contentment.
Parjanya’s executive competence in giving them such rain is praised
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in their address to him. Majesty of inexhaustibility, vastness of
liberality, and infinite capacity for yielding complete contentment
are the three qualities associated with a munificent patron. And
the address to Parjanya is so couched as to suggest these qualities
in him.

While the Supreme Lord has assigned the duty of killing
to Yama and of burning to Agni, He has invested Parjanya with
the authority of bringing relief to those suffering from the agonies
of heat. This assignment itself reveals what worth he has, Again
‘Kannd’ which means ‘Nirvahaka’ (an administrator) also means
‘Krsna’; and the gopikas are in the habit of constantly calling him
Kanna. That is why the gopikas do not give up the name of
their Lord even while addressing the Celestial presiding over rain
as “ Ali malaikkanna.”

This address embraces in its scope all the preceptors who
bring about showers of God’s mercy. Like the sea, the preceptors
should be majestic and large-hearted. They should be able to
make God’s mercy flow everywhere, not confined to one place
but spread over all places, thus giving complete contentment to
all and sundry. Unless the aspirants secure this benefit from
preceptors, they will fail of the purpose of their ritual, namely,
to have the immersion in the stream of experience of God’s
attributes.

Again, it may here be noticed that there are several points
of resemblance between the preceptor and the cloud. While
addressing the Cloud, the gopikas make it clear that if he is made
the master of rain, it is only because he possesses large-heartedness.
So they pray to him that he should not stint even a bit. Should
he, however, exhibit any deficiency in magnanimity, they caution
him that he faces the risk of losing his position.

The preceptors possess greater large-heartedness than even
God. They make no distinction between the good and the bad;
and with a temper that looks on all alike (samabhdva) they help
to spread everywhere the attributes of God. The Supreme L(?rd
decides awards on an assessment of total performance, taking
together the good and the bad works done by the people. But
the preceptor, on the other hand, does not care to reckon the
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relative good and the bad in them; he considers only the intensity
of the agony behind the quest, and showers his grace accordingly.
The gopikas exhort the Cloud to carry out his preceptorial duties
and thus avoid shrinkage in his munificence.

The cloud drinks the salt waters of the sea, but yields sweet
waters to the world. The Acharya draws the essentials from Védas
which are hardly intelligible and hard to understand, and which
form, as it were, the ocean of revealed scriptures; and assimilating
their full import, he renders them easy and imparts them with such
sweet facility that all can enjoy them with relish. * Srutisagara”
means that the V&das themselves are an ocean. The terrible
and the beautiful alike find place in that ocean. A diver must
avoid falling prey to the wild and vicious creatures of the sea;
he must have the capacity to go down to the lowest depths in
search of pearls and the skill to pick them from the oozing sea-bed.
In a similar way, the preceptor should leave out the lifeless and the
insipid subjects floating on the surface of scriptures and go to the
depths in search of the most essential subject of the Supreme Being
and apprehend it. Having understood the nature of the Supreme,
he must be able to impart his knowledge to others. Ever immersed
in God-experience, he must be capable of coming out of it and
helping others to a similar experience.

«“ Srutisagara ” also means Visnu. It is one of the thousand
names by which Vignu is known: “ Viviktadrutisagarah.” All the
Srutis or Védas propound the same Visnu and hence become
absorbed in Him. “ Védaidcha sarvaih ahamé&va védyah: I am
the One that is to be known from all the Védas,” From this, it is
clear that all the V&das find synthesis in the Supreme Self. Hence
it is that He is the “ Sruti Sigara.” The preceptor is comparable
to Parjanya in as much as he immerses himself in the sea of sacred
scriptures and, coming out, rains the benediction of his experience
on others.

The Cloud wanders over the country and rains without dis-
tinction over desert tracts and arable lands. On the plea of
pilgrimage, the preceptors roam about the country disseminating
knowledge of God everywhere. The cloud fills only the low-
lying lands with the waters it rains. In a similar way, the preceptors
fill with God’s grace the lowliest and the lost, showing special
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commiseration to them. The cloud does not rain always. The
preceptor, too, imparts instruction and good counsel now and
then. Disease and pestilence stalk the land if the cloud never rains.
If the preceptor does not at all hold discourses, spiritual diseases,
like identifying soul with body, flourish in the land. The cloud
does not expect any return when it rains; moreover, it does not feel
contentment even when it empties itself of all its possessions.
The preceptors too wish to impart to others all the knowledge
they possess without expecting any return. The rain that the
cloud showers takes different shapes according to the places where
it falls. The rain that falls in the sea becomes saltish; the rain
that falls in the fresh waters of the rivers becomes sweet; the shower
that falls on a heated pan evaporates into vapour; the drops that
find entry into oysters become pearls; while those that perch on
the lotus-leaves sparkle like pearls. In a similar way, the discourse
of a preceptor assumes diverse forms according to the assimilating
capacity of the disciples and yields different results. Though
rain is useful to all, it does not help a certain plant—Calotropis
Indica (Jilledu)— as a matter of fact, it harms it; it denudes the
plant of its leaves. Likewise, the religious discourses of great men
are meant to bring salvation to all; but they tend to generate a
sharp reaction among atheists who drift farther away from God.
The cloud showers rain on mountains; and, assuming the form
of rivers, it makes itself beneficial to the world even during times
when it does not exist. In a similar way, by imparting spiritual
knowledge to competent sages, the preceptors see to it that their
message flourishes in the world and is perpetuated even after them,
thus illuminating succeeding generations. It is because of so
many points of similarity between the Cloud and the Preceptor
that the gopikas justifiably include the latter, by implication, in
their address to Parjanya (O majestic Celestial, presiding over
rain!”) and in their request to him not to stint his natural generosity
in giving. The Cloud empties itself of all its contents and turns
pale with regret that it has not been able to do anything at all!
Even after imparting all the knowledge they have, the Preceptors
feel a similar discontent and regret.

The preceptors owe their large-heartedness to their constant
clinging to God. Bhagavan calls those that seek and receive His
favours as magnanimous people. It is usual in the world to call
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those who give benefactions as magnanimous. But Lord Kysna
declares in the Bhagavad Gita that those who beg favours and
receive them from him are the truly large-hearted people. * Udarah
sarva €vaite jfidnitvatmaiva mé matam: Those who approach
me seeking gift of knowledge or of prosperity, and those who
come to me to attain me, are verily large-hearted. Though they
have strength to fulfil their aspirations by their own efforts, they
have chosen to relinquish both their strength and effort and approach
me seeking fulfilment at my hands. That is where their large-
heartedness and my exceptional fortune lie.” And this tradition
has spread all over our land; and even now the donor prostrates
before the donee and feels happy and fortunate that the latter has
accepted his offer.

The gopikas remind the Cloud and the Preceptor, by implication,
not to constrain their natural and traditional generosity. On
hearing this, Parjanya agrees to act according to their bidding
and seeks leave to go. But they ask him to stay on and listen to
the manner in which he has to shower the rain. It is not mere
rain that they want, but rain that comes as a result of a prescribed
procedure.

2. Ali yulpukku
‘ Plunge 1n the mid-sea.’

While sucking in water, the cloud is forbidden to touch the
waters in pools, ponds, tanks and rivers. The cloud should not
attempt to draw the waters on the surface or near the shore of
the sea. The cloud should plunge straight into the bottomless
mid-sea and suck the waters in. Let us see how these features
fit in with the preceptor. The Vedas and the Supreme Being
(Vispu) propounded by them constitute the Srutisagara, as already
explained. Of all standards, Védas are the most authoritative;
and again, of all the objectives enunciated by them Visnu ranks
as the most Supreme end (paramdrtha). The preceptor should
cling to the Védas and regard them, and no other, as the authoritative
scriptures, leading to the knowledge of the true nature of God.
The Vé&das present several celestials as adorable; but the preceptor
should know that none of them is the Supreme Being and that the
latter is immanent in them all. Knowing this Immanent Being
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as the real benefactor, the preceptor should cling to Him only;
and this is what is meant by taking a plunge in the mid-sea. The
eternal attributes of God themselves are an ocean. Only those
who plunge into that nectarine ocean of God’s attributes and
experience that bliss to the fullest extent are the competent
preceptors.

‘AJi’ means ‘ God’; and ‘yul’ means ‘into’; Entering into
God.” By this, it is clear that the reference is to the preceptors
who are adepts in Daharavidya, the worship of the Supreme
embedded in the lotus of the human heart: “ Tasmin yadantah
tadupdsi tavyam.” In this type of worship, the Supreme that
lies immanent in the lotus of the individual heart and His attributes
are to be adored. Plunging into the mid-sea thus connotes
enjoying the Lord who is replete with all His auspicious attributes.

3. Mugandu Kodu
“ Taking a deep draught of the waters of the sea.”

The cloud is exhorted to plunge into the navel of the sea and
to take a deep draught of the waters till the sandy bottom lies bare.
Only then will he be full and in a position to bestow plentiful rain.
Similarly, the preceptors should be those who, entering the sea
of God’s attributes, have filled themselves with a deep draught of
their nectar; and then only will they be in a position to rain by
themselves the mercy of God on the world. It is common experience
that water overflows only when the pot is filled and there is no
space vacant within it. So also does God-experience overflow,
when the heart of the preceptor is filled and there is no room within
it to contain it. It is this overflowing stream of spiritual experience
that effects the salvation of the disciples. Where the preceptor
himself is not completely filled with God-experience, it is idle for
him to attempt to impart it to his disciples; for such an effort is
bound to leave them cold.

God’s attributes may be classified as: (1) Those attributes
which persuade us that God is easy of access and facilitate our
approach to Him (drayana saukarydapadaka gunamulu) (2) Those
attributes which prompt us that God is capable of fulfilling the
wishes of the solicitors who cling to Him and thus create implicit -
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trust in Him (@rita Kdryapadaka gupamulu). Only that person
has grasped both the supremacy and the accessibility of God before
whom these two different kinds of His attributes shine forth in their
full splendour. He alone has God-experience in its fulness.
To have experience of God’s supremacy alone, is to have incomplete
experience; and this frightens him and drives him away from God,
when he sees how infinite God’s knowledge and power are. To
have experience of God’s accessibility alone, is to have, again,
partial experience; and when he sees how easily accessible God is,
he develops disrespect for God, which equally effectively keeps him
away from Him. Only he who has experienced both the supremacy
and the accessibility of God has a completeness of experience which
makes him inseparable from God.

4, Artteri

“ Roar and scale the sky.”

*Oh cloud! After drinking the waters of the sea to the full,
roar once.” The emanation of roar indicates that the cloud has
taken its fill. It is like the belch that comes after a full meal.
Thereafter, the cloud is to ascend the sky gradually for it is essential
to reach the meridian in order to shower rain. The ascent of the
clouds, heavy with water-vapour, is similar to the ascent of pregnant
women over a flight of steps, the slow pacing signifying their fulness.
In a similar way, when their hearts are filled to overflowing with
spiritual experiences, the preceptors give expression to their feeling
of contentment and happiness in a deep-drawn sound resembling
the roar of a cloud. This ebullition of a vague sound signifying
bliss is usually associated with people who lose themselves in
concentrated meditation. Having attained God-experience to
overflowing and rejoicing in its plenitude, the preceptor slowly
ascends the preceptorial seat in the same way as the cloud ascends
the heights of the sky. As the water-laden cloud climbs the sky,
only to shower rain on the earth, the God-filled preceptor mounts the
pulpit, not out of vanity but only to impart his spiritual experiences
to others. ‘Akasa’ (sky) means *that which shines everywhere’;
and therefore it represents the Supreme Phenomenon who is
self-effulgent (Swatah prakadam), ever-resplendent (Sarvatah
prakaiam) and all-pervasive (sarva vyApakam). Only that pre-
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ceptor who can mount this sky deserves to be sought after. He is
both Srotriya and Brahmanistha. He is Srotriya (sage) who knows
by constant churning of the ocean of V&dic scriptures the true
nature and form, attributes and glorious manifestations of the
Supreme Self. The saint who ever abides in the Supreme by
constant contemplation is a Brahmanistha. The preceptor, who
is both Srotriya (sage) and Brahmanistha (saint) can alone be like
the cloud that fills itself with the waters of the sea and rises to
the sky.

The gopikas detail how the cloud should look, after it rises
to the sky to shower rain: “O Cloud! assume the shape that
resembles the form of the Cause of Time and of all other things
in the world.”

5. @i mudalvan uruvampal mey karuttu

*“Make your body as dark as the form of the Supreme
Phenomenon (Brahma tattva) that has brought Time into existence.”

The Upanisad declares that he who knows Brahma attains
the form of Brahma (Brahmavéda Brahmaiva bhavati). The
preceptor who knows the nature of God and who always abides
in God-experience takes the form of God Himself. The cloud
that drinks water to its full capacity becomes dark and cool. That
coolness is on a par with God's considerateness which is exalted
with His mercy. That coolness is identical with darkness.
Darkness is a symbol for endlessness (anantatva) and profundity
(agddhatva). As the sky is endless, it looks dark. Dark glasses
keep the eyes cool. These qualities are associated with the Causal
Principle of creation. At the time of Prajaya (the Great Deluge)
individual selves become so closely intermingled that they are indis-
tinguishable from a dead mass. The merciful Providence separates
the individual selves; and with a view to giving them release from
bondage, provides suitable bodies to them. That is creation; and
the first created object is Time. The Lord who is the cause of
Time has a dark form; that is a form which is endless, profound,
and merciful. In the same way, the preceptor is not confined by
limitations; he is profound in knowledge; and he is replete with
kindness, Only such sages as have acquired identity with God
are fit to be preceptors.
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This dark cloud, on reaching the sky, should flash forth like
the disc in the hand of Visnu.

6. paii yandoludaip parpanaban kaiyil alipsl minni

The cloud should flash forth like the disc in the¢ hand of
Padmanabha, the lotus-navelled Lord with broad and handsome
shoulders; and then should shower rain. The cloud that rises into
the sky is pitch-dark; and before it showers rain, it flashes. That
lightning should be similar to the flash of the disc in the hand of
Padmandbha. The shoulders of the Supreme Being are broad
and beautiful. “ Bahucchdyd mavastabdho yasyaoko mahatmanah.”
The whole universe finds refuge in the shade of those shoulders.
Those shoulders are competent to bear the burden of the entire
world and give it secure protection. They are put to use to eliminate
our enemies and to give us succour; to extend help in pulling us
out of the sea of death and of bondage to non-self; and to give us a
warm embrace and to render comfort and solace. It is not merely
their strength but their beauty that casts a spell on us. The hand
that has broken Siva’s bow and taken Sita in wedlock is the
most handsome; it is the same as the hand of the All-knowing,
All-powerful, All-ordaining Being that has existed before the
creation. The moment we look at those shoulders, it becomes
clear that they possess the requisite power and skill to mould
and give form to the universe. Inspite of possessing all this power,
Padmanabha makes no use of His shoulders except to rest His
head on them. From out of the Lotus emerging at His navel,
Srimannarayana has, by His volition, created the four-faced Brahma;
and, leaving the creating process to him, lain Himself down with
apparent unconcern. The Supreme Being Himself is the lotus-
navelled Lord. The moment Brahma emerges from the Lotus-
navel, the Disc in Narayana’s hand flashes forth in an ebullition
of joy that the Lord has progeny. The cloud should have a
similar lightning flash. The disc is called ‘Sudariana, auspicious
sight” When the cloud spreads over the entire sky, the prevailing
darkness prevents us from having any idea as to what things exist
and where. The lightning discloses them by its flash. Likewise,
when Srimannirdyana pervades over the entire creation and the
showers of His mercy are ready to descend on all, it is the flash
of His disc (Sudariana) that dispels darkness and reveals His
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form clearly, thus filling us with inexpressible joy. The gopikas
wish that Parjanya should flash forth like Sudarsana.

Like the cloud, the preceptor too must flash forth his light.
The preceptor who not merely knows God but practises His presence
will, by his own effulgence, enable us to see God’s own form.
He combines in himself the power of knowledge (Jiianasakti) and
the skill in performing works (Kriyasakti). He has broad and
handsome shoulders. He can provide succour to all and protect
them. His shoulders are handsome, even because they bear the
symbols of the Supreme and are dedicated to His service. Though
possessing such power, the preceptor appears inert, doing nothing
—all because he is fully engrossed in spiritual experience. Like
Padmanibha he lies still; but like the disc in His hand the preceptor
flashes light. Out of intense love for the Lord, the disc never
leaves His side; and in its anxiety for His safety it revolves rapidly
emitting flashes to ward off dangers. In a similar way, the preceptor
in his solicitude for God’s safety pronounces benediction on Him;
and by the perennial radiance derived from constant God-
experience he eliminates enemies and projects before the people
the vision of the Lord. Lightning is a precursor to rain. The
preceptor’s radiating light precedes the shower of spiritual
experience for the benefit of those who thirst for it.

The gopikas further desire that the cloud should not only
flash forth like Vignu’s disc but also thunder its roar like the
booming of the conch that is held in His hand.

7. “Valamburi pol ninradirndu”

“Be steady and thunder like the Conch (Daksanavarta
Sankham: a Conch with clock-wise circlets).” Lightning and
thunder are naturally associated with the cloud. But the gopikas
express their wish that the cloud should shine like the disc in Sriman-
nardyapa’s hand and roar like His conch. We may desire all
worldly objects; but when we enjoy them we have to associate
them with God and think of their similarities with Him. When
the gopikas desire that the cloud should assume a form similar
to Srimannarayana’s, that its lightning should be like the flash
of His disc, it is evident that they wish to find the vision of the
Lord everywhere. The conch has for its sustenance the breath



76 TIRUPPAVAI

that comes out of the mouth of Lord Vispu; its nature is never
to leave the lips of the Lord. The gopikas love the conch dearly,
even because they have ever entertained the wish to have its good
fortune. The disc leaves the hand of God now and then when
commissioned to kill the enemies, and resumes its position after
discharging its duties. But the conch never leaves hold of God’s
hand. It sounds deep only when filled with the breath that flows
from God’s mouth. This reverberating boom itself has the strength
to destroy the enemies. The preceptor who, like the conch, is
ever dependent on God and who always feels His presence, booms
with his deep chanting of pranava or reciting of Vedas which
constitute the very breath of the Lord. The Conch is the Pranava
or Om, the Name which symbolises God. It never leaves God’s
side. When we happen to hear this thunder of Pranava from the
cloud, that is the preceptor, then comes the time for the refreshing
showers of discourses on God’s attributes and for God’s mercy
to descend on us and drench us. The gopikas thus express their
cagerness to hear the preceptors chanting Pranava in their
stentorian voices.

Later, they request the Cloud to shower rain without break,
in the same way as Srimannarayana’s bow (Sdriiga) rains arrows.

8. talade Sdrigamudaitta $aramalai pol vala vulaginil peydiday

“In the same way as Visnu's bow (Sarfiga) rains arrows,
do you pour forth rain without intermission so that the people
of the world may rejoice.”

The cloud should mount the sky, spread itself all over with its
dark hue, flash like the disc and roar like the conch, and discharge
rain without break like the unending arrows leaving Narayana's
bow. Once the bow is stringed and the first arrow leaves it, the
bow takes no respite but goes on discharging arrows at the enemy
without intermission till the enemy is destroyed. The cloud should
do likewise; it should rain without break till the world is rid of all
the pests. And this it should do, not as an answer to the prayers
of the suffering people; but out of its own nobility, which is unable
to bear the sight of their sad plight. It is not in tune with its
magnanimity if it were to rain merely to satisfy the gopikas. While
the shower of arrows emanating from Rama’s bow cause destruction
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to some and happiness to others, the showers that the cloud bestows
should result in universal rejoicing.

Let us look at its application to the acharyas. The rain
stands for the experience of the auspicious attributes of God and
of the nectar of God’s mercy that the preceptors ceaselessly purvey
to the world with unremitting zeal. Again, the bow, like the
conch, indicates Pranavam or Omkara. The Acharya begins
imparting the incantation of Om to the disciple, as a Sabda (word);
and the latter learns it as such. It is only later that he explains
to the disciple all that it implies and signifies. This explanatory
exhortation as to the nature of God and of the nature of the
individual self and of their intimate and inseparable relationship
descends like rain on the disciple. The individual self then
realises that he is the body of the Supreme Self and thus belongs
to Him for ever, and that his relationship with God is eternal.
While making the exhortation detailing the shades of meaning
of Omkara, the preceptors do not think they are doing all this
to confer a benefit on their disciples. On the other hand, they
think that they do so to benefit themselves.

The cow cannot resist the flow of milk, once its teats are full.
In the same way, when the hearts of the preceptors melt with
considerate love for their disciples, they cannot withhold showering
on them the nectar of their experience of God and His attributes.
Maybe, rain does not yield happiness to all in the world. But
the spiritual discourses of the preceptors provide happiness to
all aspiring souls. The gopikas pray for such refreshing showers
both from the cloud and from the preceptor. The principal aim of
the rite is to secure rain for general good; and when that is fulfilled,
the gopikas derive happiness from seeing all the world happy.

9. Nangalum mdrgali nirada magiindelorempavay

“ May your rain refresh us also and prompt us to a full plunge
in this Margagirsa bath.” When the clouds shower rain, the people
are freed from drought and they are happy. The gopikas rejoice
in the happiness of the people. They consider it more important
that the elders, who have given them leave for the rite, should
first enjoy the fruits of their endeavour. Their own turn to feel
happy should come only later. Envy makes one unable to endure
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another’s happiness. What they expect to achieve by this rite is
freedom from envy. That is why they delight in seeing others

happy.-

Moreover, they find exultation in the thought that they join
one another as co-participants and that they enjoy this blissful
experience together. It is congregational rejoicing in an éxperience
commonly shared. As has been already stated, the ritual bath is
only an ostensible excuse. The main purpose is to attain the bliss
of union with Krsna; and this is to be attained not in isolation,
each by herself, but in company, all joining together. And this
highest bliss they can get, only through the grace of a Preceptor.
Outwardly, they conjure Parjanya to shower rain in such manner
that the elders, who have sponsored this ritual, may rejoice and
the gopikas who have participated in it may delight in their elders’
happiness. Inwardly, they pray that the preceptors may shower
their grace on them and bring about their union with the Lord.
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PREFACE

In response to the call of Andal-gopika all the gopikas assemble
at an agreed place. Among them are scholars well-versed in
various branches of studies—Sastras, epics, ethical and philoso-
phical works, spiritual and religious lore and literary master-pieces.
Some of them feel that they are without wisdom; and that they
have committed sins knowingly or unwittingly during the present
birth; and that there is a huge pile of sins committed in previous
births. They therefore feel uncertain of their attaining Krsna,
while this pile of sins remains unliquidated.

This doubt is strengthened by a gopika who has studied the
Sastras. She observes that great sages and Rsis have failed to
realise their goal, despite their disciplined conduct and severe
austerities, because of the obstructing influence of the works
accumulated in previous births (Prachina karma prabhdva).
That is why the aphorism * Sréydmsi bahu vighnani > has acquired
currency. (Good action meets with many obstacles and failures).
Therefore, she suggests that they may first purify themselves of
their sins before launching upon this particular rite for attaining
Krsna.

Another gopika, who is learned in epics, seeks to confirm
the doubt. She refers to the story of Sri Rdma’s coronation,
Dagaratha, who has overcome the demon Sambara, wishes to
instal 8ti Rama on the throne. The great Brahmarsi Vasistha
fixes an auspicious time for the coronation. The ministers and the
people in one voice acclaim the king’s decision. Sita and Rama
are initiated into the preparatory ritual of the worship of Narayana.
Thus when everything is set for the coronation, like a bolt from the
blue, Kaikéyi’s unaccountable attitude shaiters the whole ceremony.
When such devastating plight has overtaken such exalted people,
how can the humble gopikas feel assured that they can pull through
their rite without failure?
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Yet another gopika, who is familiar with literary works, draws
upon a known example from nature to assert that none can escape
or resist the flings of Fate.

Ratrirgamisyati Bhavisyati suprabhdtam
Bhasvanudesyati hasisyati pankaja Srig!
Ittham vichintayati padmagate dvirephe
Ha hanta hanta nalinim gaja ujjahdra

A bee which has settled on a lotus flower remains in it, unaware
of the approach of the evening and the closing up of the petals.
It has to stay therein for the night. It hopes that the night soon
wears out, that the sun rises and the lotus opens; and that it can
then go out and roam about in freedom. Even as this hope cheers
it, an elephant enters the pond and suddenly plucks away the
lotus with its stalk and casts it on the bank. This sudden quirk
of fate has shattered the hope of the bee for freedom. It remains
imprisoned in the lotus. The gopika draws, from this familiar
occurrence, the lesson that unless God is in their favour, their
dreams of union with Krsna and their endeavours in that direction
may merely end in smoke.

The gopikas have fallen into a mood of dejection for fear
of failure of their Vrata. Then a gopika, well-versed in philo-
sophic lore, rises to cheer them up. She begins with an assurance
that all works, good or bad, yielding happiness or sorrow, are
bound to dissipate, the moment we approach God and see Him.
“ Ksiyanté  chasya Karmdni tasmin  drsté pardvare.” The
Upanisad declares that the moment we see Him, all works
(Karmas) disintegrate and get dissolved. Works fall into three
categories. Works accumulated in all births from beginningless
time form one category, Sanchita Karma. From this pile of good
and bad works (yielding respectively happiness and sorrow) a
portion is demarcated to be enjoyed or endured during the present
life in this body in all the states of experience—waking or dreaming
or sleeping. And this is called Prdrabdha Karma. Works done
in the present birth will be added up to the remainder of the pile
for future births; and this reserve forms the third category of
Agami Karma, The moment we approach God and see Him,
the entire Sanchita Karma, according to the Upanisad, is burnt
to ashes, in the same way as a pile of cotton is burnt up by a spark
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of fire. Yadhesikatiilam hyagnou protam pradiyéta évam hdsya
sarvé papmanah pradiyente). Again, Agami Karma does not cling
to us, in the same way as drops of water on the lotus leaf.
(Yathd puskara paldle apo naslisyanté) But we have to endure
the Prarabdha Karma during the present life; there is no escape
from it. At the end of this life, people who have seen God will
attain Him and become inseparable from Him.

The three categories of Karma are like (1) the arrow kept in
the quiver (Sanchita) (2) the arrow discharged from the bow
(Prarabdha) and (3) the arrow taken in hand but not yet fitted
to the bow (Agami). When the warrior goes to the battle-field,
he discharges an arrow at the enemy and keeps another ready in
his hand. TIf the ecnemy surrenders, he will not fit the arrow, which
is kept ready in his hand, to the bow; he will not draw any more
shafts from the quiver either. But the arrow he has discharged
will not turn back, it goes and strikes the target. So there is no
need to fear about our past works. We need not feel anxious
that we should free ourselves of our sins before we attempt to
reach Him. If only we make a scrious effort and reach Him,
our works fall off of their own accord. After we endure the
Priarabdha Karma, we are sure to attain union with Him. Let us
therefore shed all fear and perform this ritual and reach Krsna.

At this stage, another gopika raises a doubt as she is not
convinced of the rationale of the previous speaker. Quoting
authorities, she maintains that every one has to endure the conse-
quences of actions done by him, be they good or bad, even if the
time taken for such clearance extends over eons of time.

‘ Nabhuktam ksiyateé Karma Kalpakoti 3atairapi
Avasya manubhoktavyam Krtamkarma Subhasubham >

Wherein do the Upanisads declare that the pile of Karma does
not cling but dissolves without the doer experiencing its conse-
quences? To this the philosopher-gopika gives the following
elucidation:—* This doubt disappears if you but know what
makes works good or evil and how they yield results. We imagine
that happiness results from meritorious works and sorrow from
sinful ones. Let us remember that work in itself, whether good
or bad, is lifeless. Again, it dies the moment it is done. How
then can it yield fruit? Only after the lapse of some time can the
6
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fruit materialise; but by that time the particnlar work which is its
cause ceases to exist; even because it has no life-force (chaitanya)
in it. But some maintain that even while karma completes itself,
it generates an unprecedented force (apiirva $akti) that remains
and produces the result. Even this explanation is not correct.
It is God alone who determines the fruits of our works and not the
karmas themselves. God has laid down certain laws regulating
our conduct and made them known to us through * Srutis,”
scriptures intuitively ‘ heard,” and “ Smytis,” scriptures resulting
from deliberate ‘meditation.’ If we abide by them, God will be
pleased and we become happy. If we violate them, God will be dis-
pleased and we come to grief. Thus, our happiness and sorrow flow
respectively from God’s pleasure and displeasure, and not directly
from our karmas. Whatever action of ours pleases Him becomes
meritorious action; and whatever displeases Him becomes sinful
action. We may have incurred His wrath all along by innumerable
misdeeds; still, if today we earn His gracious goodwill, He will
Himself forget His previous ire and mercifully forgive us. With
this, all our past sins wear out. Once He begins to love us, He
will not mind the lapses that we unwittingly fall into. Thus are
we saved from their painful consequences. Among the thousand
names by which God is praised in ““ Visnu Sahasra nama,” we find
of knowing the misdeeds, committed unwittingly and without
deliberation, of those on whom His grace has descended.” We
need not therefore hesitate to undertake this ritual, for fear that
it is not for sinners like us. Once we reach Him, all our sins will
surely get dissolved.” It is only after they reach and see Him
that their sins disappear. But how are they to do this? Doubts
still assail the gopikas about the possibility of their reaching Him;
for their sins, they fear, will obstruct their way and make it hard
to proceed.

Then another gopika rises to allay their fears. “ Why do
we fear? Are we not women? Have we forgotten the reassuring
lesson taught by Draupadi?Caught in an inescapable and dis-
honourable plight in the court of the Kauravas, has she not got
prompt succour by invoking and praising the name of Krsna
who is miles away from the scene? The Lord may be beyond

our reach. But His name, if we meditate on it, ever remains our
prop, removes the obstacles and takes us to the Lord. The sages
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have declared that constant utterance of God’s names rectifies
all lapses, supplies all wants and brings all sacrificial rites and
penances to a perfect end.

Yasya smytyacha namoktya tapo yajiia kriyadisu
nyinam sampirpatam yati sadyo vandétamachyutam

For us the highest means (Uttama sidhana) is to glorify the name
of Krsna; and that is sure to destroy our sins which prevent us
from reaching him.” Krsnanusmaranam param.

Before launching upon any religious rite, it is usual for Brihmins
and others to invoke the blessings of Vighnéswara, so that the sins
that stand as obstacles between them and their rites are eliminated.
The gopikas here glorify the name of Krsna for the same purpose.
The chanting of the Lord’s name is a universal practice, equally
essential to those who perform rituals, to those who acquire
knowledge, to those who abide in devotion, and to the supplicants
who, surrendering their all, seek refuge in God.

God is an embodiment of infinite mercy. We may not reach the
height of devotion and glorify His name with fervour. Yet, when
we turn to Him, show just an orientation towards Him by merely
uttering His name, He hastens towards us and favours us with
His darsan. Again, it is His nature to see that the wish of His
devotee is fulfilled, even when His own wish remains unfulfilled.
8t Rama loses his kingdom and leaves it; he goes into the
woods; later, he feels the acute pangs of separation from Sita.
Yet, he goes to the rescue of his devotee, Sugriva; and offers refuge
to his supplicant, Vibhisana, and brings about their coronation,
When Arjuna takes a vow to kill Saindhava before sunset, Krgna
makes the day look like night, just to enable Arjuna to keep his
pledge. Unable to endure the severe harassment and routing of
Arjuna at the hands of Bhisma, Krsna wields the disc and gets
ready to use it in open violation of his undertaking not to touch
a weapon. Provided we show a genuine orientation towards Him,
God Himself will toil for us and take us to Himself. There is
thus no point in keeping ourselves aloof from Him under the
fear of our sins.

Just then, another girl breaks out: * You have said that by
seeing God, all our accumulated sins disappear; and that lapses -
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in the future do not cling to us. Good. But we have to endure
the prarabdha. So till this is liquidated, there is no prospect of
our attaining Lord Krsna. How unendurable is this plight!
Even if we perform this ritual, have we not to wait for his union
till the bodies fall off? How can we endure this long separation!
How frightening is the prospect and how miserable our plight!”

Then a gdpika who has understood the efficacy of complete
self-surrender (Saranagati) rises to give reassuring comfort. ““This
sad plight is only for those who accept other means of attaining
Him—such as karmamarga, performance of sacrificial rites,
jiianamarga, acquisition of knowledge, and bhaktimarga, develop-
ment of devotion. Such people have to wait till their bodies fall
off to attain Him. But we are different. We have pinned our
faith to Him as the only means to attain Him. ‘Narayanane,’
Nairdyana alone, is our means. Therefore He will destroy our
prarabdha karma also and receive us unto Himself. Of this,
there is no doubt. The scriptures which declare that there is no
escape from karmas, and that release comes only after their conse-
‘quences are completely experienced, refer only to those who adopt
means other than God. Once they cling to God as their only
means, karmas lose their power to yield fruits. The Sastra declares:
“ Fire burns * , but fire fails to burn where water is present. In a
similar way, we have to understand the general principle that
karma yields fruit. To us, who cling to Him us our sole means,
works do not become obstacles. When we praise Him as
¢ Mayanai,’ ‘ Damodaranai,” all our sins fall off of their own accord.

It may appear strange as to how these innocent maidens,
who cannot distinguish the right hand from the left, have such
range of understanding of these spiritual issues. But the doubt
clears when we remember that these girls have often listened to the
discourses and discussions held on scriptures and epics by sages
like Garga and Sandipani at Nanda’s court. Thus have they
-acquired proficiency in religious lore by constant and attentive
listening.

The five hymns form the first phase of the ritual. In the
first hymn, the gopikas elucidate that the aim of the ritual is union
with the Lord; that the means to the goal is Narayana Himself;
and that all those who have the eagerness t6 perform the Vrata
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qualify to participate in it. The second hymn describes how the
participants have to adhere to the principles prescribed by scriptures
and tradition, and observe certain restraints in food, speech and
conduct. The third hymn declares that by performing the rite,
not only the gopikas but all the world benefits by having plenty
of harvest and milk-products. The fourth hymn is the gépika’s
invocation to the Lord of the clouds (Parjanya or Varuna) to
shower all the rain needed to make the world a land of plenty,
besides giving them a refreshing bath. In the fifth hymn, the
gopikas declare with certainty that their ritual yields fruit, as all
their sins obstructing their attainment of God disappear with
constant repetition of God’s name. Though they talk of the
ritual of the bath for general commendation, their real endeavour
is to attain Krspa and remain inseparable from him. Men and
women of all castes and communities, who have a taste for spiritual
life, can participate in this rite; only, they must have a firm conviction
that Krsna is their sole objective and that he is the only means
to reach the goal. They must observe the injunctions regarding
food and the restraints on speech and behaviour. The ritual
bestows ample material prosperity; it results in rewarding spiritual
exaltation and attainment of God. This Vrata yields a harvest
of God’s magnificence (Bhagavat samrddhi) and a plenitude of
godly souls (Rhiagavata samrddhi) and a contingent of great
preceptors and a climate of immaculate living (saddcharya labha).

It is usual for those who perform rituals to purify themselves
of all sins by observing certain principles and by offering prayers
at dawn and dusk (Sandhydhinah asuchih). They consider that by
worshipping Mitra (Sun) early in the morning and Varuna (the
Cloud) in the evening and by chanting some holy incantations,
all their sins are consumed in their effulgence. They pray to the
morning Sun to give them rich harvests and plenty of milk and to
keep them stainless of sin. They pray to Varuna in the evening to
destroy all the sins committed by them unwittingly or deliberately,
all the sins that result from unbecoming conduct towards people
of whose godliness they are unaware, and all the sins that accrue
to them from close association with others. Sandhyavandana
thus is a purificatory rite. The gopikas do not qualify for the
performance of Sandhyavandana. So they substitute for it constant
repetition of God’s name and discoursing on His glory to achieve.
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the same result of self-purification. Uttering His name, listening
to His glories and feeling His presence everywhere, secure for the
gopikas self-purification and fitness to undertake the rite.

In this Margadirsa Vrata, Anda] worships the idol of Vata-
patraddyi in her native village (Srivilliputtir); but with her virile
imagination she visions in it Lord Krsna of Nandavraja. Lord
Krsna is not different from the Supreme (Para) and the Quiescent
(Vyiha) manifestations of God. He is identical with them.
Srimannardyana is both the Cause and the Effect, the All-knowing
Creator (sarvajiia) who pervades (vydpaka), and supports (adhira),
ordains (niyamaka) and preserves (raksaka) and possesses (3esi)
the entire universe. That is why the gopikas identify Krsna with
the Supreme (Paratattva) in the very first hymn (Narayapang)
as the only Adorable. In the second hymn, they worship the Lord
Sesaddyi who is resting on the snake-bed in the sea of milk as
Vytihavatira. In the third hymn, they adore the Vibhavavatara,
the magnificence of the Lord who emerges from the sea of milk
and manifests Himself as Vimana and grows to the pinnacle of
glory as Trivikrama, the Lord of the three worlds. In the fourth
hymn, the gopikas pray that Varuna might bestow plentiful showers
of rain that can stand comparison with the endless array of shafts
discharged from the bow of Sri Rama, the unrivalled archer. Thus
they offer their reverent homage to Sri Rama who has, by his
exemplary character, propagated and showered righteousness in
such a way as to destroy evil in the world. In the fifth hymn,
they praise the Lord Damodara who, in order to uplift the world,
has made himself humble, has allowed himself to be bound by
Yasoda and has surrendered to the gopikas. Thus they have been
adoring (Paratattva) the Supreme and Absolute Nardyana, the
Quiescent Form (Vyiiha) of $&sasayi, the glorious manifestations
(Vibhavavatiras) of Vamana, Sri Rama and Srikrsna and the
(Archavatara) Adorable Image of Vatapatrasiyi and the Immanent
Spirit (Antaryamin). By praising ‘Mayanai,” the gopikas render
homage to the Supreme, the Mysterious One, who sports in
miraculous deeds and creates the universe, sustains it and
absorbs it into Himself. By extolling Damoddaranai they bring
this Abstract Supreme nearer to us as the easily-accessible Krsna
who has allowed himself to be bound by Yasdoda.
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With this we come to the end of the first phase of the ritual.
The next ten days are occupied with awakening ten gopikas; and
then the effort is directed to waking up successively the guards
at the entrance to Nanda’s mansion, the Security Officer of the
mansion itself, Nanda, Ya3dda, Krsna and Balarima together,
Nilad€vi, and then finally Lord Kysna. They meet Krsna and
explain their requirements; and finally, in the 29th hymn, they
crave for the highest objective of human life (Paramapurusartha),
namely, the supreme blessing of His constant companionship,
with opportunities of endless service. Thus, this ritual ostensibly
appears to be a ceremonial morning bath, in the performance of
which a musical instrument called “ parai > is to be secured. But
in reality it is an immersion in spiritual experience and its aim
constant companionship with God and unbroken service to Him.

Madyanai mannuvadamadurai maindanai
ttityaperunir yamunaitturaivanai
dyarkulattinil tonru manivilakkai
ttayaikkudal vilakkam Seyda Damaodaranai

tayomdy vandunam timalar tivittoludu
vayinal padi manattingl Sindikka

ppoyapilaiyum pugudaruva ninranavum
tiyinil tadagum 3eppeélorempavay

Summary.

Bhagavan 3ri Krsna’s miraculous deeds evoke reverent wonder
everywhere, He is the outstanding Leader of Northern Mathura
which is ever closely associated with godliness. The ferry of the
pure and deep waters of the Jamuna, being his favourite haunts
has become his distinguishing mark of identification. He is the
auspicious radiating light of the gopa family; and eager to bring
effulgence to Yaddda’s womb he has aliowed himself to be bound
by her and thus has become Damodara. Let us purify ourselves
as we approach him; let us worship him with fresh flowers; let us
join our hands in reverence; let us sing his praises; and let us,
with all our hearts, meditate on him. Should we do so, all our
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accumulated sins of the past and the entire pile of sins which is
to accrue to us in the future will be burnt to ashes like cotton in
fire. Let us therefore join in glorifying his name.

Commentary.
1. Mayanai

Let us begin our rite with the glorification of the Mysterious.
One with awe-striking attributes and miraculous deeds. Maya is
that power of God which works breath-taking miracles. It is
beyond the reach of the mind; words fail to describe it. The
Védapurusa himself admits that God is beyond the power of con-
ception and expression. To know Him, to meditate on Him

nd to reach Him are beyond human capacity. Those who know
this truth are, as the Upanisad declares, the real knowers. Such
an Inaccessible Being allows Himself to be seen always by released
souls in Vaikuntha, the Heavenly Abode. The Upanisad says:
¢ Sadd palyanti siirayah.” That such a Supreme, who is inaccessible
to thought and speech and who creates, sustains and ordains the
universe, should become a familiar and helpful companion to
those in the Supreme Abode is a matter which strikes us with
wonder. Tt is only His will, His mysterious power, His maya,
that brings this about. Maya does not mean the sudden dis-
appearance of a thing that appears to be present. It means
Knowledge taking shape as Will. It is by His Volition that He,
who is unborn, takes birth and reaching Nandavraja indulges in
mischieyous pranks like stealing fresh butter. Whether in the
Supreme Abode or here in Vrépalle, whether as the Inaccessible
One or as the easily-accessible Krsna, the way He submits to His
companions, particularly in Vrépalle, allowing them to bind him
or beat him, stuns us into admiration of His mysterious ways.
So it is that the gopikas begin their praises with * Mdyanai.
Those who know the true nature of Bhagavan are struck with
wonder at the mysterious ways of both the inaccessible Supreme
and the easily-accessible and familiar incarnation. As is said in
the Gita, one is struck with wonder when one speaks about Him,
or hears about Him or sees Him; and however much one may
talk or hear about Him, it is beyond one’s capacity to know Him.
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* A3charyavadvadati, Gicharyavat pasyati,
ascharyavat $runoti, Srutvapyénam,
véda nachaiva ka3chit.”

This awe-inspiring quality is not confined to the Supreme State
only. It operates even when He takes the form of man and
descends into this world and lives as one among us. When Krsna
is born as the child of Dévaki and Vasudéva, Vasud&va expresses
his awe on seeing him. “ Jatasi devadevesa!” “You are the Lord
of the immortals, the nityasiiras, the eternally-wise; but even they
are incapable of looking on your dazzling splendour; how gracious
of you that you have condescended to become my son! You,
who have no birth, have undertaken without any hesitation to
enter the womb of Devaki and stay there for twelve months before
taking birth—all this you have done like any common human
being who is bound by his past karma. How gracious of you!”
To indicate that he is the God of gods, Krsna has chosen to be
born accoutred with the conch, the disc and the mace; and
Vasudéva in his ecstasy addresses him as ‘ Sankha chakra gada-
dhara.” Thus, He has shown by his divine weapons His supreme-
ness; and by being born of a woman’s womb His easy accessibility,
thus exciting the admiration and wonder of all. Hence 1t is that
the gopikas praise him as mayanai or the Mysterious One.  Which-
ever aspect we contemplate, His supremacy or His accessibility,
we are struck alike with awe.

2. Mannu vadamadurai maindanai

We praise thee as the Master, the Nayaka of Northern Mathura,
which has an inalienable association with God.

The Supreme Soul, that Changeless One, who remains ever
the same in the Heavenly Abode as He reveals Himself to the
Everwise, the nityasiras, has assumed different incarnations in
this city of Mathura. This Mathura was the Siddhasrama, the
sacred hermitage of fulfilment, where the Lord manifested Himself
as Vamana; this again was the place in which Satrughna located
his capital after killing the demon Lavana. This very place was
chosen for the descent of the Lord as Krsna, to become the child
of Dévaki and Vasudéva. Thus is Mathura sanctified with unbroken.
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association with God. 1t is its sacredness that has earned for it the
praises of saints and seers, Alwars and Maharsis:

Mathura nama nagari punya papahari ubha
yasyam jato jaganndthah saksadvisnub sandtanah

Mathura is as well known as Vaikuntha. The Heavenly
Abode, Paramapada, is formed entirely of Sattvaguna (the tendency
of good) without even a trace of the other gunds, the tendencies
of passion (rajas) and of inertia (tamas). Hence it knows no
change; it ever remains the same. The peculiarity with Mathura
is that, though situated in Nature (Prakrti) which is composed
of the three gunas, it remains the same, unchanged. Vaikuntha
is what he has left; so it cannot be his capital. Mathura alone is
Krsna’s capital; it is where he is born and what he has considered
his own. Again, Mathura is a meritorious place (punyabhiimi).
Just as merit is the means of obtaining the desired happiness,
this city is the means to reach the Blissful One, whom the whole
world wishes to attain. Mathura is the cleanser of sins (Papa hari)
as it removes the sins that stand as obstacles to attaining Krsna.
Apart from being the means of securing the desired end and of
removing the obstacles in the process, Mathura, considered in
itself, deserves to be our destination, as reaching it our wishes are
fulfilled. It i into this city that Srimannarayana, who reigns
supreme in His Heavenly abode, has chosen to descend out of His
own will and without losing an iota of His divine nature. The
Lord of the Universe, who is unborn, takes birth in this city as a
child of one of His creatures. Here in Mathura alone does this
happen: the Ordainer (niyamaka) of the world condescends to
submit to the control of one who, like the rest of the creation,
is to be submissive to Him. Tt is here again that the all-pervasive
Visnu Himself becomes one of the objects pervaded by Him and
assumes form and name. It is in Mathura again that the Eternal
Being, who is ever-existent, appears to have come into existence
only when He is born in Mathura and is non-existent before.
Mathura has been praised by the seers as the most sacred place
on earth; and they have sought refuge in it.

Krsna is the strong man of the city. *“ Maindanai” also
means ‘a strong man.’ Such is Krsna’s strength that the moment
he is born, he makes the fetters release, of their own accord, his



PASURAM V 91

father’s feet. Before he attains youth he puts to death Kamsa;
such is his magnificent might. * Maindanai ” also means * child ’
and ‘ king.” He is the child of Mathura; though he is not technically
its king, he has wielded power that is as great as a king's. It is
Maiyanai, that Mysterious worker of miracles, that has become
the Lord of Mathura.

3. Tuya perunir yamunait turaivanai

They praise him as the One who delights in roaming about the
banks of the Yamuna of pure and deep waters.

They characterise the river Yamuna as sacred. Mathura
is the city fit for the residence of the Lord who leaves the Heavenly
Abode. The river Viraja which flows by the Heavenly Abode
has come down as the river Yamuna, so as to be near the place of
His descent. The abode and the river, like the disc and the conch,
follow Him wherever He goes. During His incarnation as Sri
Riama, they have turned respectively into Ayodhya and Sarayu;
and in this incarnation as Krsna, they become Mathura and
Yamuna. The sanctity of Yamuna is revealed when, knowing the
will of God, Yamuna yields passage through its waters to Vasudéva
as he comes carrying the child Krsna.

“ Yamunam chati gambhiram nandvarta jhasakulam
Vasudevo vahan Krsnam janu mdtrodako yayau.

The majestic Yamuna, full of fish and other aquatic animals,
and 1n terrifying spate with its devouring waters and whirl-pools,
was crossed by Vasudéva, who was carrying the child Krsna over
his head, with much ease as though he was fording a stream of
knee-deep waters.”

During the incarnation of 811 Rama, Sita prays, with folded
hands, to the Godavari and requests her to inform Sri Rama of
her sad plight and of Ravana carrying her away. When 811 Rama
in his search for Sita comes to the river and enquires the where-
abouts of Sita, Godavari remains mute for fear of Ravana, though
he is away in far off Lanka. But Yamuna gives way to Vasudéva,
who is carrying Krsna, without any hesitation or fear that Kamsa
is close at hand. Hence her sacredness. Moreover, Krsna and
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the gopikas sport in her waters; they indulge in sucking the water
into their mouths and releasing it in spouts. It is said that the
waters released from the mouths of the gopikas touch the nether-lip
of Krsna himself and become sanctified. When such is the case,
it is certain that Yamuna’s waters are the most sacred.

There is a secret underlying the episode of Vasudéva’s crossing
of the river. Seeing Vasudéva advancing with his precious burden,
Krsna. Yamuna which is in high spate subsides and yields a passage;
and Vasudéva easily wades to the other bank without having to
swim, without having to make use of a boat. In a similar way,
if we bear Srikrsna in our hearts, the tide of delusion subsides;
and we can cross easily the sea of samsdra without seeking the aid
of any other means. The sea of non-self then becomes a shallow
knee-deep stream.

The waters of Yamuna are not merely pure; they are full and
bottomless, too; so full as to serve as the sporting arena for the
Lord of the Universe, so deep as not to get dried up with the heat
of the gopikas’ lovelornness, but to contain and absorb it and bring
cool refreshment to them. And Krsna 1s referred to as one who
delights in wandering about the banks of Yamuna: * Yamuna
tira vihara rasika.” For fear of Kamsa, people do not mention
his name and j«ace but refer to him as the wanderer on the banks
of Yamuna. It is a habit with Krsna to roam about the ferry
where women frequent—a ferry, so to say, where pearls can be
caught! Lord Krsna is the Pilot who waits by the shore of the
river of non-self, so as to be ready to ferry across souls who cry
for protection.

4. Ayar kulattinil tonru manivilakkai
He is the scintillating diamond-light of the gopa family.

There is no scope for all the Lord’s attributes to shine forth,
when He is in the Heavenly Abode. The same Supreme Being
shines like bright light when He reaches the Nandavraja after
taking birth in Mathura. Though brightness is natural to Him,
it does not manifest itself in other places; but in this place of intense
darkness, it flashes in all its effulgence. It is in the Incarnation
of Krsna only, and that, too, while in Vrépalle, that all the attributes
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of the Supreme Lord have shone forth in all their splendour.
Though God is immanent in all objects and at all places, we say
*“ there is His manifestation ”” only when He discloses Himself at any
particular place. Thus it is that Andal says “ Tonrum: there in
the family of the gopas He has manifested Himself.” The sun
is not born in the east; though by his association with it in the
morning, he seems to rise there. Similarly, the Divine Being
appears to have been born in Vrépalle; but the truth is that He,
who has always been there, now emerges nto sight; and this mani-
festation is diamond-light which shines always, unlike other lights
that are kindled today but become cxtinguished tomorrow-
When in Heavenly Abode, He glows dim like a light in daytime
but when He descends into this world He blazes like a diamond
shorn of its impurities.

5. Tayaikkudal vilakkamieyda Damodaranai

He 1s the Damodara who has illumined his mother Yassda’s
womb.

Krsna comes to be known as Damodara, as the rope by which he
has been bound by Yasoda leaves an indelible mark on his stomach.
When people ~ee this mark, they praise Yasoda’s good fortune, in
as much as the lord, whose stomach holds all the worlds, submits
to his mother and allows her to bind his stomach with a rope.
By this humility in getting bound he has brought fame to his
mother Ya$oda; and people declare that her womb is the most
fruitful! In a similar way, people have glorified Kausalya that with
her exceptionally bright son she has stood forth with a pleasing
radiance (Kausalya sudubhe tena putréna ami toyjasa). It is only
to release us from the bondage of the non-self that Krsna allows
himself to be bound. By meditating on his getting bound, we get
released from our bonds. He submits to us by his own graciousness
and remains bound for all time. Let us therefore meditate on
this gracious Damddara.

In order to free themselves from the obstacles of sins, the
gopikas praise the Lord beginning with * Mayanai,’ the mysterious
Worker of miracles, and closing with ¢ Damodaranai,’ the gracious
Lord who submits to his devotees. Maya is the wonderful power
that can make the unmanifest nature to take shape as the visible
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universe. The Primal Cause of this world possesses that power
(Mayg). That Cause has descended into Mathura by His own
volition as the child of Dévaki and Vasudgva; and is born in prison.
The moment he is born he sees to it that the manacles binding
his father’s feet fall off of their own accord. He moves freely as
though he is himself the king of Mathura. That Lord of Heaven,
that Cause of the world, manifests as pure and effulgent essence
to a mind of divine nature that is constantly in tune with the Infinite.
The mind that is till then enveloped in darkness is itself the prison.
The prisoners, Dévaki and Vasudéva, represent the mind that is
filled with purity and is closely associated with divine nature.
It is in that pure consciousness that the Lord manifests Himself
in His true form. This is how Krsna is born of Dévaki and Vasudéva
in the prison. Instantaneously, the fetters that have bound Vasudéva
fall off; and holding Krsna, he crosses Yamuna with ease. Having
crossed Yamuna which represents the river of bondage to non-self,
Vasudéva leaves him at Yasoda’s bedside as her child. The great
seers who are full of immaculate purity and who have had God’s
dar3an present Bhagavattatwa as submissive to Incantation (Mantra)
and leave It in her charge as though It is her child. Yasoda is
herself the Incantation. The gopas in Vrépalle are the community
of devotees; and Yasdda is the Incantation that they regularly
chant and meditate on. To say that Lord Krsna, the diamond-
light, has made Yasoda’s womb resplendent, is as much as to
say that the greatness of the incantation accrues from the God-
phenomenon that shines forth on its account. This Bhagavat-
tattva becomes so soft and yielding as to make itself liable to be
fastened by the band of devotion, as easily as Krsna has been bound
by Yadsda. If we meditate on God with devotion and chant the
incantation, God stays in our hearts as if bound therein.

In this manner do the gopikas endeavour to get rid of their
sins and remove the obstacles to their attainment of God. They
begin with praising the Primal Cause, Srimannarayana, who is the
Supreme and beyond reach, and end with glorifying the easily-
accessible Damodara, who is before them.

6. Tiyomay vandunam

“Purifying ourselves with this meditation, (we shall go to serve
him; and our sins will surely vanish.)”
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The purity the gopikas speak of is not by any means the clean-
sing of the body; it is their habit not to cleanse their bodies if
they wash their hair and vice versa. They do not have a full bath.
How then do they claim purity? They know that the only thing
that purifies is association with God and nothing else. Without
that association, no other kind of purity can constitute real purity.
Constant quest and meditation on close association with God
make them pure; and it is this purity that is necessary for God-
realisation. Vibhisana does not purify himself with a plunge in the
sea when he approaches Sri Rama for succour. He approaches
Rama with his heart chastened, as it 1s set on surrender to him.
The fitness of Arjuna to listen to the Charamasloka on the battle-
field is of this kind and not of external cleanliness. Draupadi’s
purity is of the heart; she happens to be in her * periods > when she
seeksrefuge in Krsna from the outrage perpetrated by the Kauravas.
To those who pin their faith to God as the only means and the
only refuge, no other purification is needed. This does not imply
that we should deliberately give up external cleanliness. What
makes one worthy of God’s succour is the firm conviction that
whatever be one’s natural condition, one is inalienably related to
God. It is because Sugriva knows Vibhisana to have this firm
conviction that he declares that his mind has recognised Vibhisana’s
as pure. (mama chd pyantaratmayam Suddham vetti Vibhisanam)
Vibhisana's purity again owes its existence to Rama-connection.

The gopikas feel thus: “If we approach Krsna with pure
hearts, our sins disappear. Krsna cannot endure our walking
towards him as it involves strain to us. He will, indeed, consider
our attempt at approaching him as a great favour done to him.
His nature is such as to urge him to make a move towards us.
Should we, who have no other ulterior motive in meeting him
than to have the pleasure of meeting him, reach him, he will feel
hurt and miserable at the strain we have undergone; his heart
melts and he cannot but fulfil our wish. But as we know that he
is our only means to attaining him. we hesitate to put our foot
forward. Doubts assail us. Can we and should we move forward
and reach him? If we do, are we not ascribing to ourselves inde-
pendence to act by ourselves? We shirk this charge of kartstva
and prefer giving up the attempt. But on a moment’s reflection
on the superb figure of Krsna whom we eagerly desire to attain,



96 TIRUPPAVAI

we feel that we cannot stop our effort. We must go to him, even
if it be a lapse on our part. He is our means; he will himself
protect us; and there is no need for us to hasten. True; but this
thought is powerless to restrain us. So we move ahead purified
with the conviction that we are closely related to him and that
there is no ulterior motive in this quest and that all we seek is to
meet him and serve him.

7. Tamalar tavit toludu:

‘ Let us worship him by casting on him pure flowers.’

What gives purity to flowers is the devotion of the worshipper.
Any flower, when offered with devotion, becomes sanctified. Hence
it is that Krsna has declared: “Patram, Puspam, Phalam, Toyam
yomé bhaktyd prayacchati.” What makes an offering—be it leaf
or flower, fruit or water, acceptable is the devotional fervour
moistening the heart of the worshipper. While making the offering
of flowers, it is not necessary that they should be carefully placed
on the head or on the feet of the Deity. They may be cast anywhere
on the Deity, but only with devotional fervour; and they are
accepted gracefully as His service. When you make salutation
to the Supreme Being, you have to observe the prescribed process.
But Yamunacharya says that even if you do not follow it but merely
salute Him in your own way, that salutation cleanses you of all
sins and gives you good results. In the same way, God does not
mind your not observing the procedure prescribed for the offering
of flowers. By casting the flower on the Lord and thus serving
Him, the hand is merely justifying its existence. As Sankarachirya
has declared: “why waste so much labour in wandering about
the country, culling flowers? Why not offer the flower of your
heart ?”

It is said that flowers that should be offered to God are of
eight categories: Flowers of (1) Non-violence (Ahimsa) (2) Control
of senses or continence (Indriya nigrah) (3) Commiseration for all
(sarva bhitadaya) (4) Endurance or fortitude (Ksama) (5) Knowledge
or wisdom (Jiiana) (6) Penance (Tapas) (7) Truth (Satyam) (8)
Meditation (Dhyanam).

Ahimsa prathamam puspam, puspamindriyanigrah
Sarvabhiitadayapuspam, Kshamdpuspam Visesatah

Jiidnam puspam, tapah puspam, dhydnam puspam tadhaivacha
Satyamagta vidham puspam Visnoh pritikaram bhavet
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These eight are the most pleasing flowers for Visnpu. The possession
of these qualities of the soul should not be regarded as means of
release from the bondage of non-self; nor should the thought be
entertained that the person possessing them is himself capable of
effecting such release. These qualities are to be taken as dedicated
instruments to the service and worship of God; and then their
possession itself is tantamount to adoring God with flowers.

While our hands are thus engaged in service, let us sing with
our throats and meditate with our minds.

8. Vayinal padi manattinal $indikka

“Bhagavan feels hurt in his mind when he sees us undergoing
the strain of walking towards him to reach him. He regrets that
he has delayed till we have gone up to him; he feels he should
have come to us earlier. Should we praise him, he feels all the
more embarrassed. Let us win his favour in full, by reaching his
presence and glorifying him with our hymns, and meditating on
him with our minds. It is natural that one thinks before one speaks:
manah piarvo vaguttarah.” But when devotional fervour climaxes,
the tongue goes on wagging God’s name without any prompting
from the mind. The organs of the body engage themselves in
rendering service to Him without any aid or direction from the
mind. The mind itself gets always preoccupied with thoughts of
the Divine. Thus are the thought, speech and action, engrossed
in God. No wonder that, without any effort of ours, our sins
perish of their own accord.”

9. Poyapilaiyum pugudaruva ninranavum tiyinil tisagum

“ Sins that have accumulated in the past and sins that are to
accrue in the future, alike get burnt into ashes, as cotton that
catches fire.”

“As we worship Him and sing His praises and meditate on
Him, God forgets our past sins and overlooks our future sins,
The moment we reach Him, whatever sins we have deliberately
committed before, become reduced to ashes like cotton in fire.
They lose their power to yield results because God forgets them,-
once His grace is directed towards us. If after attaining Him

7
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we fall unwittingly, and not deliberately, into sin, such lapses
do not cling to us (as God’s grace continues to forgive us), but
slide down like water on the lotus leaf. Let us give up the doubts
as to how we can reach God while our sins are frightfully heavy.
Let us not extertain any fear. We shall proceed with our rite.”

10. 3eppu elorempavay

“Itis enough if we glorify him as Mdyanai (Wielder of miraculous
powers), Mathurd niyaka (Master of Mathura), Yamuni tira
Vihari (Carefree wanderer on the banks of Yamuna), Nandavraja
mangala dipa (the resplendent diamond-light of Nandavraja),
Yasoda garbha prakasaka (One who has illumined Yasoda’s
womb), Damodara (One who bears the mark of the fastening
rope on the stomach). Let us repeat the names of God. With
constant glorification of God’s names we can be free from sins,
past and future. Thus shorn of our sins, let us start our Vrata.”




PASURAM VI

PREFACE.

The first phase of the ritual now comes to a close. Gadadévi
has invited the other gopikas to participate in it. In the eyes
of the villagers, the fruit of this ritual is rain; but in the view of
the gopikas, the end is attainment of God. It is mot possible
to attain Him by means of self-effort. His grace alone can bring
it about. He is the only means to attaining Him. On the first
day itself they have declared that all those who ardently desire
Him are eligible for participation in the ritual. Though they are
full of conviction that He is the end to be attained and that He
alone is the means to fulfil that end, they are aware that the senses
which cannot remain inactive must be profitably employed in
suitable activities concerned with the ritual. These are detailed
on the second day. When the quest for spiritual experience is
in progress, it is essential that those who co-operate with the effort
should be gratefully remembered. And so, on the third day,
they pray that the ritual they have undertaken should bring about
the fulfilment of the aspirations of those who are helping them.
On the fourth day, they declare that all the celestials will dutifully
carry out the commands of those who, without entertaining any
thought of drawing distinctions among the Deities, aspire for
nothing else than the attainment of God. The aspirants for spiritual
experience believe that constant repetition of God’s names and
meditation on His attributes will, under His grace, remove all
obstacles to their progress. And this has been made clear by them
on the fifth day.

Before actually launching on this ritual, they awaken ten
gopikas on ten successive days and proceed with them for the
bath of spiritual experience.

Experience of God is distinctly personal; and each individuaj
gopika has her own instruments like love of God to realise it,
Lord Krgna whom they wish to attain has kept himself readily
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accessible to them. The time, too, is ripe for such consummation,
as the elders of the place are agreeable to it. When conditions are
" so propitious, how is it that the gopikas, instead of making an
isolated approach, each by herself, and enjoying communion with
Krsna, choose a united approach as a group, taking with them
even those whom they rouse from sleep? There must be some
deep motive underlying it. Let us try to examine it.

It is usual for people who wish to take a bath in a mighty
stream or river to go in a batch for fear that, isolated as individuals,
they stand a risk. The stream of God-experience is swift, bottom-
less and boundless. Those who wish to plunge into it cannot
venture alone, each by himself, for fear that the foot may slip,
the eye may wander and the mind falter. So they hold hands,
each the other’s, for mutual security as they enter the waters. More-
over, as the attributes of God rise, wave on wave, and drench
them, they have to keep together holding one another’s hands
to derive fully the joy of that experience. The bliss becomes
incomplete if enjoyed in isolation. It becomes perfect, only when
it is shared with fellow-aspirants. It is said that even the nitya
siras in the Heavenly Abode with their resplendent bodies and
strength of illimitable knowledge hold together in each other’s
company to enjoy the Lord. When such is the case, it is all the
more esseatial for people with physical bodies and with limited
knowledge to seek mutual aid while experiencing God. Moreover,
God-experience takes the form of infinite bliss. To enjoy it in
isolation as an individual smacks of extreme selfishness. * Eka
swadu na bhunjitha: Nothing that is sweet should be enjoyed
without sharing with others.” The nature of gopikas is so refined
that, even when they are surrounded by pleasures, they feel unhappy
when they find that others are denied them. That is why they rouse
the sleeping sisters and take them with them as they go to meet
Krsna, who is the embodiment of Infinite Bliss.

It is said that this process is inlaid with an esoteric convention
(rahasya sampraddya). The “ Tiruppavai” is held to be the
essence of all V&das and the propounder of the secrets of all the
Upanisads. While courting the Supreme Being, the thought that
He can be attained by self-effort should never be entertained. He
should be approached only through those who have reached
perfection in God-experience. Such devotees or preceptors bring
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the individual seekers and the Supreme Being together. They are,
therefore, called “ purusakiras  or those who make the Supreme
the “Purusa” that He is. “Purusa” 1s ‘the one who gives
plentifully.’  (Purusanoti iti purusa). That ‘Purusa’ is God
Himself as He supplies all the wants of humanity. The preceptor
presents the aspiring individual-soul to God, as deserving of all
His munificence; and proves to him that God is ¢ Purusa’ the
Giver-of-all; thus it is that he becomes ¢ Purusakira.” In a similar
way, Laksmi is called ‘ Purusakara ’ as she also assumes mediation
in bringing the individual-soul to God. It is only when He is so
approached that His fullest grace flows towards the individual-self
and yields him perfect bliss. In tune with this established con-
vention, the gopikas awaken ten devotees who abide in God-
experience to lead them in their march to Lord Krsna. The same
convention is clearly enunciated in the Ramayana when Vibhisana
seeks Rama’s succour. Having left behind his wife and children
and the kingdom of Lanka, Vibhisana crosses the ocean with four
associates and stands in mid-air in front of Rama. Instead of
making his submission direct to Rama who is before him, he turns
to the devotees surrounding Rama and craves them to intercede
and make known to the great-souled Rama, in whom all the worlds
find refuge, that one, named Vibhisana, has come there seeking
succour from him

Sarvaloka 3aranydya-Raghavdya mahdtmane
Nivédayata mam ksipram Vibhisanamupasthitam.

When 317 Rama decides on receiving him into his fold, he does
not directly tell him so; he commissions Sugriva to bring him,
and accepts him when the latter presents him. Thus, it is an
established convention to approach God not directly but through
the mediation of great devotees. God’s grace, too, flows on
to us through the channel of mediators. It is only to unfold this
secret that the gopikas rouse the sleeping devotees and, with them
to the fore, they reach the presence of Krsna.

A doubt may disturb some minds as to how, when the love
of Krsna and desire to attain him are equally intense among all
the youthful gopikas in the village, some of them go to sleep while
many others spend sleepless nights in the agony of separation
from him. Only those who have spiritual experiences can under-
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stand this situation, Spiritual experience is an intoxicant. It

_ makes some to go to sleep where they are. It drives some others
mad; and unable to stay steady, they roam about here and there.
It makes some mute and others eloquent; it makes some to indulge
in meaningless laughter, and others to immerse in unaccountable
grief. In this medley of strange modes of behaviour caused by
spiritual experience, it is not unnatural that some gopikas should
go to sleep while others remain awake. Sleep is the condition
in which the mind withdraws from all sensory activities and takes
rest; and the soul draws close to the Supreme. This happens to
every individual-soul every day in sound sleep. The senses cease
to grasp external objects; the mind is disburdened and free; and
the soul appears to have become united with the Over-Soul.
“ Susupti ” means “ being closely united with the Supreme.”
(Sustu-apitdo bhavati—Swapiti). In our daily sleep we are not
conscious of this affinity with God, because Avidya (or ignorance
of self) pervades us. But once we acquire knowledge of self and
develop devotion to the Supreme, the senses withdraw from external
objects and the mind turns to God and the soul nestles closer to
the Over-Soul. This is the sleep that Yogis experience.

“ Ydni3a sarva bhutanam tasyam jagarti samyami
Yasvdm jagrati bhutani sa nisa pasyatd mungh.”

The objects that we worldlings see become veiled to yogis and
are not seen by them; thus where we are awake, they are asleep,
We are in the dark with spiritual subjects which deal with God;
but they are aware of them and are alert while we go to sleep.
While our sleep is worldly and inert, theirs is the pure awareness
of God-experience. It looks like sleep and is not. It is such maha
yogis that the gopikas awaken. There are different levels in this
yogic sleep; and these are revealed to us in the ten devotees whom
the gopikas awaken in their march. The first among them is a
novice in God-consciousness; she is afraid that if she comes out
and joins her friends, her new-found experience might melt away.
She therefore clings to it and enjoys it alone in isolation. She is
not aware of the convention that spiritual experience is to be shared
with others and enjoyed in company. As the gdpikas who have
been participating in the ritual have relished its deliciousness
they do not wish to enjoy it by themselves, each individually;
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and so they invite this novice to come out and join them and share
her joy with her friends.

In the second hymn, the gopikas take a pledge that they
will not do any thing that has not been done by the elders previously
(Seyyadana 3eyyom). 3rf Rima declares that giving protection
to those who seek his succour is a cardinal principle, to which
he adheres at all times; and it is in fulfilment of this pledge that
he takes Vibhisana under his wing. In a similar way, the gopikas
fulfil their pledge by adhering to the code of conduct, preached
and exemplified by the ancients, that spiritual experiences should
be enjoyed together in company and not alone in isolation; and
that each should elucidate and share his experiences with others:
“ Bodhayantah parasparam.” The ancients in the past, the
great devotees, the alwars, and the Ever-wise (nitya siiras) in the
Heavenly Abode have alike practised this principle; and in the
wake of their example, the gdpikas decide upon awakening the
sleeping devotees and inviting their participation in their ritual.
When mutual aid is needed in experiencing the joys of the Heavenly
Abode, it becomes all the more essential in experiencing Krsna's
love, which is the very acme of easy accessibility; and the very
thought of it throws a devotee into a spell of self-forgetfulness-
Seeing Sri Rama (who has not till then known lying asleep on
bare earth, out 1n the open and away from the city) immersed in
sound sleep even till sunrise, Vidwamitra rouses him with the
words, * Arise, thou tiger among men ” (Uttistha narasardiila).
Not having previous experience of union with Krsna, this particular
gopika in the flush of excitement of this novel experience does
not stir out but confines herself to her bed; and her friends awaken
her with the word  Arise.” (Uttistha).

Pulfum 3ilumbinagan pullaraiyan koyilil
veJlai vililangin peraravam kettilaiyo
pilldy | elundirdy pey mulainaficundu
kallaccagadam kalakkaliya kkalocci
vellattaravil tuyilamarnda vittinai
ullattukkondu munivargalum yogigalum
mellavelundu ariyenra peraravam
ujlam pugundu kulirndelorempavay
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Summary.

The birds have risen from their nests and they make noises’
as they poise for flight in search of food. From the temple of
Visnu, who is the Lord of their master Garuda, emerges the loud
booming sound of the white conch summoning the devotees to
worship. Haven't you, O girl, heard that sound? You might
wonder how we have got up and who has awakened us. The
munis and yogis have securely installed in their hearts the Lord
who, as child Krsna, has sucked poison from the breasts of Pitana
(and her life with it), and who, crying for a feed, has stretched
his leg, and with one kick smashed to smithereens the cart, whose
shape is assumed by a demon with intent to kill him. They have
their minds occupied with the Lord, the Creator of the universe'
who in deep concern for its protection has lain in yogic sleep,
stretched on the cool, soft and delicate snake-bed in the ocean
of milk. As these munis and yogis slowly awaken themselves
they constantly repeat the name of Hari; and the loud sound
caused by this repetition has penetrated into and refreshed our
hearts and roused us from sleep. Bestir yourself and join us.

Commentary.
1. pullum $ilumbinagan:

After spending a part of the night with Krsna, the gopikas
disperse with an understanding that they will reassemble before
daybreak. The elders have decreed that they should perform
this particular rite, with Krsna as their guide, in order that the
drought might disappear. With faith that Krspa will provide
all the things required for the rite, the gdopikas prepare to meet
at daybreak and march to Krsna’s abode. In the ecstasy caused
by their elders’ consent for their meeting Krsna, they fail to muster
sleep the whole night. They manageto spend the night somehow;
and as dawn approaches, they launch upon the rite, as previously
programmed, and start for Krgna’s abode. Ten among the gopikas
fail to turn up at the appointed time; and the party marches to
their houses in succession and rouses them one after another,
Let us examine the significance implied in only ten gopikas going
to sleep and requiring to be awakened.
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In all the temples consecrated to the worship of Visnu, in
addition to the main Deity’s icon, images of the ten Alwars are
installed. Accordingto Vaisnavite tradition (simpradaya), 'worship
cannot be offered to the main Deity unless these Alwars are also
present. God’s worship should be carried on only through His
saints. One should worship only the image that one’s ancestors
have worshipped and in the same spirit and through their mediation.
Nowhere is it laid down that the moment one renounces the world,
one should make a direct approach to God. Any such direct
attempt for God-experience leads either to failure or to a fall.
Only that experience of God that is obtained through a preceptor
can become fruitful. On this principle is based the custom of
making the Pradaksina or circumambulation of the temple, in the
course of which homage is rendered to the ten Alwars and to the
Flagstaff and to the Divine Consort before entering the sanctum
sanctorum for the worship of the main Deity. The Alwirs (saints)
are rich in spiritual knowledge and experience obtained through
God’s grace; and when they cast their merciful looks on us, we
acquire fitness for spiritual experience. The saints are ten (though
their number has increased to twelve by the addition of two more
later); and those ten only are principally glorified. What is implied
in the rousing of the ten gopikas from sleep is the reverence paid
to the A]wars so as to have their gracious looks turned on us.

Control of the senses and of the mind is a pre-requisite for
the service of saints. Close association with devout souls serves
as a corrective to the propensities of the senses, both external
and internal. Until the activities of these ten senses are oriented
towards God, the mind does not earn fitness to attain God. By
their association with a number of devout souls, the gopikas have
gained control over senses, external and internal; and what is
implied in their rousing the ten gopikas is this conquest of
karméndriyas and jiian&ndriyas.

A knowledge of the three phenomena—God (Iswara), the
individual-self (Jiva), and Primal Nature (Prakrti)—is essential
for the attainment of God. Of these, Jiva and Prakrti do not exist
by themselves; in fact, they cannot exist separately from God.
When they are merged in God, they cannot be distinguished from
Him as they have neither form nor name. When they are released
from Him, God permeates them but remains under a veil, thus
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making them appear distinct from Him, giving them name and
form. One who has attained to this knowledge understands that
-the phenomenon of God alone is primary and the other two
secondary; and consequently he deems himself as belonging to God.
This knowledge of Tattva, which has to be acquired, is indicated
by the figure ten (10). The world of Prakrti contains eight cate-
gories—the Panchabhitas, the five primary elements, aham, the
ego, buddhi, the intellect and avyakta, the unmanifest. When we
add the individual-self (Jiva) and the Supreme self (Paramitma)
to the eight categories of Prakrti, we get the total ‘ten.” When
the figures 1 to 9 stand by themselves separately, they present
different forms and possess different values. When to these nine,
one is added, the one remains and a zero takes the place of nine.
This zero indicates the previous figure 9, but it does not have
the form or the name of 9. When joined to 1 which stands for
the Supreme Being, all the 9,—the 8 phases of Prakrti together
with Jiva, the ninth—though standing beside it appear to be non-
existent. Zero by itself has no value, but when placed beside 1,
it acquires value. In a similar way, it is only when the Jiva and
Prakrti stand beside the Supreme Being that they acquire existence;
otherwise, they have no existence. To have this integrated
knowledge of the three phenomena is the principal means to obtain
salvation and to attain God. In fixing upon 10 as the number
to be awakened, the suggestion implied is that to attain to this
integrated knowledge, it is necessary to adore saints, whose
attainments in such knowledge are of a high order.

As the gopikas reach the house of the first among the ten
whom they intend to awaken, they call her out as ‘O child,’
‘Pilldy.’ In this address lies the suggestion that she is a scholar,
ripe in the lore of the spirit. The Upanisads declare that one
who has attained knowledge of God should remain a child.
“ Pandityam nirvidya bdly&na tigthds&t.” It meansthat a Brahma-
jiiani has the uprightness (drjavam) of the child; or it may mean
that this childhood of his is the condition of assimilating and
wearing all scriptural knowledge lightly as a garment; or it may
mean that, like the child, he takes no care to protect himself, This
is what is known as complete self-surrender into God’s hands.
This particular gopika has spiritual experience and has surrendered
herself unto God; but unlike the adept, she is unaware that bliss
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lies not in isolation but in sharing that experience with kindred
souls. She feels that her experience is her own; she fears that
she may lose it in case she shares it with others. This attitude
smacks of childhood of spiritual experience. Devotion to God is
to be enjoyed in company. While describing to Arjuna the manner
in which devotees enjoy spiritual experience, Krsna uses the plural
number: *“ Parasparam bodhayantah, kirtayantah, namasyantah.”
The devotees will have no satisfaction, unless they share their
experiences with others and enjoy them together in company. In
addressing their friend as ‘ child,” * Pillay,” the gopikas refer to her
ignorance of the relish of shared experience.

The gopikas waiting outside ask her why she has not bestirred
herself, although they have all come and the day is about to break.
The friend enquires how they are able to distinguish between
night and dawn, when they have kept vigil the whole night; and
since they have not gone to sleep at all, there is no question of
waking up from it. There is a secret involved in this reply, known
only to the gopikas of Nandavraja. The young maidens of that
village do not sleep during nights. Out of deference to elders,
Krsna moves out during daytime into the woods tending cattle;
and the maidens attend to their usual chores in their homes. But
during nights, Krsna sneaks away unseen from his home, calls
at the houses of the young women in the code mutually evolved,
and enjoys their company. That is why the gopikas have no sleep
during nights. Those who enjoy Lord Krsna during daytime are
those residing in the woods—the sages who follow the path of
knowledge. Those who enjoy him during nights, bathed in cool
refreshing moonlight, and unknown to others, are those who adopt
the path of devotion. Knowing fully well how fondly her com-
panions love Krsna, the gopika from within the house asserts that
there is no question of their waking, as they have not slept at all.
Then the callers answer her thus: “ The birds are astir. Have you
not heard their flutter and chatter? Is this not a sign of daybreak ?
Are not the birds the harbingers of day? From their preparations
to leave their nests in search of food. we have inferred that the
dawn has approached.” But the maiden in the house is not satisfied
with this reply. She counters: ** The birds in our village, too,
g0 without sleep at night. How can they manage to sleep when
you indulge in high merriment in Krsna's company? You do not



108 TIRUPPAVAI

allow them a wink of sleep; and so they keep awake making noise
all through the night. So their chattering cannot be a sign of
daybreak.” The gopikas are thus obliged to show another sign
to indicate the approach of day.

Let us understand what, in spiritual parlance, the birds stand
for. The birds are the great saints. God-experience (Bhagavad-
anubhava) and renunciation, (Vairagya) Or knowledge (Jiidna)
and practice (Acharana), are their wings. That a state of fitness
is reached to attain spiritual experience is known when our ears
get attuned to the words of the wise. These sages have sedulously
cultivated the Védic lore and mastered it. In addition, they
abide in God, ever practising His presence. Such sages alone
can move freely in the Supreme on their wings of ditine know-
ledge and its practice (dcharana), as birds do on their
wings in the sky; and the words they speak take the form
of “ Adhyayana” and “ Upadésa,” practice and instruction.
They alone are capable of purveying knowledge. Those
who have possessed knowledge and visioned and experienced
God, alone are capable of being preceptors. “Upadéksyanti
té jiianam jfianinah tattwadarinah”. Those who have mere know-
ledge of the scriptures are like those who have eyes but are lame.
Those who have mere God-experience are like those who can move
about but are blind. It is no use clinging to either. We should
seek the favour of those who combine both knowledge and experi-
ence. They alone are the preceptors, symbolised here by birds.
The birds know that the dawn is approaching; they wake up and
then awaken others with their twitter. In a similar way, the great
sages having themselves enjoyed spiritual ecstasy awaken us into
a similar experience by their words, which indicate to us that the
time for spiritual endeavour is just approaching. Such birds as
these figure in the Upanisads as well as in the Rdmiyapa. In
Brahma-Siitras, in aphorisms like “ ugasya tadanadara iravapat”
a reference is made to an episode in the Upanisads. There is
a king by name Janadruti. An upright king, he is also munificent
in his gifts both of food and money, Yet, he is deviod of all taste
of spiritual knowledge. Two saints wandering in the sky in the
shape of swans happen to fly over his mansion; and they take
occasion to comment on this regretful lapse of the king. Seeing
the king in his bed, one of the swans suggests to the other that it
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is not proper to fly over him, and that they may make a detour
avoiding him. The other swan replies that the king is no Raikwato
be afraid of. The king hears these words. Heiseagerto know who
Raikwa is; and so sends his scouts all over the country in search of him.
Raikwa is a great sage; he has renounced all; and is without even
a smack of worldliness about him. One of the scouts discovers
him as he lies scratching his body under a cart in a forest. He
reports to the king, whereupon the king hastens to the spot, offers
all that he has to him as tribute and obtains from him knowledge
of Brahma. In this episode, we notice how it is the swans that
provide the incentive to Janadruti to seek spiritual knowledge. It
is they that tell him that the night is past; and the time has come
to obtain initiation into the lore of the spirit.

There are several episodes in the Ramayana which deal with
birds. All of them are concerned with giving proper guidance to
a right understanding of the true nature of self. It is only the
greatsaints that intervene with God on behalf of the aspiring souls
and commend them for His protection. That is why it is enjoined
that the approach to God should be made through them. This
esoteric principle is enunciated in the Ramayapa. Thinking
of the sad plight of his mother, 8ri Rama observes to Laksmana
in sorrow that the domestic pet myna has greater love for his mother
Kausalya than hehas. (“Manyé priti visistha s3 matto Laksmana
$arika.”) In Kausalya’s mansion there are two pet birds, a parrot
and a myna; and both of them converse in an amiable way. On
one occasion, when Kausalya is away, a cat steals into the sanc-
tuary and attempts to eat the dish kept ready for consecration.
The myna, noticing this, urges the parrot to bite the enemy’s foot.
(“3uka! pada maréh dasa.”) Rama bewails that he has not been
able to render to his mother even that much of help as the myna
has done. Here the parrot represents the Bhagavattattwa and the
myna the Achdryatattwa. The myna is feminine, that is, she is
wholly dependent on God; and has no existence of her own. The
dish that is kept ready for consecration stands for the Atmatattwa.
Tllusion (Maya), like the cat, hovers for an opportunity to snatch
away theself (jiva). Then, like the myna, the preceptor intervenes
and petitions to God (parrot) to save the self from being enveloped
by Hlusion. This is the great help that the Achirya renders.
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In this way are the birds presented in scriptures as greatsages
and saints and preceptors, whose words provide incentives to "
spiritual endeavour and protection in times of crisis. It is for
this reason that the gopikas refer to the birds and their twitter,
while awakening their comrade from sleep: “ Awake! haven’t
you heard the chirping of the birds?” '

2. ““ Pullaraiyan koyilil vellai vilidargin peraravamkettilaiyo.”

‘“ Haven’t you heard even the booming sound of the white
conch, blown to invite all to the temple of Sti Mahi Visnu, the
Lord of Garuda, the king of birds?"

When the still-resting gopika refuses to accept the noise of
birds as a sign of daybreak, the maidens refer to another sign,
the sound of the conch. Garuda is the king of all birds; and he is
the vehicle carrying the Lord. It is from the Lord’s temple that
the conch is blown, indicating that it is time for worship; and
that all should turn up for service. ‘ Has not the day dawned
for you even when the sound booms so loud”? A doubt may
arise about the existence of a temple for Vispu in Nandavraja,
on the ground that during that period of incarnation of Krsna,
there could not have existed any god different from Krsna. But
we learn that in Trétayuga, during Sti Rama’s incarnation, there
were temples; and Sri Rama himself worshipped the Deities in
them. On the day of coronation, it was said that 8ri Rama together
with Sita worshipped Srimanndrayana: * Saha patnya visalaksya
Nirdyana mupigamat” That Sri Ranganitha had been S3ri-
Rama’s family Deity, adored for generations before him, was
established in the Rmdyana. In a similar way, during 3rf Krsna’s
incarnation, too, some forms of Deities must have been wor-
shipped in temples.

Let us understand the significance of referring to God as the
Lord of Garuda who is the king of birds. We have seen that the
birds are the great sages; and the sages are governed by the V&da.
Thus V&da is Garuda, the king of birds; * V&datma Vihag&iwarah,”
‘“ Tarksyah srutindm nidhih.” The Lord commands the Vé&da.
The temple is the place which illumines the Phenomenon that is
propounded by the V&das. When we enter a temple, we go
round it and make obeisance at the Flagstaff on which Garuda
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figures. This implies that we accept the authority of the Védas.
The conch which goes on blowing in the temple is the Prapava.
Pranava takes the form of a conch; and its dominant feature is
sound. And this sound exhorts us that we should render worship
to God.

Pranava is comprised of three letters “ A, U, M (Akara Ukara
Makara).” Makira, the individual self, belongs only to Akara,
the Supreme Self; that 1s what Pranava propounds. The Ukara
in it clarifies that it is wrong to think that we belong to the Supreme
Soul and also to others; rather we should consider ourselves as
wholly belonging to Him and to none else. The sundering of our
relationship with all others (other than the Supreme) is indicated
by the whiteness of the conch. And the blowing of that white
conch is the invitation to all the individual-souls to dedicate all
their activities to the Supreme Self.

“Get up! Haven’t you heard the booming sound of the conch?”
Not content with calling it mere sound of the conch, they call it
the loud booming sound. There is a subtle distinction between
the two. Those who have heard the mere sound of the conch
admit that they belong to the Supreme and that they are to render
service unto Him. But it 1s only when they happen to hear its
loud booming sound, do they come to acquire knowledge that
they are to render service to the devotees of the Supreme as well.
The particular gopika whom her comrades are waking up has,
in her deep self-consciousness, accepted that she 15 the possession
of God and that she is entirely dependent upon Him. But this is
not enough. She must also realise that she belongs to the saints
in an equal measure and is dependent on them, too. Then alone
it can be deemed that she has heard in full the booming sound
of the conch.

The daybreak is announced by the twitter of the birds and
the sound of the conch.

3. Pilldy elundiray!

" «0O child! arise.” On this summons, the maid enquires
how they happen to rise earlier and who has awgkened them.
In reply, they inform her that the sound of “ Hari,” (the name
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repeatedly uttered by the munis and yogis, as they leave their
beds and rise quietly), has slowly entered their ears; and penetrating
into their hearts has refreshed them and awakened them. The
yogis meditate on the attributes of God; and the gopikas choose
three out of them for special mention here:—

4. “ Pey mulai naficundu” Having sucked tile poison from
Pitana’s breasts;

5. * Kallaccagadam Having shattered witha kick of his
kolakkaliyak out-stretched leg the joints and the
kalacei” axles of the false cart into

smithereens;

6. “ Vellatlaravil tuyil The Primal Cause resting on the
amarnda vittingi” snake-bed in the Sea of Milk;

7. “ Ullattukkondu” Having enshrined such Primal

Cause in their hearts;

8. “ Munivargalum yogt the munis and yogis rise slowly;
galum mella velundu”

9. *“artenra péraravam repeating the name of Hari over
ullam pugundu kulirndu and over again;
elorempavay” :

and the loud sound thus produced has penetrated into us and
cooled our hearts.

The young woman resting within the house has perfect love
for God. She enjoys all that by herself. She is not aware that
she should enjoy that love in the company of others. Until that
girl who has perfect love for Krsna joins them, the other gopikas
find no satisfaction. To draw her out, they refer to the dangers
that confront Krsna. They hope that, unable to endure the
thought of Krsna facing troubles, she will, of her own accord,
come out and join them in pronouncing benediction on him.

They relate the anecdote of Piitana suckling the child Krsna.
Patana assumes the form of mother and suckles Kpsna; and he
fondly drinks the milk. Others fear that it is poison; but to the
Supreme it is no poison but an article of diet, fit to be consumed
with relish. Pitana has attained the same abode that those who
offer what they have to God with love, reach. When we offer
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anything to God, He accepts it and gives us protection, although
our offer lacks purity of motive and although our exhibition of
love for Him is a mere outward pretence. When Piitana suckles
Krsna, she pretends to have as much love for him as Yadsda has
when the latter suckles him. To the Supreme, this show of love
is enough.

It may here be recalled how Sri Rama reacts to the situation
when Vibhisana seeks his succour. When doubts about
Vibhisana’s sincerity in seeking friendship are entertained and
expressed by others, 8t Rama declares that, even if Vibhisana
is only pretending friendship outwardly without genuine feeling,
he is disinclined to reject him. (“ Mitrabhavéna sampraptam
natyajéyam kadhamchana.”) In a similar way, Lord Krgna, seeing
that Pitana has come assuming his mother’s form, gets ready
to suck her breasts, and even gladly consumes poison. To the
Supreme Lord, all things are the same. He accepts even poison
as nectar. Strange! Patana who has attempted to kill with poison
Krspa, who is the embodiment of immortality, herself attains
immortality. Patana seems to exhort us: “ Make all your offers
only to the Supreme Being, whatever the motives urging them.
He accepts them and gives you immortality.” Pitana is no other
than Prakyti. Prakrti looks like the mother; but she is not the
real mother. We believe that we cannot be nourished and sustained
without Prakrti, which provides the objects of enjoyment (bhdgya),
the agencies which secure them (bhogopakaranas) and the places
snitable for their enjoyment (bhogasthanas). The real mother is
not Pitana but Yasoda. Yadoda is the incantation; and Mantra
sustains the soul. Close association with God and entire depen-
dence on Him are her two breasts. With them she suckles and
nourishes us. Pitana is Prakyti. Her breasts are ahamkara (ego)
and mamakara (possessiveness); through them she feeds us with
the poison (visa) of sense-pleasures (visayabhogas); and thus
attempts to kill us, and not to sustain us. The only difference
between * Visaya® and *Visa’ is the letter ‘Ya.’ Poison kills
the man who drinks it. Sense-objects destroy those who but
think of them. If we drink the milk of sense-objects with the thought
that we are drinking it and for our own sake, the milk turns into
poison and harms us. On the other hand, if we offer thay milk
to the child Krsna who lies ensconced in our hearts and think

8



114 TIRUPPAVAL

that he is consuming it, Krsna himself drinks it and thus sees
that Prakrti does not touch us. In fact, he destroys Prakrti and
gives us protection. The anecdote of Pitana reveals this esoteric
doctrine. By our association with Prakrti, we develop ego and
possessiveness through the poison generated by our taste for sense-
pleasures. If we offer this poison (taste for sense-pleasures) to
Krsna, we are not only saved of danger but we receive good, in
addition. The munis and yogis, who contemplate on Lord Krsna,
pray to Him at dawn as soon as they get up, “ O Hari! release us
from the bonds of Avidya (Nescience).”

The ybgis think, next, of the Demon of False Cart (Sakatasura)
and how Krsna has kicked him out of joint. In the absence of
the mother, Piitana has come in her form and tried to kill Krsna
by suckling him. But here Ya$dda herself lays the child under
the cart, thinking that it provides a shield from danger, while
she goes to Yamuna to fetch water. By the time she returns she
finds that the very cart, which she has deemed would give protection,
turns demoniac and gets ready to kill the child. Krspa begins
crying as his mother has not returned by feed-time; and as he
moves his limbs while crying, his leg stretches out and strikes the
cart. With that impact, the cart collapses as its axle is broken.
Krsna makes no effort to kill. The foot that is stretched out in
the pangs of hunger, itself protects him from the Demon who
imbues the cart. The gopikas congratulate themselves on their
good fortune. It is Krsna’s foot that has saved him from danger,
while lying down in infancy under the Demon cart. That same
foot is the saviour to all of them as well.

‘This cart is the body. That which destroys bliss, the bliss
of God-experience, is the Sarira. “ Nahavai sadarirasya satah priyi
priyayd rapahati rasti.” While in the body, there is no escape
for anyone from joys and sorrows. We can reach the Supreme
Being only when we are rid of them. To attain that end, we have
to get rid of the body. But we cannot wish it away. It falls
only by impact with His foot. The body which is the cart has
two wheels, good deeds and bad; and it proceeds forward only
with the help of these wheels. But once these wheels of merit
and sin collapse on the impact of Lord Krsna's foot, the cart of
the body moves no further. Having this episode of Sakatisura
in mind, let us consecrate all our works at the feet of Srimanni-
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riyana. With the touch of His feet, karmas cease to be karmas
and bring us good. The munis and yogis praise ‘ Hari’ as the
One who destroys karmas and sunders the bond with the body.

As the yogis rise from sleep, they glorify the Creator of the
universe who lies in *“ wakeful sleep  (yoganidra) on the snake-bed
(3esasayya) in a lonely place on the ocean of milk. This is the
place where the Lord of the Heavenly Abode abides, before He
descends into this world. Milk represents God’s attributes which
are eternal and immaculate. The Lord lying on the sea of milk
signifies the perfection of His eternal and auspicious attributes,
and represents the Primal Cause of Creation (Jagatkaranatattwa).
Wakeful sleep or “yoganidra” means that the Lord-of-All is
immersed in thought as to how to protect the creation when there
is none in existence. ‘Yoga’ means ‘bringing together’; here
it means bringing Jiva (the self)and Prakrti (Primal Nature) together;
and that ° bringing together ’ is creation. His entertaining the
wish (sankalpa) to create is the ydganidra, wakeful sleep. The
phenomena of self and Primal Nature lic merged in the Phenomenon
of the Primary Cause in such a way that they cannot be separated
and shown as distinct entities. This phenomenon of the Primal
Cause rests on the ocean of milk before creation, in the same way
as the seed rests when soaked in water by the peasant. Unable to be
away from his Lord, $sa (the Serpent) becomes His bed, providing
Him comfortand joy with his softness and coolness and fragrance.
This Snake-bed symbolises the condition as to how the phenomena
of self (Jiva) and Primal Nature (Prakrti), remain the possessions
of the ‘Supteme Being both before and after creation. According
to the Agama Sistras (Scriptures concerned with temples), the
Lord that rests on the Milk-sea is the form of Aniruddha in
Vyiihatattvas; and this form is the root of all incarnations. To
think of this phenomenon is to think of the protector of creation.
It is thus that the gopikas glorify Him and pray: * O Hari! the
Primal Cause of the whole creation and its Protector, dissolve
all our dangers and free us from peril.”

Both the munis and the yogis are adepts in meditation. They
enshrine Bhagavin in their hearts and keep Him there always.
Munis are those who engage themselves in unbroken contemplation
on the attributes of God. The ydgis are those who abide in rendering,
ceaselessly, all types of service to God. Both munis and yogis
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are averse to any other activity. Laksmapa is karmayogi. He
adores the Lord by remaining always in His presence and rendering
every service to Him. Such are the yogis. Bharata is muni.
Though he is far away from the Lord and is unable to render direct
service to Him, he spends his time always contemplating on His
attributes. Such munis enjoy God-experience, with their minds
ever abiding in Him, although they are physically far away from
Him.

As in this world, so also in the Heavenly Abode, these two
types, yogis and munis, exist; some rendering physical service
and others rendering mental homage. But wherefrom have they
moved into Nandavraja? This doubt need not arise. When
God Himself incarnates as Krsna and suffers untold miseries and
sneaks into prohibited places—all for the sake of Pandavas and
gopikas—there need be no wonder if sages and saints, munis and
yagis, flock to the village and lie in wait in the cowsheds to have a
vision of Him, when he brings the cattle home in the evenings.
Lila Suka has exhorted spiritual aspirants to go to Nandavraja
to have a vision of the God-phenomenon which they have failed
to find, despite hard search, in Agamaranyas, the tangled woods of
Agamis (Scriptures). There they see the Essence of the Upanisadic
thought lying fastened to a grinding-stone and crawling in the
forecourts of the houses of gopikas. The ydgis and munis in
Nandavraja nestle the Supreme close to their hearts (taking as much
care as the pregnant women take of the babies in their wombs),
and rise slowly and cautiously at dawn, lest any harm ‘should
befall Him. When Prahlada is flung from a mountain-top, it is
said that he has fastened his hands close to his bosom to protect
Hari, who lies ensconced there, from getting hurt during the fall.
Thus the devout saints, in their mad, excessive love for Him, take
all precautions to save Him, forgetting for the nonce that God
is the Protector of all, including themselves. Motivated likewise,
the munis and ydgis in the village rise slowly, repeating the name
of Hari; and as their number is large and as they extend over every
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part of the place, their simultaneous repeating of the name of
‘Hari’ becomes a loud sound spreading far and wide. “ That
sound has entered our ears,” avow the gopikas, “ and made its
way into our hearts-hearts dried and seared with the heat generated
by separation from the Lord— and like a refreshing shower cooled
and softened them. When our hearts are thus relieved of the
heat of the agony of separation, a cheering coolness has roused
us from sleep; and we are here at your gate to invite you. Arise,
and join us,”




PASURAM VII

PREFACE.

The subject of God (Bhagavadvisaya) has a strange flavour,
all its own. Those who have tasted spiritual experience for the
first time and those who have been familiar with it for some time,
alike lose themselves in it. By constant repetition, worldly
experiences lose their flavour, become stale, and fail to yield the
happiness that they have given in the beginning. Spiritual
experience, on the other hand, remains ever fresh and casts its
spell. The gopika that was roused from sleep the previous day
was a novice to spiritual experience; and could not hear the sounds
coming from outside. The one that is to be awakened this day
is quite familiar with God-experience; and being intoxicated with
it, keeps lying still, though awake, and is aware of the sounds from
outside. The gopikas are not content with rousing their friend
the previous day. Their psychology is such that they camnot
endure if even wne of their friends is missing from their company.
Such is the nature of all who have genuine kinship with God.
Those who feel happy when they see all the devotees joining
together and sharing spiritual experience, can alone be truly regarded
as having been kin to God. To them the absence of even a single
devotee is galling. They derive greater happiness from the company
and confabulation of devotees familiar with spiritual experiences
than from spiritual experience itself. Those who do not entertain
love for the company of devotees cannot evince interest in matters
spiritual.

A great devotee with a large clientele of disciples, Nanjiyar
by name, happens to meet another jlyar or devotee and salutes him.
A moment later, Nanjiyar feels laden with grief that he has not
as yet developed genuine taste for God. When the disciples enquire
why he is grief-stricken, he seems to have replied: I am no bhakta
atall. I shall become a real devotee only when the sight of another
devotee gives me greater bliss than that yielded by direct experience
of God.” Such is the aspiration of the gopikas too. They crave
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for companionship with devotees; and so they rouse kindred
spirits without leaving out any one.

The previous day, they referred to three kinds of sounds as
signs of approaching dawn. This day also they mention three
other sounds signifying dawn. While the enquiry on the previous
day was “ Haven't you heard the sounds?,” the query today is
* Having heard the sounds, how is it you are still in bed?” From
these, it is clear that the first thing for an aspirant to do is to hear;
to listen attentively. On both these days the gopikas seek the
favour of those who are adepts in Sravanabhakti, devoutness
resulting from careful, attentive hearing. The first of these sounds
is the unintelligible chirping of the birds; the second, the domina-
ting boom of the conch; the third the repetitive sound of the name
of God, ¢ Hari.’

Mere perception of the sound of God’s name, though no
enquiry is made into its meaning, is enough to bring about a
chastening of our hearts. It may be that they have not deliberately
uttered His name with the intention of making us hear it. There
may be no meaning in the name, either. Still, it awakens us. The
name of God, even when uttered by them without a particular
purpose, and in a casual manner out of habit, renders help to us.
The birds do not twitter with the -intention of rousing us. There
is no meaning to their chatter, either. It is their natural chirping;
still it helps to awaken us. It is heard only by those in whom the
tendency to purity swells up and who are ready to wake up. It is
not heard by those who are in sound sleep. ‘Hearing the cries
of birds’ implies the act of our hearing people uttering God’s
names and attributes or making spiritual discourses. We do
this in a casual manner and without being aware of what is passing.
This will not give us the belief that it is dawn. Then we hear the
boom of the conch, blown deliberately with the intention of inviting
us to turn to God. This sound' creates a deep stir in us. We
need not know its meaning. It is Prapavam (Omkara). It is
enough we have heard it; it is enough we have uttered it; although
we have not understood its meaning, it orients our minds to God.
iTo bring the self close to the Supreme Self, we have to meditate
on ‘Om.’ Sound (nada) has a special power of its own. It fills
the mind with the tendency to purity (sattwagupa) and ‘turns it.
pward, That is the reason why blowing the conch has become
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usual routine in a temple. Then comes the sound caused by
the repeated utterance of ¢ Hari * by Rsis and Yogis, as they wake
up from sleep. They do this for the happiness it gives them.
It is not like the gibberish of the birds; nor is it like the booming
sound of the conch. It takes shape as a sequence of letters and
has a meaning on which they contemplate. When it falls on our
ears, it not only augurs the advent of day; it provides us relief
from long-endured agony. Our capacity to hear these sounds
indicates that the time has come for our attainment of God. The
idea of Nihilism, that “ there is nothing at all,” which has struck
deep roots in our minds, now gradually yields place to the idea
that “ there is something after all.” By practising hearing, “It
is not” (Nasti) disappears; and “It is” (asti) takes its place.
In the beginning, we may not reflect over the meaning of the sounds
we hear; but we must hear them while they are uttered by people
in the course of their daily lives—first, names of God or His
attributes; then, Pranavam (Omkara) which essentially connotes
God; and then the names uttered by devotees out of the depths of
their experiences. Then we shall discover that the day has broken.

People offer their salutations to the preceptors; and invoke
the name of God before they begin the recitation of the V&das:
“ 381 Gurubkys namah, Harih Om!” Similarly, before beginning
the ritual, the gdpikas refer to the twitter of the birds, the sound
of the conch and the utterance of God’s name ‘ Hari.” The birds
represent the preceptors; the gdpikas may be deemed to have
saluted them (3ri Gurubhyd namah). The conch represents
Omkara, the name of Hari. The gdpikas may be deemed to have
invoked the name of Hari (Harih Om). Having begun the rite,
they expound today another diversification (Vaividhya) in the
way of hearing (Sravana).

Kisu Kisenrerigu manaiccatta rikalandu
pédina peccaravam kéttilaiyo pey ppenne
Kasum pirappum Kalakalappa kkai pertu
Vasanarurikulaldy cciyar; mattingl
Ojlaippadutta ttayiraravam kettilaiyo
nayakappenpillay | ndardyanan mirti
Kesavanai ppadavum ni keytekidattiyo
tedamudaiyay! tiravelorempdvdy.
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Summary.

“ Knowing that they have to remain separated all through
the day, the bharadwaja birds assemble at dawn from all sides
and confer in groups. Haven’t you heard even the sound of
their words? O mad girl! As the gopikas are engaged in churning
curds, the bands of their hair-do’s get loosened and the flowing
hair, decked with flowers, fills the air with fragrance; the movement
of their hands makes their bracelets tingle; and this sound, merging
with the other sounds made by the ornaments worn around their
necks, mounts up to the sky. Haven't you heard that surging,
banging sound? O Leader! How is it you could lie still, even
after you have heard the voices of praise bestowed on the Lord
who, though pervading all objects out of love, has chosen to
incarnate in the form of Krsna on purpose to be seen by us, and
has destroyed our enemies like K&i? We see your radiance.
Open the door, allow us to enjoy it without any obstacle what-
soever.”

Commentary.

1. Ku kidenrengum Gnaiccattan kalandu
Ppésina péccaravam kettilaiyo

The bharadwidja birds converse among themselves and their
shrill voices herald the break of day; and therefore it is time for the
gopika within to rise from her bed. And her friends desire her
to get up. But that gopika does not consider that noise to be a
signal of the dawn; and so keeps herself in bed. The words the
birds exchange among themselves at dawn are not empty, meaning-
less words; these words must keep them lively and serve as sustenance
during the period of their separation till dusk; they must serve
to remove all anxiety and give them happiness during day; afid
hence they carefully carry those words with them, in the same way
as pllgnms carry lunch-baskets on their journ
couched in their own dialect, are umntellngnbl R![emh:g-.amn
worthy of attention as the words “ Hari, Hari J’ utteq‘nd Y,y
and munis. There is a good deal of esoteri feap nj mvo
here. Orthodox learned Brahmins (Srotriyag) Tecite "thé ’\fedii
early in the morning and teach their disciplds tol rbdie Uthem,
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It is not profitable if they practise recitation for themselves. They
must also teach others what they know. Systematic practice
(swadhyaya) and regular teaching (Pravachana)—both are
important. The Srotriyas are the bharadwaja birds mentioned here.
Rsi Bharadwija has lived for three hundred years with the purpose
of making a thorough study of the three V&das; but he is unable
to grasp much of them. Those who have spent their entire lives
in reciting the Védas are the bharadwidja birds; they have not
merely recited them; they have understood their meaning to some
extent and put it into practice in their lives. Knowledge and its
application to life are like the two wings of the birds; and they
help them to roam about in the Supreme Spirit. For these sages,
that period is sleep in which they become unaware of worldly
affairs and get completely engrossed in spiritual experience. From
such sleep they wake up at dawn. We, too, go to sleep; but our
sleep is rest from worldly pursuits; we too wake up at dawn, only
to address ourselves to the day’s activities. The sages, on the
other hand, emerge from their spiritual experience, only to review
it with kindred souls. Thus do the sages pool together their
spiritual experiences and after review settle their authenticity;
and then only disclose the secrets of spiritual life to others.

The words with which they confer with one another, before
they separate for the day, relate to the subject of God. After going
through spiritual experiences, each by himself in the loneliness of
the night, they share them publicly with other kindred sages; and then
promulgate them to the world outside in the form of Upanisads.
This sound is heard all over the world—heard by those who wish
to hear. And to those who are a little wakeful, it indicates the
break of day. The subject of God is night to us; we are averse
to it;and hence it is to us as dark as night. To say that this dark-
ness passes and the dawn arrives, is to indicate a change in us. With
the advent of dawn, there is an upsurge of the sattwaguna (terdency
to purity); and our aversion to spiritual matters subsides; and
the hope that our minds orient towards them arises. When the
sound of the discussion of spiritual issues by sages reaches our ears,
we become aware that the dawn has arrived. Daytime is suited to
activity as night to contemplation. The bharadwaja birds confer
among themselves before they start in search of food. In the same
way, the sages recall to their minds their own experiences and the
precepts of others who are advanced in spiritual matters.
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They carry this knowledge with them as they enter upon
worldly pursuits; and applying it, consecrate their works as services
to God. Lovers, when separated from each other, try to mitigate
their suffering by recalling to mind the pleasant conversations in
which they have indulged when united. Likewise, even when
they are occupied with mundane affairs, the sages feel the presence
of God and are never separated from Him. Whatever works they
perform, they do as God‘s servants and with God‘s grace.
The gopikas seem to ask their friend: “Haven’t you heard the sound
of mutual consultation of such ardent devctees as these before
they have parted company?”

In the previous PaSuram, the birds are said to have made a
clamorous noise; that is what they do as they wake up. In this
Pasuram, the birds confer among themselves. Here are voices and
words. The gopikas enquire if the sleeping girl has understood the
meaning behind the words. What is to be understood is not the
words but the ‘dhwani’ behind them, that is, the suggestion implied
in them. “How extremely hard it is for God’s devotees to live
separate from each other! As a devotee, should you not have felt
the agony of your isolation from us? Is it not strange that the idea
has not struck you so far to join us?”

2. Peyppenné: “Mad Girl”

The gopikas heckle her as a ‘mad girl’. It is foolishness on her
part to think that enjoying God is all-important; to have enjoyed
Him by herself in isolation and not in company with
other devotees, is sheer madness. That is, she does not know
how to enjoy Him. The gopika of the previous Pasuram, being a
neophyte, withholds herself, out of modesty, from the company
of others; and hence she is addressed as a ‘child’ (Pillay). In this
Pasuram, The gopika is addressed as a ‘woman’ (pen). She is come
of age in spiritual experience; but she is ‘mad’, in as much as she
does not know how to enjoy it. Spiritual experience should be
shared with others in company. That is wisdom. She lacks that
viveka; and therefore she is ‘mad’ (stubbornly unwise). To this
charge, the gopika replies; “When Sri Rama has spent his
exile in the woods, he and Sita go on conferring in whispers all
through the night, not knowing that the dawn has arrived. The
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birds too have been engaged in conversation all the night till it has
worn out. How then can their noise be taken as a symbol of day-
break?” Thus saying, the gopika refutes the charge, and ascribes
to her friends the ‘madness’ of which she is accused. Then the
gopikas mention another sign of dawn.

3. Kaum pirappum kalokalappakkai pertu
Vasanarunkula ldycciyar mattingl
Osaippaduttat tayiraravam kettilaiyo

“ Haven’t you heard the sound of the churning of curds, as
the popikas handle the stirring instrument, moving their out-
stretched hands in such a way as to make the gold discs suspended
around their necks to clash and tingle, and to release the fragrant
flowers adorning their hair ?

In Vrépalle, churning curds is a daily chore for the gopikas.
Those who do this are women, married women. They wake up
early before daybreak, dress their hair and deck it with flowers;
and then turn to churning curds while, at the same time, they sing
the praises of Krsna. The pots are full with thickly-condensed
curds. Unless they use all their strength and strive hard, the
stirring instrument cannot break the hard crust -and penetrate
into the curds. Owing to the strenuous bodily movement involved
in this exercise, their hair-bands slacken and the flowers, released
from hair, fall and spread their fragrance all over. The sound
of the churning fills the whole village and spreads over the sky.
“ Have you not heard it?”

After Krgna’s birth, the milk produced in the village hasincreased
thousandfold; and it has become a hard task for the women-folk
to churn the curds. Knowing, as they do, that Krsna is very
fond of butter, they are ready to undergo the strain out of love
for him. But as they are of delicate constitution and as they are
far away from Krsna and as the curds are hard and thick-crusted,
they get easily exhausted. Churning curds is a daily chore for
them. They cannot avoid it. Likewise, even the greatest devotees
cannot, in any circumstances, relinquish the prescribed daily tasks.
They have to perform them, keeping God in their minds and con-
secrating their performance to Him. In the Bhagavadgita, Lord
Krsna exhorts the devotees, who have overcome attachment to
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things, to perform the daily chores with no less enthusiasm than
those who have no experience of God show in their performance.
If they relinquish these duties, people who have no spiritual
experiences also follow their example, and they come to grief.
Following this principle, the gdpikas go through their routine
duties even though they are perfect in their love for Krsna and
devotion to him. Calling them ° gopikas’ itself underlines that
they have not earned their knowledge by their own efforts. Their
love for Krsna is not the result of their cultivating it; they are
instinct with it; the mere fact that Krsna has incarnated in their
midst accounts for it. So it is that they naturally feel that they
belong to him and live as his dependants, consecrating all their
activities—physical, vocal and mental—to him. They sing of
him as they churn. As they manipulate the stirring instrument,
they swing from side to side; and the ornaments on their bosoms
produce a tingling sound. Thus three sounds emanate during this
churning process; the sound of churning, the sound of the hymn
of praise and the sound of the clash of ornaments. They do not
suspend reciting Krsna’s name, whatever be the work they are
engaged in. Finding her daughter-in-law ever engrossed in devotion
to Krsna, one woman has thought of curing her of this madness
by entrusting her with the sale of milk and curds in the village.
Though the gopika goes out into the streets on this purpose, she
is unable to withdraw her mind from its pre-occupation with
Krspa. So, instead of hawking “milk and curds” she utters
words like “ Govinda,” “ Damodara” and “ Madhava.” Such
is the self-forgetfulness of gopikas and their feeling of at-one-ness
with Krsna, that they will be engrossed in singing about him even
while occupied with daily chores like churning of curds. Krsna
delights in standing before them, unseen in the shade of the lamp.
He holds the stirring instrument tight, thus making the task of
turning it more arduous. When they get exhausted with the
work, their bodies drenched in sweat and their hair in disarray,
Krsna shows pity, takes over the instruments from their hands,
and completes the churning in a trice. He gives them satisfaction
and happiness by eating a part of the butter thus thrown up. The
story of the churning of the curds is as significant as that of the
churning of the sea of milk for nectar. So the gdopikas enquire:
“ Haven't you heard that sound ?”
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The churning of curds is similar to the churning of the sea
of .milk, undertaken by D&vas (celestials) and Asuras (demons) to
secure nectar. The sea is God Himself. The milk in it represents
God’s nature, form, attributes and splendour. Churning is the
process of constant meditation on them. The stirring instrument,
the mount of Mandara, is the intellect, which concentrates on
God with tenacious determination. In this act of churning, both
the divine and the demoniac powers take part and cooperate. But
finally the divine powers obtain victory by God’s grace and get
immortality, while the demoniac powers perish.

¢« Goh’(cows) mean‘ words,” that is, the V&das; and their milk
represents the nature, form, attributes and splendour of God.
Learning them from a preceptor and assimilating them till they
strike root or get fixed in the mind, is signified by the curds. Love
of God is the cord with which we fasten knowledge about God,
which is the stirring instrument, and begin to churn the curds of
spiritual experiences; and then we reach a state of mind in which
we think of consecrating all the activities of body, tongue and
mind to God alone. This mental state is the resultant ‘ butter’
of this spiritual process. This butter melts on the impact of even
a little of the heat, caused by separation from the Lord. So it

sticks to Him. This state is the Parama Purugsartha, the highest
end to be pursued and attained. It is this butter, amrtattwa, which

the Lord is fond of.

When the sea of milk was churned, three types of sounds
rose out of it. One of them was the sound made by rivers, as
they reversed their courses away from the sea which rose to a
higher level consequent on the depositing of Mandara in it. The
second sound was that produced by the friction between the
mountain Mandara and the body of the serpent Vasuki, which
was fastened round it to manipulate its churning movement. The
third sound was that produced by the swell (rise and fall) of the
sea, as the mountain turned during the churning operation. When
the gopikas churn the curds, three sounds emerge—the sound
of their song, the sound of their clashing ornaments as they move,
and the sound of churning.

Worldly desires and latent tendencies connected with them
(Vasanas) flow into us from the sense-objects. When we keep
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our minds steady on God alone, the rivers of desires and their
tendencies concerning sense-objects cannot flow into us and so
turn back. This is the first sound. Sraddha or Faith, which
is inherent in us, is the Vasuki with which we fasten the Mandara,
our tenacious determination to attain God; and when the two
ends of Vasuki are pulled this side and that by the divine and
demoniac powers in us, the second sound emanates. The third
sound is produced by the swell of God’s nature, form, attributes
and splendour in our minds, when we constantly contemplate
on them. Thus, the whole process of churning is nothing but the
continuous effort we make to attain the highest end of complete
self-dedication through hearing (Sravana) meditation (manana)
and self-forgetting contemplation (nidhidhyasana). “Do you
not know this much?’—the gépikas seem to ask their friend.

The gopa women, engaged in the churning operation, wear
two gold discs as auspicious ornaments (Kasu, pirappu). Even
when they are occupied with routine chores, they constantly revolve
in their minds the three incantations (mantras) which have conferred
on them knowledge about their true nature (swaripa), the highest
end that they should pursue (purusartha) and the greatest
good (hitam) that they should ever keep in mind. “I belong only
to God, and am not meant to belong to others. His feet are my
refuge. My duty lies in rendering all kinds of services to Him
alone. If I discharge my duties without entertaining the slightest
idea that  am doing them and for my own sake and with the courage-
ous conviction that He will help me, He will surely protect me
from all bondage”—This is the spirit that animates them.
External ornaments add beauty to the body. But knowing the
nature of self and understanding that He alone is the means, and
consecrating all activities to His service, prove to be the ornaments
of the soul. These are the ornaments that the gdpikas
wear. These are the secrets conveyed to us by mantras
or incantations. They are called ‘Mantras’ because they
give us protection, when we constantly repeat them and meditate
on them (manana); and that is why they are to adorn our hearts.
The auspicious gold discs are fastened around the neck of the
woman by her husband at the time of wedding. With this rite,
a definite change comes over her in her position. She loses her
close affinity with her parents; she belongs to her husband's gotra
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and becomes a member of his family. To keep this ornament
secure, it is fastened with a thread around the wife’s neck. This
thread is called ‘Mangala Sitram’, Let us consider how this kinship
applies to the self and the Supreme. This thread is called ‘auspi-
cious’ as it forges a sacred link with God for the self.  The thread
is fastened over the neck in three knots; this indicates the intimate
and everlasting relationship between God and the individual-soul.
The three knots suggest the three types of relationship that should
last between the individual-soul and God: (1) that we belong to
Him alone and to none else (ananya 3&satwa) (2) that we deserve
to beenjoyed by Him alone, and by none else (ananya bhogyatwa)
and (3) that we seek refuge in Him alone and in none else (ananya
Saranatwa). With the acquisition of this knowledge, our relations
with Prakrti, the mother who has given us this birth, and other
products of Prakrti are sundered; and new affinities are formed
with God and His devotees. Wearing such ornaments as these,
the ‘gopikas never forget their relationship with God while per-
forming the prescribed duties; in fact, they lose themselves in
singing His praises. To the gopikas, churning the curds is a
sacrificial rite (yajfia); it is their meditation (dhyana); it is their

znance (tapas). It is an activity that they take to with avidity.
Because it enables them to collect butter which Krsna likes im-
mensely. Therefore, they do not touch the pots of curds, until
they cleanse themselves and dress their hair and decorate it with
flowers and beautify their faces with filak. Woman takes special
care in nourishing and decorating her tresses of hair, even because
she knows that luscious and lustrous hair contributes to her beauty
and adds to her attractiveness to man.

Shining locks of hair make woman beautiful. Devotion to God,
likewise, brings beauty to the soul. Whatever in us makes the Supreme
Person (Parama Purusa) turn His mind steadily on us, and keeps
Him irremovably riveted to us, is what constitutes our beauty.
Devotion is nothing else than the love we evince for God. Pleased with
it, the Supreme yields Himself to us and loves us. We believe, in
the beginning, that this devotion will be useful to us; but later,
even though we find that this is of no consequence, we cling to
the object of our love. This is what is called infatuation (moha).
In worldly pursuits, this infatuation deludes and binds us. But
loving God without expecting any return is no delusion; it brings
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about salvation. Tt is this selfless love of gopikas that is implied
in the reference to their attractive tresses of hair. This fondness
is not caused by the excitement of the senses (Indriyaprakopa)
on seeing the fascinating features of Krsna's person. Rather,
it is caused by the integrated knowledge of their own nature, of his
nature and of the close affinity between the two. This knowledge
is symbolised by the flowers; and devotion integrated with such
knowledge constitutes their fondness; and this is represented by
their having locks of hair decorated with flowers. As they discharge
the prescribed duties, consecrating their work to God, they are
instinct with this integrated knowledge of God’s nature and of
their own nature and of their affinity to God; and hence the fragrance
of the flowers spreads all over their hair. Thus it is that the infatua-
tion of the gopikas for Krsna is not considered as the questionable
fondness of faithless women but as the purest form of love deserving
the approbation of the whole world. “ Have you not ‘heard the
sound produced, when gopikas with such fragrant hair are engaged
in churning the curds?” is the enquiry the gopikas address to
their friend who remains within her house.

3. Nayakappen pillay!

They address her as  Leader.” “ You are not to enjoy your
experience alone. It is up to you to share it with us and enjoy
it together with us.” There is no difference between the two
addresses, ‘Mad girl’ and ‘Leader’ in their essential import.
The idea is that it is improper that she who is capable of taking
the lead and guiding the others to Krsna should lag behind and
shut herself up in her room.

4, Nardyanan miirti kesavanaip padavum nikette kidattivo

In order to draw her out, they think of singing the praises
of God’s attributes and start with ‘ Nar@yana’ as it signifies His
unaccountable considerateness (vatsalya) for His creatures. The
word * Naramulu” means °all objects’ And Nardyana is the
One who, remaining unseen, spreads and permeates all of them—
keeping them up, sustaining them, controlling them, and becoming
their very soul. This shows His boundless love and gracious
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considerateness. When danger threatens, the mother takes the
child into her lap for protection. Likewise, when the Deluge
(Pralaya) threatens extinction of all objects with their names and
forms, Narayana absorbs them all into Himself and gives them
protection. * How is it you fail to hear, when the-Lord of such
gracious. love is praised?”

The Formless One, who is unseen and yet immanent in all,
takes form (mirti) out of sheer grace, so that even the ignorant
masses might see Him with their physical eyes. Such is His
accessibility that, Formless though He is, He assumes or fills in
whatsoever form or image people adopt for His worship. (Y&
yatha mam prapadyanté tam sthathaiva bhajimyaham). These
characteristics of the Lord enable us to seek His favour. The
Supreme Self feels miserable when we are in distress; He feels
hurt when we exhibit our lapses; yet unable to desert us, He clings
to us without getting disgusted. Disturbed by doubt that we might
drift farther away from Him, should He remain unseen, He assumes
a form and body that we can with our senses see, touch and
converse with; and thus He becomes easy of access to us.

He does not stop with this. Not minding the trouble involved,
He punishes the enemies of His devotees. This particular quality
is to be found in K&avan. By glorifying K&avan, they intend
to frighten the gdpika, who is still within, into an effort to ward
off the danger facing Krsna by coming out and joining others in
pronouncing benediction on him. A demon, K&i by name,
assumes the form of a horse and attempts to kill Krsna. But
the latter kills him and receives the title K&ava. Though the
devotees know this fact, they do not have the strength to stay
patient. Out of their excessive love for him, they hasten with all
speed, thinking that they can themselves save him from danger.
The word ‘Kesava’ also means one who has lustrous and
attractive locks of hair. When they hear this name, the provocative
beauty of Krsna’s locks of hair presents itself before their minds.
* How can you still remain in bed, after hearing us sing the names
of such a Lord ?”"—the gopikas thus upbraid their friend. Whenever
we think of his gracious considerateness which makes him permeate
all and which keeps all in him without distinction of supplicants
or non-supplicants; whenever we call to mind his easy accessibility
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which urges him to give up formlessness and to incarnate in a
form that is easily grasped by senses; whenever we witness his
strength which can destroy enemies in a trice, we find it impossible
to keep away from Lord Krsna: “ How then do you manage to
be still, even after hearing about all these attributes of Krsna?”

5. Tedamudai Yay!

Looking at the effulgence radiating through the crevices in
the door-way, they address her as “ The Radiant one.”

They have addressed her successively as ‘ mad girl,’ * Leader
and ‘ Radiant one.” ** You cannot deny the effulgence that spiritual
experience has given you. You are fit to be the leader; you can
make others imbibe the same experience by making them participants
in it. And yet you keep it to yourself! Is it not mad on your
part to withdraw from company and enjoy it in isolation?”

6. Tiravelorempavay

“QOpen the door. Allow us to witness your radiance and
‘ enjoy bliss.”

Thus the gopikas suggest that when we go to God’s presence
we should keep the devotees to the fore. In the two Pasurams
just studied, we find the query: “ Have you not heard his praise$
or having heard them, how is it you lie still?.” From this, it is
clear that ‘hearing’ is very important. And having heard, it is
improper to lie still. Sharing spiritual experience with kindred
souls is stressed as essential. By constant and attentive hearing,
deep-rooted atheistic notions gradually disappear from the mind,
yielding place to faith in the existence of God. The sounds are
of two types—those to be assimilated from the scriptures as the
preceptors teach them, and those which fall spontaneously from
the lips of saints and devotees who are not only filled with such
knowledge but who abide by it in practical life. By listening to these
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two_types of sounds, we become familiar with both scriptura)
knowledge and its practical application. We should not be content
with merely listening to their words; but we should eagerly wish
for their darsan, for their contact and company, if only to have
our spiritual experience improved and intensified. )

qwdli”ll l]’w”
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PREFACE.

With the girls awakened in the two previous Padurams (VI &
VII) leading them, the gopikas move ahead to arouse another
friend that day. After mentioning the sounds worthy to be heard,
they make the enquiry whether the first girl has heard them at all
and how, after having heard them, the second girl lies still in bed.
Thus the two Pasurams deal in detail with Sravana (hearing),
which forms the first stage of sidhana (spiritual exercise). Sravana
is of three types: 1. Hearing the scriptures 2. Inferential
perception 3. preceptorial instruction. And to indicate these
different sounds, mention is made of three sounds in each of the
previous Padurams. To hear the chirping of birds in the sixth
and the confabulations of bharadwija birds in the seventh Pasurams
is to hear Védas and Sastras. The birds rise at dawn, of their
own accord and without any prompting from others, and indicate
to others that it is time to get up from bed. The Rsis, the seers,
who under God’s grace vision rare spiritual things, impart what
they have seen to others; and these are like the birds referred to
above. That they meet and discuss spiritual subjects and reach
decisions is amply borne out by this verse in I3avasya Upanisad
“Tti Sudruma pirvésam yé nasta dwicha chaksiré. Thus have
we heard the elders commenting on spiritual subjects.” Those
who meet each other and mutually discuss their experiences about
God are like the bharadwija birds. Hearing both these types
of birds indicates hearing the scriptures. To the second type
of sounds they hear belong the booming sound of the conch,
coming from the temple (PaSuram VI) and the combined sounds
of churning, singing and clashing of ornaments as the gopikas
are engaged in churning curds (Pasuram VII). From the sounds,
though heard at a distance, they are able to guess the form of
their source and the situation. Hearing only the sound of the
conch, they are able to imagine the conch, though they do not
see it, and trace its sound to the temple from where it is blown,
They hear the sound of churning of curds. In it are mingled
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some other sounds. From this they raise a mental picture of
the gopikas, their bracelets, and the fragrant flowers falling off
from their lustrous tresses of hair. Though the things with which
they are connected are not directly present there, the sounds have
a power to create and present their images before the. minds of the
hearers. The first sounds confine their effectiveness only to being
heard; the second sounds, besides being heard, have helped the
imagination to give shape to their sources. In neither of these
sounds, do we find words which present directly God’s nature
or His attributes. Still they help us to understand that the dawn
is near. The third sounds are the reiteration of Hari’s name by
munis and ydgis as they wake up (PaSuram VI); and the singing
of praises of Narayana and Késava by the gopikas (Pasuram VII).
These sounds directly present God’s nature and God’s attributes
before us. We can regard these as similar to the instructions
imparted by teachers. With this, Sravana, hearing, becomes
complete. Having traced the stage of hearing to its completion
in the two previous hymns, the gopikas set about to trace in this
Pasuram the fruits of reflection or meditation.

Hearing washes the impurities from the mind to a certain
extent. But there are certain other impurities which stick to the
mind. They keep the tendencies of passion and ignorance
(Rajastamdgupas) in a dominant position and effectively prevent
the tendency of purity (sattwaguna) from becoming manifest.
Thus our true nature is veiled from us. Ignorance, attachment,
hatred, egoism, impetuous passion—these impurities of the mind
should be eliminated by meditation. When the river of the mind
flows over sense-objects, it gets contaminated with sin and brings
us evil, as it is then filled with the waters of unwisdom (avivéka).
If, on the other hand, the river of the mind is filled with waters
of wisdom, vivéka, it flows towards self-knowledge and brings
us infinite good. To make the mind flow towards self-knowledge,
the way that leads to sense-objects should be fully closed. And
that is done by renunciation. This renunciation results from
constantly hearing about the imperfections in sense-objects and
the sorrows that attend upon their enjoyment. The way to self-
knowledge should be kept clean; and the means of doing it is
preceptorial instruction. The way along which the mind should
moveis kept clean by the regular practice of the prescribed exercises
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(Sadhananusthdnam) which is intended to keep steady the wisdom
acquired from the instruction of the teacher. * Abhyaséna cha
Kount&ya vairigyéna cha grhyaté.” Practice (abhyisa) and
renunciation (vairigya) alone are capable of removing the ten-
dencies of passion (rajas) and ignorance (tamas) and promoting
the rise of the tendency to purity (sattwa); and thus they create
a condition of peace to the mind, in which it accepts God alone
as its support. Hearing is essential to bring about this condition.

Unless the mind attains peace, it cannot remain steadily
set in God. There are four stains which cling to the mind—envy,
desire to hurt others, jealousy, indignation; and the mind can
never be steady, so long as they exist. Efforts should be made
to eradicate them. The mind which feels distressed at seeing people
with better qualities or superior achievements is said to be afflicted
with envy. To get rid of this ill-feeling, it is necessary that an
aspirant should cultivate friendship with them; and then, the
idea that their glory is as much his as theirs, because they are
friends, will strike root and drive away envy from his mind.

Imagining that others are our opponents, our minds find
ways of doing them evil. By cultivating, as a contradictory
measure, clemency towards them, the idea that they are our
enemies eventually disappears. Jealousy always tries to mis-
represent good men and twist their good qualities to make them
appear as lapses and shortcomings. Instead of indulging in
this unbecoming exercise of misrepresenting and accusing them,
let us freely recognise their goodness and greatness and feel happy;
and, in course of time, we shall overcome jealousy, when the feeling
of happiness in the good fortune of others becomes habitual.
When a sinner or a bad man wrongs a saint or a good man with
harsh and insulting words, our minds feel excited with indignation.
To eliminate this feeling, we must learn to remain indifferent to
the malicious remarks of such frivolous people.

Thus by cultivating feelings of friendship, clemency, happiness
and indifference, impurities of the mind such as envy, desire to
hurt others, jealousy and indignation, which are the off-shoots
of rajas and tamas, are washed away; and the mind attains peace.
Then there is a possibility of the mind steadily concentrating an
the subject of God. In this day’s hymn (Pasuram VIII) the gopikas
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indicate this possibility. As signifying daybreak, they point to
the bright light on the eastern horizon and the marching of the
buffaloes to the meadows. The gdpika to be roused today is an
accomplished woman, skilled in feminine arts, and capable of
stimulating the curiosity of Krgna himself. Confident that Krsna
himself will go to her, she lies still. Considering it improper
to go to Krsna’s presence without having such a lady in their midst,
the other gopikas rouse her from sleep. To the worldly-minded,
night is evil. Night promotes indulgence in sense-pleasures.
Night is congenial to evil machinations. Sleep, born of inertia,
takes possession of us during night. We welcome the passage
of night and the advent of day, because the day enables us to pursue
mundane affairs. But to those yogis, who experience Krsna's
presence and attain union with him, every moment of the night
is precious beyond calculation. To the gopikas, too, night alone
is the time for that unique experience and union. Once the day
breaks, the elder gopas, in whom rdjasic tendency dominates,
wake up and intervene. The gopikas, who hanker after union
with Krsna, find security and refuge only in night. They fear the
approach of dawn, even because those, who object to their meetings
with Krspa, might wake up and hinder their effort. Therefore,
they hasten to draw out the gdpika before the night wanes.

Kil vanam vellenrii erumai Siruvidu
meyvan parandanakan mikkulla pillaigalum
povén poginrdrai ppogamal kdttunnai
kkavuvan' vandu ninpom kodukalamudaiya
pavay! elundirdy, padipparaikondu
mavdy pilandanai mallarai mattiva
devadi devanai ccenru nam sevittal
avavenra rayndarulelo rempdvay.

Summary.

Day is breaking on the east. The buffaloes arc released for
feed; they are freely making their way to the small meadow. The
other girls are proceeding to the place of the ritual, as though
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their whole purpose lies in reaching there. We have stopped
them; and we come here to invite you; we stand in your courtyard.
O woman of intense longing! wake up and join us. Let us praise
Krsna’s attributes and launch upon our ritual; let us obtain
‘parai’ which is the essential implement required for our rite-
Let us adore Krsna. He has killed the demon, K&i, by splitting
him into two; he has destroyed the wrestlers, Chaniira and Mustika;
he is the God of all gods, God of all the celestials. When we go
to him and render him worship, he will feel upset that we have
taken the trouble of going to him, and will hasten to consider all
the aspects of our situation and grant us what we want.

Commentary.
1. Kilvanam vellenru

It may be argued that the sounds mentioned in the previous
Pasurams can be heard even at midnight. So they tell this gopika
to look at the eastern horizon where the daybreak is visible. The
gopika replies from within: “You are mistaken in thinking
that the dawn has set in. One of you must have looked in the
eastern direction; and her effulgent aura, which is the outcome
of constant spiritual experience, must have spread to the horizon
and brightened it. So I refuse to believe that it is dawn; and
I reject your conclusion as due to mistaken perception.”

The brightness on the eastern horizon which precedes sunrise
indicates the uprise of the tendency of purity (sattvagupa) and
the suppression of the tendencies of passion and ignorance (rajas-
tamogunas). This is the state of mental peace which precedes
the upsurge of knowledge. When we are in the presence of sages,
their aura sometimes spreads over us; and under its influence,
our minds appear to have attained peace. But this is not the
same as the natural mental peace, which is a necessary pre-requisite
to the sprouting of knowledge. The gopika from within therefore
enquires whether they can show any other sign to confirm that
it is dawn. And then, they adduce, as proof, the herds of she-
buffaloes moving out freely to graze on the meadows nearby.
1t is usual to drive the she-buffaloes a little before dawn into- the
small meadows close by, so that they may graze to their fill on
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the dew-filled grass and return to the cattle-sheds to yield milk.
Ladter, they are turned into the distant meadows in the woods
for the whole day. This sign of the dawn, the letting loose of
she-buffaloes into the meadows, has been given by their ancestors
also; 8ti Vipranarayana, while rousing 8ri Ranganatha, has made
reference to a similar situation. All the earlier devotees sing to
awaken God. Andi] alone sings to awaken God’s devotees.
Her idea seems to be that awakening devotees brings us greater
good than awakening God; and this idea is the essence of the
Véda. That form of worship of God into which we are initiated
by a preceptor, alone bears fruit. (Acharyaddhaiva vidita vidya
sadhistam prapat). Having known this dictum, she sets about
awakening sages so as to secure their goodwill in advance.

In spite of being the daughter of Vignuchitta, the best among
Brihmins, Andil does not make mention of sacred fires and
oblations. Rather, she recounts buffaloes and meadows, probably
to show that, having assumed the guise of a gdpika, she is familiar
only with them. From this, it is clear that she becomes fully
possessed of the characteristics of a gdpika.

What 1s most essential for this ritual is becoming perfect in
the nature aad qualities of a gopika. He who is convinced that
God alone 1s the means to attaining Him, makes no claim of his
having found any particular method of reaching Him. He does
not have any other means, he does not have any other end, than
God. The young woman to be awakened on this day has reached
the zenith in both these convictions of dkinchanya and ananya
gatitwa. She tenaciously clings to the practice of the doctrine
that God is both her means and goal. So she expects that He
will go and claim her; and she feels that it is improper for her to go
in search of Him. That is why Krsna seems to have developed
intense longing for her. Such devotees are as dear to Krsna as
he is to himself. He equates them with himself. = The gdpikas
fear that, unless they keep her to the fore, Krsna might not care
to cast even a gracious glance at them. So they awaken her and
entreat her to join them.

Yogasastra details four types of spiritual trance or concen-
tration. One of them is the state where the mind, supported
by the form of the object of contemplation, severs itself from
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all other objects. This state is called samprajiiata samadhi. This
state again is of four kinds—with accent (1) on argument {(vitarka-
nugatam) (2) on enquiry (vicharanugatam) (3) on bliss (inandanu-
gatam) and (4) on egoism (asmitdnugatam).  The first of these,
again, is of four kinds; the second of three kinds; the third of
two kinds; while the last remains as one. All told, there are thus
ten different kinds of spiritual trance. The ten gopikas that are
to be awakened may be deemed to represent these various states
of samadhi. The means to reach the various states of samadhi
are mentioned as steady repetition of Pranava, meditation on its
meaning, and constant practice of the presence of the Lord. The
two previous Pasurams deal with the steady repetition of Omkira.
In this is expounded the means of meditation on its meaning.
Meditation on the meaning of Pranava consists in remaining
steadfast with the conviction that “I belong to God only.” The
gopika of this Pa3uram is in this state. The characteristics of
non-apprehension (tamas) and misapprehension (rajas) disintegrate,
allowing those of true apprehension (sattwa) to sprout forth. The
reference to the brightness on the eastern sky, a symbol of the
dawn, is meant to indicate the uprise of sattwa. But the gopika
counters from within that it is not a sign of dawn; and that they
think wrongly that it exists while it does not. Then they advance
another feature to confirm that it is dawn.

2. Erumaisiruvidu meyvéan parandanakan

“ She-buffaloes are moving out to graze on the small meadow.”
A little before daybreak, the she-buffaloes are let loose into the
small meadow; after they graze on the dew-filled grass, they are
turned back into the sheds and milked. Later, they are taken
into the woods, there to graze all through the day. The gdpikas
can meet Krsna only during night; whea the day dawns, Krsna
is not available to them. They wonder why, knowing this, the
gopika lies still without rushing out to meet him. But the woman
from within tells them that what they see are not she-buffaloes,
but only masses of darkness broken by the light of their complexions.
For long the gdpikas have been pining for contact with Krsna;
now that the opportunity has presented itself, they are unable
to contain their joy; and so they move out at once so as to meet
him before the night wanes. Fearing that the day may break
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at any time, they turn their looks to the east again and again.
As thiey do so, the light of experienced love that glistens in their
faces spreads like moon-beams towards the east. Thus arguing,
the woman from within rejects their statement that the day is
about to break. In this situation, there is parallelism between
the external facts and the internal mental process. It is true that
externally light appears on the eastern sky, dissipating darkness;
and the she-buffaloes move out from the sheds into the meadow.
Internally, the tendencies of passion (rajas) and of inertia (tamas)
clear out of the mind; but still their residual impressions (vdsanas)
remain. They are out only for the time being, like the she-buffaloes
being out in the small meadow; and the tendency to purity (sattwa),
which rises just then with brightness, imparts peace to the mind,
thus preparing it for spiritual experience. It is only after dawn
that the she-buffaloes are driven into the far-off woods; and it is
only after getting God’s secure support that the tendencies of rajas
and tamas leave for good. The gopikas pressurise the lady within
to hasten out, so that they might not miss this congenial moment
of meeting God. That moment is precious; just then they are
beside themselves with love for Him and there is every chance of
their meeting Him, and as its consequence, of banishing for good
the two qualities of rajas and tamas.

It looks as though the gopikas exhort us to learn from the
example of the she-buffaloes. Even the she-buffaloes, whose
dominant tendency is inertia, move out, at break of day, for food
and graze on the meadows. “ Should we, whose tendency is
for purity, not bestir ourselves to find food for our souls and enjoy
it in -the Supreme Self? The she-buffaloes move out, with
‘ finding food ’ as their only objective; they have no other concern
to distract them. Likewise, we should proceed with the sole
objective of enjoying the Supreme Self.” Though fully aware
of this, the lady within does not recognise these signs as showing
the approach of dawn; she takes them as projections into the
outside world of the mental states of the lovers of God. Hence,
she enquires whether any others, besides the callers, have taken
it to be dawn and whether they too have started out.

3. mikkulla pillaigalum povanpoginrdraip pogdmal kattu
unnai kkitvuvan vandu ninrom kodukalamudaiya pavay
elundirdy padipparai kopdu:—
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“Other girls too are going as though ‘going’ is all that they have
to do. We have stopped them from proceeding further, and
come here and stand before you to take you with us.”

“Not only we, but all the young women of the village, are
proceeding in a large crowd. Doubtless, their aim is to meet
Krsna; but they are not worried whether they will ultimately reach
him or not. They seem to derive the greatest happiness in merely
going along that way for him.”

When Akriira is commissioned by Kamsa to bring Krsna
and Balarima from Brindavan, Akrira considers that going to
Brindavan itself is a great privilege and feels very happy. Bharata
learns from Bharadwaja that Rama is at Chitrakiita and finds
from him the way to reach the place. As he begins the trek
following the Rsi’s directions, he feels exhilarated as though all
the bliss lies for him in walking the distance. In a similar way,
liberated souls find greater happiness in marching along the path
leading to Heavenly Abode than in actually reaching'it. In secular
affairs, the way to the goal bristles with troubles; but once the
destination is reached, happiness prevails. In spiritual matters,
the objective as well as the striving towards it are enjoyable; both
yield pleasure. The gopikas find bliss in their aspiration for
Krsna; they consider that all pleasure lies in moving towards him.

The girl from within says: *‘ Now that all are gone, why
need I rise and come? You, too, may move forward.” To this
her friends reply: ‘‘ The girls have marched on in ecstasy and are
not conscious of what they are doing. When they are told that
you are yet to. come, they are startled into a sudden halt. Have
we not taken a pledge that we shall not do things that have not
been done by our ancestors? Haven't our elders adhered to the
hoary practice that we should not proceed without having to the
fore devotees loved of God? Shall we give up now that healthy
convention? So we have stopped our friends and come here to
invite you. We feel a greater zeal in inviting you to join us than
in reaching the Supreme One. Even if we ultimately fail to have
you to lead us, it is enough satisfaction for us to have come and
stood before you to extend our invitation. To have come to you
and to have stood in your courtyard—these two are the most.
desirable things for us to do; and we are happy to have done them.”
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Let us recall to mind how in the hoary past, Valmiki describes
Vibhisana who, after having been denounced by Ravana,
goes to Rama for succour; * Uttaram tira masidya khastha &va
vyatigthata: Vibhisana reached the northern coast and
remained standing (before Rdma) in mid-air.” Valmiki could very
well have said that “ Vibhisana stood in mid-air on the northern
coast, * Uttar& tir§ khé& atigthat.” But he chooses the former
way of presenting the position: * Tira masadya: reached the shore.’
This shows that Vibhisana has considered that reaching the northern
shore itself is the most desirable and profitable thing, apart from
the question of his securing succour from Rama. Again, instead
of saying that ““ he stood in mid-air,” Valmiki chooses the words
“ he remained standing in mid-air.”” In thus putting it, the idea
seems to be that Vibhisana has come there prepared to stay in
mid-air looking on Rama and his following; for, nothing seems
more desirable than this. A similar strain is noticeable in the
gopikas, when they say “vandu ninfom: we have come, we
have stood in your courtyard. To have come to you satisfies
our purpose and to have stood in your courtyard fulfils our aim.
We have succeeded in this; what else need we have?”

The girl within enquires why, when so many of them are
there, they are particular that she also should join them. They
answer: “ Kodukala mudaiya pavay ”: “ O woman of intense
yearning! will Krsna deign to look at us if we fail to stop at your
house and take you with us? Stopping at your place and inviting
you will secure for us kindness and consideration at Krgna’s hands-
He will surely welcome you with honour; and we know that, without
you, life loses its savour for him. Don’t we know how much he
yearns for you? You must lead us to his presence. You are a
woman yourself; and women alone can appreciate the struggles
and miseries of women. Sita is praised as the noblest of women,
even because she has shown how full she is of feminine nature.o
Naripam uttama vadhih., Unable to endure the sufferings o
fellow-women forcibly confined in prison by Ravana, Sita has
fallen into his captivity herself and got all of them released. Such
perfect womanhood is yours too. You are perfect in the three
principal qualities (Akdratraya) which are essential for women:
You belong to him and to no other (ananya 8&satwa); you seek
refuge in him and in no other (ananya saranatwa); and you allow
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yourself to be enjoyed by him and by no other (ananya bhogyatwa).
Enable us to secure this perfect femininity and help us to the attain-
ment of union with Krsna. Pray, wake up! Our hearts rejoice
in observing how every limb of yours pulsates as you rise. We

gladly regard such a vision as the appropriate reward for our
ourney to your place.”

The lady from within enquires what she is to do after waking
up. The others answer: “ Padi parai kondu.” We should sing
Lord Krsna’s praises and obtain the instrument of Parai from
him. Will you allow this opportunity to slip? Have the elders
allowed us so long to join together in enjoying the Lord’s love?
However intense our love for Krsna be, we have, till now, to
experience it alone, each by herself. Hitherto our village was
like the capital of Hiranyakasapa in which the Lord’s praises
were banned. Now that the opportunity has come, let us make
good the loss, sustained previously, by joining together in singing
his praises again and again to our hearts’ content. Thus singing,
let us meet Krsna and obtain from him the Parai which solves
the problem of drought for the people; and let us also realise our
objectives of union with Krsna and of service to him.” The
lady from within raises a doubt: “ Even if we sing his praises,
will he deign to give us so easily what we need so badly?” In
answer, the gopikas describe some characteristics of Krsna.

4. Mavay pilandanai
*“ He has split the mouth of the horse.”

“Catching in both hands the jaws of the horse, which is possessed
by the demon K&3i, he has split his mouth into two, thus saving
himself and also us. If K&si has succeeded in killing Krsna, we
too will have ceased to exist.”” The Supreme Self protects not
Himself but us who form His body. K&si is no other than Ego.
The self which is different from body identifies itself with the body;
and then it is called “ Ego ” or “ Aham.” Until this ego perishes,
knowledge about the truth—that the Supreme is the soul of
my soul and that my soul is His body and that my soul is fit to
remain united with Him —does not emerge. “Krsna has killed
Ka&8i in order that he may keep us always with him. How then
can it be said that he will be beyond our reach?’ The girl from
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within brushes this aside by observing: * This was what happened
- in Brindavan. Krysna has passed the stage of innocence; no longer
does he worry to hanker after simple women. He will not care
for such uncivilised women as us. He is beyond our reach. He
has tasted the draught of sweet words and blandishments of the
civilised women of Mathura.” To this, the callers reply: “Be it
so. Whether it is the rustic women of Vrépalle or the civilised
women of Mathura, it is all the same. What he wants are young
women. Itis for the sake of women in Mathura that he has
destroyed the wrestlers. Wherever he be, he will not give up his
infatuation for women. So he is sure to be kind to us.”

5. * Mallarai magtiya™
“ He has destroyed the wrestlers.”

~ He has done this only to attract the hearts of the women of
Mathura. Those wrestlers are no others than Kama (Desire)
and Krodha (Anger). Born of the tendency of passion (rajoguna),
these two warriors prevent us from reaching the Supreme Self.
Kamsa has employed them to kill Krsna. Krsna has destroyed
them, knowing that unless they are exterminated Kamsa’s influence
does not wane. Nescience (Avidya) which clings to the individual
self (jiva) does not disappear unless twin-qualities like Kama and
Krodha are overcome. Dwandwdtitah, Dwandwan samatityd.
The Gita exhorts, time and again, that these twin-wrestlers should
be overcome. * Let us therefore glorify him and attain the highest
end. Do not doubt his capacity to give us what we need, thinking
that he is after all one of us.”

6. Devadi devanai”

“He is the God of the gods. He is the Cause for the emergence
of other celestial gods like Brahma, Rudra and Indra. Krspa
evahi bhatanam wtpagti rapichapyah. Kysna alone is the source
from which all elements emerge and into which all elements dissolve.
Krsna is the Causal Phenomenon. He is the Adorable. He is
the Giver of all purugdrthas. Arise! Glorify him and have your
highest wish fulfilled. Do not entertain the fear that he who is
the Supreme will not deign to look upon us, simple and weak
womenfolk.”
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7. “ ccenru nam 3evittal Gva venrarayndaru] elorempdvay

“ When we go to him and serve him, he will feel distressed
that he has ignored us so long; and, accosting us with warmth,
he will bestow kindness on us.”

Our attaining the Supreme Self is not for our sake, but for
His sake only. We are His belongings; He receives us for His
own sake. He is perfect with unique attributes. As we are sentient
beings, we are unable to keep still, particularly so when we are
away from Him. In our distress, we hasten to Him, unable to
wait till He comes to us. Then He feels very much upset. When
the Rsis come to meet 3ri Rama in Dandakaranya, the latter feels
very miserable and expresses his distress that he has not, as he
should have, himself met them earlier and served them. He feels
ashamed and expresses regret for having failed to go to them
earlier. He is upset that by his thoughtless delay he has caused
such anxiety to them that they themselves hasten to meet him.
God cannot endure the thought of the strain we undergo when we
go on foot to meet Him. When we attempt to serve Him after
going to Him, He feels more upset and worries thus: “Oh, why
serve me ? Js not the trouble taken in walking to me enough?
See how your tender feet have swollen with walking?” That shows
the measure of His distress. Let us recall another situation in the
Ramayana, Guha leaves his town, gdel on foot in the direction in
which 87 Rama is coming into the woods, and meets him half way
and offers hospitality to s Wim. §5 Rametells him:  * padbhyamabh;
gamdcchaiva sngha sandardanénacha.” “Guha, how great is your
love for me! It has made you walk this long distance to meet me,
Is not this enough? What more hospitality do I need? You have
extended hospitality to me already by the trouble you have taken
in coming to me”. God considers that walking towards Him is
enough service to Him. He feels miserable when He is unable to
fulfil our wishes or grant the boons we beg of Him. Witness how
811 Rama suffers agony, when he is unable to agree to the coronation
proposed by Bharata in all humility. “Sirasd yachata stasya
vachanam nakrtam maya”. “How very unfortunate that I could
not fulfil the wish of Bharata, even when he begged me with bowed

10
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head.” Not only does God feel distressed, He offers sympathy
‘and succour. Rama shows mercy and saves the crow that has
committed an outrage on Sita, who is as dear to him as his very
life. Such is the measure of his grace to an enemy! “Will not
Krsna show us mercy, when we go and stand before him with fond
love? Maybe, he may feel a little irritation that we, who are his
dependants and who should have waited for his coming, have viola-
ted the usual code by going to him. This may cool the ardour of
his love; but cannot disturb his natural ever-flowing grace. This
graciousness is there so long as he is there. So let us sing his
glories and attain the highest end. Let us go and render all services
that are dear to him. It is our nature to render such services even
if he is angry with us. Arise!. and lead us!”



PASURAM IX

PREFACE

So far threc gopikas have been roused from sleep. Today,
the party awakens a fourth gopika. This woman is an adept in
the cultivation of the principle that the Supreme alone is the means
to attain the Supreme, and that there is no other means (ananyopa-
yatwa). Those who hold this conviction leave aside all other
means and concentrate their minds on Him, as both the means and
the end. They even give up all self-effort in attaining Him. This
state of mind is similar to that of being steadily established in wis-
dom, (sthitaprajiiavasta), a state reached by sages. In the previous
Pasurams, expressions like ‘Haven‘t you heard?” ‘Having heard
why are you still in bed? ‘Arise’, are used. From now on, in
four Pasuiams, the words used are: “Sleep is improper”, “Give
up sleep”. Thus the accent is shifted to ‘sleep’. By ‘sleep’ is
meant withdrawing from all activities and getting engrossed in God-
consciousness or spiritual experience. This condition of steady
establishment in wisdom (sthitaprajiigvasta) is common both to
the self-knowing sage and to the self-donating devotee. The
Yoga Sastra mentions that the renunciation inherent in the stage
of samidhi (spiritual trance) becomes manifest in four states. These
four states are elucidated in the Bhagavad-Gita in four successive
stamzas:

They are: 1. Yatamanavastha 2. Vyatirékdvastha
3. Ekéndriyavastha 4. Vadikaravastha

Complete withdrawal of senses from their objects.

Complete detachment from things non-spiritual.
Undistracted contemplation on God. .
Renunciation of all desires and residual tendencies (Vésanas)
for serene bliss in God.

Eal adk adia

‘l. 'The state in ‘which the yogi turns away his senses from
their objects is similar to that of the tortoise withdrawing its orgaﬂs
into its shell at will
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_ 2. The state where the yogi is not at all interested in non-
spiritual, mundane objects and where meeting loved ones yields
no pleasure, and separation from them causes no pain.

3. The state in which the yogi feels no depression when
sorrows visit him, and no elation when joys attend on him; devoid
of all attachments, fear or anger, he contemplates on spiritual
matters with perfect equanimity.

4. Engrossed in the bliss of God-consciousness, the ydgi
renounces all other desires(vanchas) together with their latent tenden-
cies (vasanas). This last state is the highest of all. The yogi
who has attained to this state is free from desire; and so even if he
indulges in pleasures, they do not cling to him. One who has
attained to this contemplation on his affinity with God will have
serenity about him. In this Hymn this last state, Vasikéra-
vastha, is presented, The other three states will be presented in
the three succeeding Pasurams. The same order is followed in the
Bhagavad Gita as well. The gopika within is in this state of serenity,
having given up all activity, because of her conviction that God
alone is the Upaya, the means to attaining Him. But her friends
outside, who know that God is the objective to be attained (Up&ya)
struggle in their effort to reach Him. God has two facets: He is
both the means (Upéya) and the end (Uyéya). For the individual self
to reach God, God alone is the means (Upaya). For the individual
self, God again is the final objective to attain (Up&ya). Those
who know that He alone is the means give up all activity and remain
inert. Those that know that He is the end are aware that they
cannot, by themselves, reach Him. Still they struggle in their
distress to find a way to Him. Those who know Him to be the means
should not for their own sake indulge in any activity to attain
Him. But they can certainly go to the rescue of other struggling
aspirants and help resolve their distress with all their strength
of mind, word and action. The gopika within ha reached the
zenith in her firm abidance in God as the means, and so has
completely given up all self-effort. She forsakes all activity both
for herself and for others; she lies still, as though overlaid with
dumbness and deafness. In her mansion of mirrors, she lies in
sound sleep on her soft couch, surrounded with burning wicks
and pervaded with the aroma of scented sticks. Engrossment in
God-experience is what constitutes her unique strength; and the
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mansion of mirrors is its symbol. Those who are in this mansion
have no desire for other pleasures, however manifold their attractions
may be. Instead, they always enjoy the happiness of union with
God. “ Atmanyévatmana tushtah.” The woman they are going
to awaken is in this particular state.

Pasurams VI & VII have dealt with Sravanam (hearing)
and mananam (meditation). This Paturam and the succeeding
three Pasurams elucidate Dhydnam (contemplation). The gopika
to be awakened now has reached the highest stagein contemplation.

Tamani madattucurrum vilakkeriya
tiupam kamalattuyilanai mel kanvalarum
maman magaje manikkadavam tal tiravay
mamir! avalai yeluppirc un magaldan

imaiyd anriccevidé anandalo
& mapperunduyil mandirappattalo

* mamdyan, mddavan, vaigundan® enrenru
namam palavum navinrelo rempavay.

Summary.

O daughter of aunt, who is sound asleep on the comfortable
couch, surrounded by flaming wicks and pervaded with the aroma
of scented sticks, in your mansion made of pure gems of all the
nine varieties! Lift the latch of the door studded with gems. O
aunt, you, at least, may awaken her. Is your daughter dumb
or deaf or ill with disease? Or could it be that guards are kept to
disallow her movement? Or is she under a spell, cast to keep her
in sound sleep? Sing and glorify His names: “The mysterious
wizard, Mahdmayavi, Madhava, the Lord of Laksmi, Vaikuntha-
vésd, Resident of the Heavenly Abode,” and other such names,
and see that she wakes up.

Commentary.
1. Tumani madattu

The gopika to be awakened today sleeps in a mansion of
mirrors. The mansion is made of pure gems of all the nine varicties,
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The gopikas take delight in describing the mansion and the mode |
of her lying down to sleep. It is said that even if we are unable
to meditate on God, we get salvation by bringing to our minds
the manner in which a devotee enjoys his spiritual experience,
The gopikas begin to enjoy the beauty of her mansion, which
is made of pure gems. The words * pure’ and * stainless ’ appear
to be synonymous. But there is a little difference in meaning.
That which has had a stain at one time but is now free from it
is called *stainless " (nirmala), That which has had no touch of
contamination at any time is called * pure ” (parisuddha). The
Supreme Self is ever immaculate. His pure attributes are never
affected by the attacks of sin. His knowledge and bliss never
suffer diminution by ignorance or nescience. Hence they appear
ever self-effulgent. The individual self (jiva), by his very nature,
possesses attributes such as knowledge and bliss; but contact
with Prakrti suppresses them sometimes. Once he is free from
connection with Prakrti, the individual self becomes stainless and
shines. Thus the Supreme is ever pure and is never affected with
stain. The individual self, by cleansing himself of contaminations
which have once affected him, becomes stainless; and then shines-
The Supreme is immanent in all individual selves; and thus the
individual »elf becomes the residence of the Supreme. Again,
the Supreme Self is the Home of the individual self. As the Supreme
is ever the pure Effulgence, this abode looks like a mansion con-
structed with pure gems. As the individual selves have at one
time been contaminated, they cannot be * pure’ residences; but
as the Supreme is immanent in them, they become * stainless.”
This gopika is living in God’s Home or abiding in spiritual
experience; and this is signified by the expression, ** Timani madum:
mansion made of pure gems.”

The Supreme Lord has caused the raising of mansions with
pure and choice gems for the residence of his beloved women of
the palace, who are no other than liberated souls. Then He has
Jaised His own residence with the remnants. That is why the
Alwars have said * Tulavilli mangalam,” that the buildings conse-
crated to worship are * without blemish ’; they have not characterised
them as ‘pure. But the building in which the gopika has lain
has arrested attention by its enchanting beauty; and the girlss
instead of entering it, begin to sing its praises. Thatis as much
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as to say, that the spiritual experience of the girl within casts such
spell upon the others that they become unaware of their longing
to have similar experience As the mansion in which she resides
is God Himself, the beauty of its form outbids attention, owing
to its true nature; and to indicate this, they begin with the words
‘ pure gem,” timani.

When Lord Krsna calls on the garland-maker, the latter
gladly welcomes him and Balarima with the words: * Prasida
paramau nathau mama géha mupagatau: My Lords, Balarima
and Krsna, have in them the quality of graciousness, far excelling
the quality of lordship. That is why they have come to my humble
abode.” To show his pleasure on this gesture of theirs, he says:
“nathau prasida paramau.” * Graciousness excels lordship.”
In a similar way, the expression ‘Immaculate gem’ (timani)
is used here to signify that gems, which naturally shine always,
have their brilliance excelled by their great purity. In this mansion,
studded with gems, lies the woman who enjoys the phenomenon
of God, which is ever self-effulgent and which is never affected
by the despicable fundamental qualities of sattwa, rajas and tamas.

Gems are of nine varieties. The kinship that the self has
with God is also of nine kinds: 1. (Pitrputra bhava) Between
father and son 2. (Raksyaraksaka bhava) Between saviour and
the saved 3. (3&sa 3&si bhdva) Between owner and the owned
4. (Bhartrbharya bhava) Between husband and wife 5. Jaatr-
jiieya bhava) Between the knowable and the knower 6. (Swa-
swami bhava) Between master and servant. (7) Adhdra adhéya
bhava) Between sustainer and the sustained 8. (8ariritma bhava)
Between soul and the. body 9 (Bhoktr bhdgya bhiva) Between
the enjoyer and the enjoyed. This composite kinship is succinctly
expressed in this Sloka:

“ Pitacha raksakah 3&shi bharta jiiéyo Ramapatih _
Swamyadharo mamatma cha Bhokta chadya maniditah”

Thus, for the individual self the Supreme is 1. father 2. saviour
3. owner 4. husband 5. knowable 6. master 7. sustainer
8. soul 9. enjoyer. To contemplate on the Supreme in these
nine aspects of kinship is called * Prajfia.” To remain steady and
undistracted in this contemplation is the state called Sthita



152 TIRUPPAVAL

Pmﬁavastha By having this steady contemplation, the mind
acquires peace. That prasidaguna, mental peace, is symbolised
by the prisada, the mansion. The girl who has climbed into this
state of peace (prasida of prajiia) is being roused this day. When
we meditate on these relationships with others, uriconnected with
God, the relationships themselves become polluted. But to link
them up with God and see them in Him makes for purity.

1. Father-son kinship: In this world, we consider him as
father from whom we derive our (upadhis) physical bodies. But
if we examine the reality, the Supreme Self is the Father of all
living creatures. “ Aham bijapradah pitd. I alone am the Father
who have planted the seed of self in the soil of the body.” To
recognise God as the Father and to behave like a son towards
Him is to maintain the Father-son kinship.

2. The Saviour-saved relationship: We call those * saviours”
who protect us when the body is threatened with danger. The
Supreme not only provides physical protection but also saves
the soul when it isimmersed in the ocean of samsdra or in the cycle
of birth-and-death,  Mrtyu samsara sagarat uddhardmi. 1 alone
save people by lifting them from the ocean of samsara, of bondage
to non-sef ” Thus has Lord Krsna declared in the Gita. To
know that the Supreme alone is the real Saviour is to keep the
Saviour-saved relationship.

3. The Owner-owned relationship: All the activities that
the sentient self carries on through the insentient body are to tend
to His glory; they do not belong to the self. To have this know-
ledge that all our activities — physical, vocal and mental—belong
to Him only, is to maintain the Owner-owned relationship.

4. Husband-wife relationship: It has become a common
convention to take the physical relationship of man and woman
and to regard the woman as ‘ wife’ and the man as * husband.’
These names have come to them because in life, ‘Bharta,’ the
husband, is the supporter; and Bhérya, the wife, is the supported.
But, strictly speaking, the Supreme alone is the Supporter. He
alone bears the burden of the whole world of sentient beings and
insentient matter. This body exists, stands and moves and the
soul retains its true nature—all because of His support, To know



PASURAM IX 153

Him as the Supporter and the whole world as being borne by Him
is to be aware of the Husband-wife relationship.

5. The Knowable-knower relationship: We learn several
things in the world, and we think that these are different from one
another. But we have yet to know the Supreme One, who pervades
all external objects in Nature and who is immanent in the
individual self. If the soul is not within, the external world remains
incomprehensible. To understand that He alone is the Knowable
by all kinds of knowledge is to keep up the Knowable-knower
relationship.

6. Master-servant relationship: It is usual for us to claim
certain things in the world as our possessions; and we hold a right
over them. The individual selves are the property of the Supreme;
and He is their Lord and Master. He has the right to command
them. To consider Him as the Master and ourse’ves as His
possessions is to hold the Master-servant relationship.

7. The Sustainer-sustained relationship: God alone is the
Sustainer of the whole universe. ‘‘ Matsthini sarvabhatani: “ All
elements depend on me for sustenance.” Such is the declaration
of Lord Krsna. To abide in the conviction that He is the Sustenance
is to be alive to the Sustainer-sustained relationship.

8. Soul-body relationship: This body cannot exist if the soul
does not exist ; it cannot remain apart from the soul. Itis dependent
upon the soul and is obedient to it. Likewise, the individual
selves cannot exist if the Supreme Self does not exist; they cannot
temain apart from Him. They are commanded by Him to do
things that are within their competence; and their whole activity
is for His sake. To keep ever fresh the thought that the Supreme
is the soul of the individual self and that the individual self is the
body of the Supreme, is to maintain the Soul-body relationship.

9. The Enjoyer-enjoyed relationship: The individual self
thinks that he is enjoying all things mn life. He who enjoys is
the * bhokta’; and that which is enjoyed is ‘ bhogya.” But, in
reality, the Enjoyer of the fruits of all our activities is Srimanna-
riyana. Lord Krsna has declared: “I am both the Lord and
the Enjoyer of all ritualistic sacrifices.” ** Ahamhi sarva yajfianam
bhoktacha Prabhursvacha.” To know this truth is to maintain
the Enjoyer-enjoyed relationship.
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The greatest benefit that Prajiia confers is this knowledge
of the ninefold relationship that exists between the individual self
and the Supreme Self. One who knows this kinship rests in peace
without any conflict, with the Supreme ensconced in his inmost
heart. The nine varieties of gems represent knowledge of the
nine-fold kinship with God. In the mansion built with those
nine kinds of gems the gopika lies asleep. That is, the gopika
is enjoying God-experience with perfect equanimity of mind. Those
who lack knowledge of this close kinship are bereft of equanimity
of mind; and, consequently, suffer from want of peace. People
who are engrossed in the subject of God, though they are still
in the physical frame given by Nature (Prakrti), will find in their
inmost hearts the auspicious and divine Image manifesting Itself.
This Image is unrelated to Prakrti and embodies the subtle essence
of the being (Panchopanisanmaya vigraha). It is thus that they
enjoy God-experience in their minds. The gopika that is now
roused is in the enjoyment of such experience, as she lies in ydgic
sleep in her gem-studded mansion.

2. “ Curpum vilakkeriya”

* While wicks are shining all around.” Even when brightness
prevails in the gem-studded mansion, because of the sparkle of the
gems, it is auspicious to kindle the wicks also and keep them
burning. That is why wicks are kept lit in God’s presence even
during daytime. This wick stands for the light of knowledge,
born of the study of 3astras and scriptures. With the aid that
comes from it, spiritual experience shines all the better. Light
serves to expel outward darkness; the light of scriptural knowledge
chases the darkness within.

* Hartum tamah sadasati cha vivéktum liah
Mimam pradipamiva karuniko dadati.”

“To dissolve darkness (tamas), to discriminate between
what is and what is not, (between the self and the not-self), the
gracious Lord has given us the lamp of Sastras.” The gopika of
this day enjoys spiritual experience born of scriptural knowledge.
As hers is a mansion of mirrors, the light of the wicks burning
within is visible from outside. Likewise, the knowledge of those
enjoying spiritual experience shines so as to be perceived by
outsiders.
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3. tiapam kamala

“ As the scent of burning incense pervades ”—With wicks
lit around and the fragrance of incense pervading, this gopika
stretches herself on her couch. Sweet scents are highly distasteful
to lovers suffering pangs of separation; but not so in this case;
they help her to sleep soundly. This gives room to the conjecture
that quite probably she has attained union with Kysna. The
incense has been emitting fragrance and no smoke, thus affording
delightful sensation to the nose without causing irritation to the
eye. In her case, knowledge has not remained theoretical; it has
extended into practice. Knowledge is the light; and practice is
the fragrance. Only those who possess both of them can attain
to spiritual experience. A reference to birds and their chirping
has been made in previous hymns; and these birds are the Rsis;
and their two wings are knowledge and practice; and they alone do
roam about in the sky of spiritual experience. Now, in this
Pasuram, the gopika has been sleeping with the same knowledge
as lamp and practice as incence. She has passed the stages of
hearing and meditation and reached the stage of contemplation.
This is the Vasikaravastha, the state of bliss, in which desires
together with their residual impressions disappear. In this states
senses renounce their functions even when surrounded by pleasures.
The mind has recoiled from them and lost its relish for them,
even as it is absorbed with spiritual experience. This state is
elucidated in a s$loka in the Bhagavadgita beginning with:
“ Prajahati yada kaman.” This is the state when the mind con-
centrates on the Supreme and renounces all desires and their residual
tendencies.

4. *“ Tuyilanai mel kan valarum:

“ Lying on a soft bed which induces sound sleep.” Beds are
of different kinds. Some are used for sitting; and some others
for pleasure-sports. But there are some which are specifically
designed for inducing sleep. If only the body touches such a
bed, it goes to sleep, however much it is habituated to resist it. It is
strange that while the gopikas outside have been suffering from
sleeplessness, this woman within the mansion manages to sleep
so soundly on the couch which is meant for two. From this they
jump to the conclusion that he too must have been with her without
him, how is it possible for her to get sleep?
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The girl within is firmly rooted in the conviction that He
alone is the means to attaining Him, and none else, and therefore
has given up all self-effort. The end that she seeks is not hers;
it is His; and so, He alone must accomplish it. She holds tena-
ciously to this conviction and remains steady in the practice thereof,
thus showing strong abidance in Him as means to achieve the
objective. There is no flutter of excitement to attain Him. Hers is
updya nistha. There are others who know that God is the means of
attaining Him, and that He is the end to be attained; yet they
undertake some work or other, (without thinking whether it is
effective or not), simply because they cannot patiently wait till
He goes to them and becomes available as the means to accomplish
their purpose. They meditate on His nature, form and attributes
and make efforts of their own for moving towards Him. Such
are the gopikas remaining outside; their abidance is in God as
the end to be attained. Theirs is up€ya nistha; and so they are
unable to remain steady anywhere; they start to seek Krsna and
have Him. The sleep-inducing bed is God Himself. *“To be
with Him > constitutes “ sleep ”’; and sleep gives relief from all the
activities of the senses. And such people as the gopika within are
called “ nivyttimarga nigthas,” adepts in the path of renunciation
of self-effiart.

5. “ Maman magale "

“ O daughter of aunt!” Godad&vi who has in spirit become
a gopika, now forges physical relationships with other gopikas.
It is quite natural to forge spiritual kinship with great men as
‘ preceptors’ and ° benefactors’ and call them by such names.
To forge physical relationships with such people—although no
such relationships actually exist—and to call them as, ‘uncle’
‘ brother-in-law * or ° grandfather’ and to adjust our behaviour
accordingly towards them makes for an uplift in our nature.

6. “ Mapikkadavam tal tiraviy"

“ Open the latch of the gem-studded doors.”

The mansion is built of gems; its doors are also made of gems.
In the result, it is not possible for the people outside to make out
where the doors are located. So they request her to open the
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doors. The woman within tells them to open the doors themselves
and get in; but they do not agree to the proposal and repeat their
request to her to open the doors. It is not possible to eliminate,
by self-effort, the feeling of attachment to the body, which is the
result of identifying it with self. This wrong identification and
attachment can be eradicated only through the merciful intercession
of a preceptor. What obstructs us from the service of great souls
is the mistaken notion that the body is itself the self. This mis-
apprehension is the latch that tightens the doors of ‘T* and ‘mine,’
which are drawn close to each other. Only when the teacher
removes the latch are we freed from ahankiara and mamakira;
then we get an opportunity to serve great men. That is why the
gopikas ask the woman within to lift the latch.

This passage lends itself to another interpretation. Aspirants
for attaining God consider appreciation of His beauty and cultivation
of devotion to Him as essential; hence they feel no enthusiasm
about serving great men. Thus God’s beauty and devotion to
Him are the two doors that come close and stand as an obstacle
to the service of great men. But devotion to God finds fulfilment
in the service of His devotees; and appreciation of God’s beauty
reaches perfection, only after seeing the serene and radiant forms
of His devotees. It is only when we acquire this knowledge by
the grace of the great sages that we correct ourselves and develop
a taste for their service. The gopikas who deem her to be dcharya
urge her to remove the obstacle herself and create an opportunity
for them to serve her.

As the mansion is made of gems, the people within it are
visible to those outside it and vice versa. The gopikas outside
get no response to their prayer from the gopika within, who still
continues sleeping. They see her mother sitting beside her and
urging her to respect their wishes and respond to them. She tells
her that treating them with indifference amounting to mockery
(as Draupadi treated Duryddhana when he slipped into waters,
unable to distinguish between land and water in the crystal mansion,
Maya Sabha) is quite improper; and it is up to her to relieve them
of their misery. Finding sympathy in the girl’s mother they address
her:
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7. * Mamir avalai yeluppirs”
“ Aunt, rouse her.”

Though our misery has failed to rouse her, you can manage
to awaken her by your words of sympathy for us. ‘Mamir’ is
similar to ‘swamini, (possessor)—an inseparable relationship
that cannot be relinquished. Unless she instructs her daughter,
the latter does not give up her tenacity. Here the mother stands
for the knowledge that He alone is the means to attain Him and
none else (ananydpayatva jiiana). Karmayoga is that in which
all activities are consecrated to His service, against a background
of discriminatory knowledge between self and body. This service
is meant to please God; but is not a means to attaining Him. Jfidna-
yoga lies in the knowledge of the true nature of self, that it belongs
to Him and is dependent on Him; that, like the body, it carries out
all the things entrusted to it by God and renders all the resulting
credit to Him; and that it is to be enjoyed only by Him. From
this knowledge comes love of God; and all the activities are under-
taken for His sake only. But this Jiidnaysga, too, is no means
of attaining God. Bhaktiyoga consists in loving God and keeping
Him constantly in mind. This helps to induce God’s love for us;
but it camnot become a direct means to attaining Him. To learn
that God alone is the means to attain God is to possess the
knowledge that all other means are no means at all and are to be
rejected and all efforts given up. It is with that sure knowledge
and abiding conviction (ananyopayatwa Jiiana) that the gopika
within has lain on the couch, giving up all self-effort. But as a
result of this knowledge, she should have also understood that,
while effort for selfish ends is reprehensible, efforts to secure the
ends of others are quite consistent with this knowledge. Any
activity undertaken fo help others will not be opposed to this faith
in God as the means; on the contrary, it is in tune with it and
helps to make it strong and steady. But this gopika is in the
initial stage of ananyopdyatwa jiidna and so rejects all. activity
as contrary to her conviction; and she lies down without engaging
in any activity. Her mother tries to persuade her, that to sympa-
thise with and help those who, believing in Him as the means, are
unable to keep steady but go out in search of Him in agony, is
not opposed to her faith but is consistent with it. When the
mother’s attempt to rouse her daughter fails, the gopikas feel
hurt and ask:



PASURAM IX 159
8. Un magal dan amaiys

“Is your daughter dumb?” They say “ your daughter,” in
irritation. Can she not give a reply? Has any one kept her
mouth shut? Is this the state that her knowledge that God alone
is the means brought her into? While it rejects her adoption of
any other means to attain Him, does it also preclude her from
joining those who have the same conviction? Is this all that
you have taught your daughter? Is it proper to remain deaf and
unresponsive to us on the plea that she should not undertake
any activity? This is not only not consistent with your faith but
is quite opposed to it. We can quite understand that you should
not respond to the enemies of spiritual experience. But should
you refuse to speak to us who wish to attain Him?”

9. anriccevido "
*“Is she not only dumb but also deaf?

Is there any one there speaking into her ears, so as to make
our words inaudible to her?” She is deeply engrossed in spiritual
dialogue and as a result her throat gets hoarse. So she is unable
to speak. That accounts for her dumbness. Having attained
union with God, she is carrying on a tete-a-tete with Him; and so
she is deaf to the words of others.

10. * anandalo "

“Is she in such fatigue that she is incapacitated from any
activity 7 The gopikas conjecture that her secret union with Krsna
has exhausted her. Otherwise, she would have risen in time and
met them in response to their call. Her mind is fully engrossed
with her experience. Even if she comes out of it, it takes sometime
for the mind to comprehend external objects. They enquire
whether she is in such a state.

11, “émapperunduyil mandirappattilo”

“Is any guard restraining her from rising? Or has any
.one cast a spell on her to induce deep slumber?”

% Could it be that he who has chased sleep from us put her
to- sound sleep? Keeping watch over her, is he preventing her
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from rising?” It is God who puts us to sleep and who wakes us
up. Those who are with Him go to sleep; and those who are
away from Him go without sleep. Whether we are asleep or
awake, He is there keeping watch. That is, the Supreme Self
is always in union with the individual selves. But when the
individual selves experience that union, they refrain from outward
activities as in sleep. When the souls go to sleep thus, God keeps
watch over them. The gopikas enquire whether the girl is in
that state.

The gopikas are aware of the mischievous pranks of Krsna.
He is in the habit of meeting girls without the knowledge of others,
of keeping them silent under threat, of preventing them from respon-
ding to calls from others, of keeping them close in his embrace and
preventing them by looks from rising or speaking, even if they are
prepared to do so. That is why they raise all those doubts about
the girl within. Could any one have cast a spell on her to induce
deep slumber? Krsna’s complexion and looks are themselves
strong sedatives. Such deep slumber cannot possess the girl unless
Krsna has cast the spell of his looks on her. That is how the gopikas
spell out their view of the situation.

Those who know the meaning of the word ‘Namah’ give up
all their activities and resemble those who are in sleep. This girl
has understood in full the meaning of this word. ‘Namah’ means
‘I do not belong to myself, I am not independent’. Thus she knows
the real nature of her self. This word also signifies that God alone
is the means and that all self-efforts are unavailing as means to attain
Him. It also indicates that all activities are to be consecrated to
Him, and that the goal is to render such service. The girl within
has thoroughly assimilated this mantra (ritualistic incantation) and
has reached a state in which all activity is suspended as in sleep.

The mother has heard the words of the gopikas who have come
to rouse her daughter. She replies: “This is not the way of awaken-
ing her. If you do know her nature, you will have to adopt a
different method, that of glorifying the names of the Lord. Only
the names of God, like a shower of cool water, percolate into her
mind and refresh it and bring her back to consciousness”. Even those
who know that God alone is the means, succumb to the influence
of the glorification of God’s names and slide from inner experience
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into outer consciousness. This is how they wake up and become
aware of the outside world. Taking the cue, the gopikas begin
glorifying His names.

12, “Mamayan, Madavan, Vaigundan, enrenyu .namam palavum
navinru e.orempavay

They sing glorifying His names, among which they mention
three which bring out some of His auspicious attributes: * the
Mighty Wizard”, “the Lord of Laksmi” and “the Resident of the
Heavenly Abode” (Vaikuntha vasa)”.

When they glorify ““ the mighty Wizard”, they call to mind
the mysterious power employed by the Supreme Being in creating
this universe. They also recollect what miraculous power is eviden-
ced when the Transcendental Supreme has chosen to descend to the
earth in the easily- accessible form of Krsna. Maya 1s Prakrti,
Primal Nature. The Supreme Self, by His volition, causes the
primordial substance to undergo mysterious changes, so as to yield
bodies that fit in with the sum-total of the works of individual selves.
‘Maya’ also means the power of God's wish (iccha) which takes the
form of volition (sankalpa). It is this wonderful power which
has brought the universe into existence. The Supreme who has
no birth takes birth; the Supreme, who is the Lord commanding
all, submits to the commands of others; the Supreme who is change-
less takes a form and undergoes changes like birth and growth—
and all this happens because of the power of His Volition or Will.
And that power is called Maya, and He is born because of it. He
is not born like us as a consequence of accumulated works. Bhagavan
Krsna elucidates the same idea in the Bhagavadgita—

“ Ajopisannavya yatma Bhutanamidvaropisan
Prakrtim swamadhistdya sambhavamyatmamayaya

“Though I am Beginningless and Changeless and though I am
the Lord and Ordainer of all elements, I take birth, of my own
will, without giving up my real nature.”

This Méya takes the form of Primal Nature, which is com-
pounded of the three fundamental qualities, and is under His
control, How long it should pervade us and when it should

11
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release us, depend on His will. Those who seek refuge at His feet
will be able to overcome it. Because He has such mysterious power,
He is hailed as the Mighty Wizard. The mysteries in the Krsna
incarnation are indefinable and multifarious. The all-knowing
Supreme behaves like an ignoramus. Crawling in the gem-studded
portico, he tries to catch his own reflection. Frightened by his
mother’s threats, he weeps bitterly. He eats a small lump of earth,
in a childish prank, but opening his mouth, he exhibits the whole
universe. Taking note of mysteries like these, the gopikas address
him as “the Mighty Wizard,” * the great wielder of mysterious
power.”

The Transcendental Supreme, who is the Cause of the universe,
has come down and made himself easily accessible because of
our mother, Mahélaksmi. He is praised as *“ Madhava ', because
intimate association with and personal service to Laksmi have
enabled Him to imbibe the quality of easy accessibility. He is the
Lord of $ri—Sriyahpati; it is this position as Lord of Laksmi
that establishes Him as the Transcendental Phenomenon (Para-
tattva). The footprints of Laksmi on his bosom identify him
as the Supreme. Making this point, Sri Bhattar sings: “V&dantah
tatwa chintim murabhi durasi yat pada chihnai staranti.” Purusa-
sikta also mentions that the lordship of Laksmiis used as a proof in
determining who the Supreme is. “Hrischaté Laksmischapatnyau”,
The gopikas thus glorify both His transcendental stature and easy
accessibility and His close kinship with Lakgmi, to which He owes
both these qualities. And as he is the Lord of not merely this
special glory but of perennial splendour, he is addressed as * the
Resident of Vaikuntha,” an inmate of the Heavenly Abode.

*“Though He resides in Vaikuntha, (Heavenly Abode), He
is so high-minded so to fee! concerned for those who remain fettered
in this magnificent world of His sport (Lila Vibhati). To those
who serve Him, He grants admission into His abode. Such a
One has descended amongst us as the son of Nanda. He it is to
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whom we owe our adoration and service.” Thus they hold Kysnain
reverence as the Transcendental Phenomenon; they feel happy
that he is easily accessible to them; they glorify his auspicious
attributes with suitable names. Hearing these praises of the Lord,
the girl within, who has been hitherto lost in her isolated personal
experience, emerges from it. Now she comes to a state of mind
which gives her no peace, unless she joins her companions and
enjoys spiritual experience in company with them.




PASURAM X

PREFACE.

After spending a sleepless night owing to separation from
Krsna, the gopikas start for the place of ritual, awakening their
friends on the way. It appears strange that only ten happen
to be asleep. That their sleep is not tamasic sieep of the common
people is clear from the different modes adopted in awakening
each one of them. Theirs is sattvic sleep caused by intense God-
consciousness. The gopikas awaken such devotees in order to
turn their attention towards themselves and win their special
grace, so that they may earn fitness for spiritual experience. The
means adopted for attaining God appear to be different from
one another. The Bhagavadgita enunciates nigkima karma,
(Desireless action), atmaswariipajiiana (knowledge of the true
nature of self) and Bhagavad bhakti (devotion to God) as means
to attain God. “ Swakarmana tamabhyarchya siddhim vindati
manavah. Man realises fulfilment by worshipping God according
to the mode of karma prescribedl for him. Sarvam jiiana plavé-
naiva vrjinam santarigyasi: B the ship of knowledge you can
cross the ocean of sin which stands as a barrier to the attainment
of God.

Bhaktya tvananyaya $akyah ahamé&vam vidhdrjuna
Jiiatum drastumcha tattvéna pravéstuncha parantapa;

I am the indwelling Soul of the Universe. You can attain me
only by undistracted and single-minded devotion. Devotion
alone is the instrument to know me, to see me and to enter into
me.” In this way, we learn from the Gita that works (karma),
knowledge (jfidna) and devotion (bhakti) are the various means
for God-attainment. In addition to these, knowledge of the
secret of incarnation is enunciated as a means in Chapter IV of
the Gita. Again, in Chapter XV, it is declared that to know and
to adore the nature and form of the Supreme Person (Purusottama)
leads to God-attainment. After expatiating upon all these modes
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to attain God, S3ri Krsna declares finally that He alone is the means
to attaining Him: Sarva dharman parityajya mamékam $aranam
vraja. Those who abide in God as the only effective means are
adepts in their choice, in as much as that is the means that is ever
available and is not dependent upon their effort and is certain
to lead to fulfilment. These are the siddhopaya nistas. Those
who adopt means other than God to attain Him count upon self-
effort to reach Him, and therefore they are called sadhyopaya
nistas.

So far four girls—all strong believers in God as the means
to attaining Him—have been awakened. According to Vaignava
tradition, all these are believed to be Alwars who have reached
fulfilment in spiritual experience through the grace of God. The
first is Saroyogi (Poyigai Alwir); the second Bhatayogi (Piadatta
Alwar) and the third, Mahayogi (Péyi Alwar). In rousing them,
the gopikas refer to the brightening of the eastern sky as a sign
of dawn on the third day (Pasuram VIII). That brightening of the
eastern sky indicates a mysterious incident taking place at the time
when the three yogis meet in the village of Tirukkovalar. Saroyogi
is lying in a small room one night; the sky threatens heavy shower
and Bhatayogi arrives and asks for shelter. The room has space
enough for one man to lie down. But Saroyogi admits the visitor;
and the two adjust themselves by sitting in the room. Presently,
Mahayogi turns up and seeks quarter. All the three then adjust
themselves in the small room by standing. Rejoicing that all the
three great souls can be met together at one and the same place
Srimannarayaga enters their midst. As the three wonder why
they feel cramped for space, they see a bright light and in it
Srimannérayana Himself. The three devotees then sing the bene-
diction. “ The light that appeared when these three devotees met’
is presented in the reference to the brightening of the eastern sky
in the eighth Pasuram. In Paduram IX a gopika aspiring for self-
knowledge and reaching the stage of complete self-possession
and serene bliss in God (Vasikaravastha) is described. All her
senses appear dormant and she is sound asleep on a soft couch
in a gem-studded room, amidst the glitter of burning wicks and
the fragrance of scented incense. In the second chapter .of
Bhagavad-Gita, the four stages of one who is established in
wisdom “ Sthitaprajiia,” are presented in four stanzas beginning
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with “Prajahati yadd kdman”. These four stages are: Undisturbed -
serenity in the bliss of God after overcoming desires and their
latent tendencies (Vasikaravastha); 2. Undistracted contem-
plation on God (Ekéndriyavastha); 3. Absolute disinterestedness
in things non-spiritual (Vyatir&kavastha) 4. Complete withdrawal
of senses from their objects (Yatamanavastha). These states
resemble sleep. Even those who have had God-experience pass
through these stages as their minds are engrossed in the subject
of God. From Pasuram IX to Pasuram XII, these four stages are
elucidated in the women that lie asleep. In Pasuram IX, the
gopika ignores all the pleasures that surround her and keeps her
mind fixed on the enjoyment of God-union. Such is the state
reached by Alwar Bhaktisara; and it is he that the gopikas presume
to have roused in that Pasuram. Bhaktisira is a great sage. Ever
immersed in God-consciousness he has renounced all other means
of attaining Him. He has little interest in securing mysterious
powers or exercising them. It is said that, hearing about his
strong abidance in devotion to God, Idwara and his Consort Parvati
appear before him; and announcing their identity offer to him a
gift of his choice. As he has firmly believed that nothing other
than God is desirable, he playfully requests them to grant that
the thread with which he is stitching his mattress might pass easily
through the eye of the needle. This indicates how strong is his
abidance in God as the only means to attain Him, and how firm
his rejection of all other means. Though he possesses all the
supernatural accomplishments of a seasoned yogi, he has never
exhibited them. On one occasion a siddha, a man of occult
powers, comes to him and offers him an alchemic tabloid (rasagulika)
which has power to transmute base things into gold. Bhaktisira
rejects the offer; he scrubs his body and makes over that mass of
dirt to the siddha adding that it too can produce gold. On putting
that dirt to test, it yields gold; and the siddha is humbled. An
old woman pleases Bhaktisira with her devout services to him;
and in consequence she acquires renewed youth. The king, who
marries her out of his love for her, wishes to have a renewal of
youth for himself and desires that Bhaktisdra should be brought
to his court. But a disciple Kapikannar makes a submission
that Bhaktisdra is not prepared to go there. When requested to
write verses in praise of the king, the sage refuses. The king is
provoked; and he orders expulsion of Bhaktisira from his capital
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of Kanchipura. As the sage moves out, the Deity in the temple
also moves along. The king repents for his folly and entreats
him to stay. The sage relents and stays there; and the Deity also
remains there. As the Deity there has done what he is told to do
by Alwar Bhaktisara, the Perumal is called Yadhoktakari. Again,
it is reported that when Bhaktisara is making a pradaksina of the
village of Kumbhakonam, the presiding Deity in the temple, who
is in a lying posture, slowly raises his head in his eagerness to see
the sage. Noticing this strange phenomenon, the people there
ascribe it to the mysterious power of Bhaktisira. Ever since,
the image of the Deity in the temple, who is in the lying posture,
has shown an elevation of the head. Though accomplished in
mysterious occult-powers, Bhaktisara appears as a simple ignorant
man engaged in stitching patches in his mattress. But he is really
absorbed in spiritual experience; and it is assumed that he is
awakened in the previous Pasuram.

Those who pin their faith to the ready availability of God as
means to attaining Him, do not undertake any ritual as an aid;
they enjoy the bliss of attaining Him solely through His grace.
One among such sages is Nammalwar. Without having passed
through spiritual discipline, Nammalwar has enjoyed full realisation
in the same way as aspirants who undergo such discipline do.
From birth he has fallen into concentrated meditation(yoga saidhana).
* Thiruvai-Mo]i,” an outpouring of his heart, has become a veritable
refuge to those who surrender to God.  This is the first and foremost
poem of high literary value (maha kavya) that has sprouted forth
in Tamil language. This Alwar will be awakened in Paduram XI.

The girl to be awakened today is the next-door neighbour to
Krsna. A single wall separates them. By making an opening
in the wall or by jumping over it, Krsna goes into her house and
joins her company to give her pleasure. She does not by herself
seek Krsna; she is sure that he will himself go to her. Hence
she sleeps with a light, disburdened heart. The gopikas outside
know that all the tribulations they suffer for Krsna, Krsna himself
undergoes for her. And so they conclude that she is sleeping
because she has already enjoyed union with him. Were it pot
so, she should have, like others, started out for the ritual. It is
that girl that is roused from sleep this day.
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_ God is the embodiment of Bliss. Some make efforts to attain
this Bliss. Some others refrain from self-effort, believing that
no effort of theirs can secure it, and that God alone should bestow
it; and so they await His grace to descend upon them. The
Upanisad countenances both these modes: (1) “ Anandam
Brahmano vidwian: Those who know that God is Bliss”. Those
who adopt this dictum make efforts to attain that Bliss. (2) Esa
hyévananda yati ” * that Supreme Self makes us enjoy the bliss.”
Those who stick to this belief give up all sclf-effort and wait in
the hope that He will bring that bliss to them. The gopika to be
awakened today has faith in the second dictum. She is not worried
whether her belief bears fruit or not, since whatever profits or
losses ensue belong to God and not to her. In this state, the
other senses cease to work; the mind only is active. This state is
called the state of concentrated contemplation (Ekéndriyavastha).
There is no obstacle for the Supreme Self to enter into that mind
clandestinely. That is why they have already declared that this
gopika is Krsna’s next-door neighbour. In this state of mind,
even if success eludes and sorrow overtakes, she feels no exaspera-
tion. Her mind enjoys perfect equanimity; because it is not con-
cerned with success or failure. To possess her is a gain to the
Lord and net to her; hence, it is the Lord who shall feel the exaspera-
tion for fashng to do so. Even if she attains the pleasure of God-
experience, she does not develop attachment to it. The pleasure
is His. Why then should she develop mamakara for it? Such
is the ultimate limit of entire dependence on Him (paratantrya
parakastha) that the gopika, Krsna's next-door neighbour, has
reached. Tt is that gopika that is to be awakened today.

Norru ccuvarkkam puguginra ammandy
mdrra mum tararo vasal tiravadar
ndrra ttuldy mudi ndrdyanan; nammal

porra pparai tarum punniyandl; pandorunal
karra ttin vay vilnda kumbakarananum

torru munakke perunduyil tintandino
drra anandalu daiyay! arurgalame!

terra may vandu tiravelarempavdy.
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Summary.

O fortunate girl, you who have completed the rite before our
arrival and as a result experienced happiness! Won't you speak
to us, even if you do not open the door? Nariyana, whose crown
is decorated with garlands of fragrant Tulasi, is so generous a
benefactor that He bestows on us, who have nothing of our own,
the desired objective of * Parai,’ for merely singing His benediction.
He has one day cast Kumbhakarna into the jaws of death. Could
it be that demon has been defeated by you in a contest of sleep
and has surrendered his rich possession of sound sleep to you?
O dear one, whom dense drowsiness never seems to leave, you,
who happen to be the crown-gem (Sirobhiisana) of us all, get up
from sleep, shake off your sleepiness and come and open the door.
Open your mouth and speak. Remove the veil and disclose
yourself to us.

Commentary.
1. Norruc cuvarkkam puguginra ammandy

* O dear girl, you who have finished the rite and gained entry
into heaven.” Having been separated from Krsna this girl has
intended to perform the rite along with her friends. But she
enjoys sound sleep like one that has finished the rite and obtained
the fruit thereof. Surprised at her state, the gopikas taunt her:
“ Hallo, have you completed the rite so soon? You appear to be
enjoying the fruit thereof!.” They guess that such is her expertness
in matters concerning union with Krsna that Krsna, who cannot be
attained by aspirants till after they complete the rite, must have
been moved to perform the rite himself so as to be united with her.
If it be not so, it is not possible for her to fall into that sound sleep.
She has clung to the ever-available source of believing that Krsna
alone is the means to attaining him; she has learnt that there is
nothing for her to do towards that end. Those who know that
Krsna is both the means and the end really understand the nature
of Krsna. Such people have nothing to do, nothing to achieve.

“ Yécha V&davids viprah yschadhyatmavido Janah
T& vadanti mahatmanam Kygnam dharmam sanatanam”
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* Brahmins learned in V&dic Scriptures, and sages ripe with.
spiritual experience, have alike declared that the high-souled
Kysna is the eternal Dharma.” Dharma is means, method. Works,
knowledge and devotion are means to attain God. True; but
they are not available to us always. The only means that remains
close to us at all times is God himself. Those who know Him
to be the only Saviour cannot put forth efforts to save themselves.
Once the knowledge that he belongs to God dawns upon him,
the devotee gives up all effort as there is nothing that he has to
earn for himself.

* Sarvé védah sarva védyah sasastrah
Sarvé yajiiah sarva ijyascha Krsnah
Viduh Krsnam Brahmanastatwa to yé
Tésam rajan sarva yajiid ssamastah.”

* All the Vedas, all the Scriptures, all the desired objectives including
the highest ends, all the sacrificial rites, whether for general good
or for personal gain—are Krsna himself. Those who really know
Krsna may be deemed to have performed all the sacrificial rites.”
As this girl really knows the nature of Krsna, she clings to him
as the only means, and lies down making no effort, as though she
has the desired end in her grasp.

To say that people who cling to God as the only means give
up all effort, does not mean that they are devoid of works or
knowledge or devotion. They perform karmas, but do them in a
spirit of consecration to God. They possess Self-knowledge.
And-that knowledge keeps alive their kinship with God, namely,
that they belong to Him and that they together form the body to
Him to reside in. They have devotion, too. But it never becomes
an instrument. Devotion takes the form of relish for Kysna and
of eager enthusiasm to attain him. Possessing works, knowledge
and devotion and yet rejecting them as implements or.means,
and strictly abiding in God as the only means—this is the rite
that the gopika has completed. She has lain down like one that
has nothing else to do; as one that has achieved what is wanted.
‘Krta Krtyas’ are those who have accomplished the tasks that
they have set before themselves. The nature of such people is
elucidated in Chapter XV Purugdttama Prépti yoga of the
Bhagavadgita: “ Yo mdmé&va masammigdhah Janéti purugsttamam
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sa sarva vidbhajatimdm sarvabhavéna Bhirata: He who knows
me as the Supreme Person in this way, knows all and adores me
as the Universal Spirit in whatever way one looks at me.” * Etad
buddhva buddhiman syat krta: krtyascha Bharata: He who
knows this scripture which deals with the nature of the Supreme
Person becomes wise and achieves what he desires.” To attain
the Supreme Person, one has to understand His nature. Before
one knows It, one has to understand the nature of the tree of
Samsira, of bondage to non-self, which too emanates from the
Supreme. Then one has to learn the nature of the pure self, It is
necessary to understand how the Supreme supports and nourishes
in every way the entire universe, sentient and insentient objects.
The self which remains in bondage in this world is the Ksara-
purusa; the self which gains liberation from it is the aksara purusa.
The Supreme Person (Purugottama) is different from the ksara-
purusa and the aksara-purusa categories of self; He is above them
all. He is the Immanent and the Transcendent. To attain the
Purusottama, one has to pass through the spiritual discipline of
knowing the real nature of Primal Nature (Prakrti), of the Individual
Self (Jiva) and of the Supreme Lord (Iswara). One who succeeds
in this task has accomplished his objective. Those who understand
the true nature of the Supreme Person regard the sentient and
insentient objects as belonging to Him and dependent on Him.
And hence they have nothing to do independently to attaining
Him; and so they cling to Him as the only means to it. To get
this conviction is the fulfilment of all endeavour. The gopika
to be awakened today is in this state of conviction. Addressing
her as “ the girl who has completed the rite and reached heaven ”
is the same as calling her ‘ the girl who believing Him to be the
only means has attained Him.’

‘Swarga, or ‘Heaven’ means ‘Sukha’ or * Happiness.’
Lord Krsna is himself saksdt sukha or veritable happiness. ‘Krsna’
means  Infinite Bliss." To be with him is to be in heaven. When
Sita accompanies Sri Rima into the woods, she declares: ** Yastvaya
saha sasswargah nirayo yastvayd vina: To be with you is heaven.
To be separated from you is hell.” Thus ‘ heaven’ means attain-
ment of God. Hence the gopikas address their companion as_ the
girl who has attained and is experiencing God. To show that
this experience of hers is eternal—not temporary nor intermittent,
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nor to be momentarily enjoyed and then discarded—they use the-
present tense ‘pugu ginfa; experiencing.” Those who have the
conviction that He alone is the means of attaining Him cut off
what ought to be given up, namely, the bondage of birth-and-
death; and they abide for ever in God-consciousness without any
intermission whatsoever. That happiness is available only on
earth; and this girl is enjoying it. So they address her as * Amma;
‘ Mother,” and plead for her intercession: “ You are our saviour.
You are competent to secure the attainment of God for the entire
group of gopikas.”

2. Madrramum Tardro vasal tiravadar

*“ You have not opened the door; let it be so; won’t you speak
to us? The gopika within is beside herself in bliss on seeing the
company of her friends; and she remains mute as she finds no
words to express herself. When S$ri Anjangya brings the tidings
of 8rf Rama’s victory to Sita, Sita is unable to utter a word under
the startling thrill of excessive pleasure: * Praharsé navaruddha
si vyajahdra nakinchana.” In the same way, this gopika remains
mute thrilled with exhilaration on seeing her friends at her house.
But they misunderstand her. Not knowing her mind, they persist
in asking: * Won'’t you speak to us?”

Imagining that she is enjoying union with Krsna, they concede
that opening the door may come in the way of her happiness;
but they fail to understand what prevents her from speaking to
them from within. Aspirants for God-experience should hear
the words that fall spontaneously from the lips of devotees out
of the fulness of their spiritual experiences, before they wish to
have a glimpse of God. To those who have denied God and
have thus lost their very existence, the precious words of the
devotees impart a new life. Until we approach the saints and
earn their favour and hear their words and feel happy, we cannot
get rid of our ego. This ego is the door that bars us from coming
closer to the saints. It is only after hearing and assimilating
their counsel that the ego turns aside and enables us to see them.
That is why the gopikas plead: “ You may not open the door
of our ego which bars us from seeing you. Let it be so. But
will you not preserve our existence by enabling us to hear your
words?”
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Languishing in agony on account of separation from Sita,
8r1 Ramachandra wishes to know from Anjanéya what words
are spoken by Sita, so that they may sustain his life during sepa-
ration:—

“ Madhura madhuraldpa ki mdha mama bhamini :

Tell me what delicious words have been uttered by Sita who
knows how to speak with sweetness.” Thus has Rima prayed
to Anjanéya. Thus what sustains life till we have the dardan
is the sweet and precious word of Sri (Srisukti). Hearing their
words and guessing that the gépikas are suspecting Krsna’s presence
there, the girl from within replies: “Krsna is not here. Why
do you speak so?” Then they reply: “ You cannot hide that
nature of his, even if you wish to. The fragrance of tulasi is
spreading out.”

3. Narrattuldy mudi Narayanan

“ Fragrant tulasi adorns the crown of Narayana.” The
fragrance of Tulasi cannot be suppressed, even 1f you try to hide it.
If He but embraces once, the sweet smell clings. Any number
of baths fail to wash it away. That smell is wafted from your
house. How can denial of his presence fit in with fact? Those
whose minds are redolent with the perfume of fondness for God
cannot, like Tulasi, hide their fragrance, even if they wish to do so.
Knowing this, the girls conclude that Krsna must be there, as
the sweet Tulasi scent spreads from there. How can Krsna have
entered when the doors are barred? To meet this doubt, they
refer to him as ‘ Narayana’ When the individual self enters a
physical body, the Supreme Self also enters making the individual
self His body. Though the Supreme Self does not appear to be
present, He is immanent in all objects having a form and a name.
He permeates, as well, those who do not love Him. If those
who love Him wish to see Him, He manifests Himself then and
there. He need not come from any other place for it. Such is
Naydyana the gopikas say: “We know how Krsna enters in.
If you say he does not allow you to speak, we reply that he is not
s0-harsh; he is by nature a benefactor (Dharmika).
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4. Nammal porrapparai tarum Punniyanal

*He is such a generous benefactor that he bestows ‘ Paai’’
on us, the moment we sing his benediction.”

“ We are without any possessions; we do not have adequate
means to attain God. Still he is so generous as to give us an
opportunity to seek his shelter. He will not bar you from speaking
tous. He will not consider us as people of low birth nor as people
lacking in proper conduct. He will give succour to all who sing
his benediction, whoever they be. Gopikas though we are, the
moment we sing his benediction, he gives us promptly the ‘ parai,’
the musical instrument required for our ritual. Such is his liberal
generosity. He is the embodiment of Merit, of Goodness (Punya-
marti). In fact, he is himself Merit. ‘Krsnam Dharmam
Sanitanam ’: Krsna himself is the Eternal Virtue and, Righteousness
(Sanatana Dharma). Such being Krsna’s nature, your closeness
to him will not help you to hold him from receiving us. We pray,
please do speak.” Still the girl within makes no response. Then
they taunt her: “Is this sleep of yours the gift of Kumbhakarpa?”
Himself the embodiment of merit, God may some times become
the cause of death to some people. It is their misfortune. A
benefactor may get a tank dug, so that its waters may serve the
needs of people for bathing and drinking. This very tank may be
the cause of death of an unlucky man who foolishly goes deep
into its waters and gets drowned. To those who are free from
ill-will, God Himself becomes their merit and enables them to
attain Him. He Himself stimulates a taste in them for Him.
He Himself becomes a means to them so that they may attain Him.
Finally, He allows Himself to be attained by them. He helps
them in all the ways in which merit earned by them will have assisted
them. That is why He is Himself Merit." Even after reaching
such a Meritorious Being, (Punyamiirti), people die ‘out of their
feeling of hatred. Death is the outcome of their folly. Sri Rima
declares that he will give succour even to Ravapa, should he seek it.
Ramayana says that “ Rima has great kindness even for his
enemies.” (Ripina mapi vatsalah), The Gita  declares:
“Suhydam sarvabhGitindm: The Supreme is the friend of all
elements.” Thus Krsna is the embodiment of merit; in fact, is
Merit itself. Such Merit becomes the cause of Kumbhakarpa's
death in the person of Rima. Such Merit, again, is today 'dis-
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tancing you from us. Remember the example of Kumbhakarna.
This attitude is not proper for you.”

5. Pandorunal

Kirrattin vdy vilnda Kumbakarapanum
Torrumunakke perunduyil tan tandano

“Could it be that in the past Kumbhakarna has suffered
defeat at your hands and surrendered his long sleep to you before
falling into the jaws of death?”

“ Ages ago, there lived a demon Kumbhakarna who, like
you, used to sleep soundly without trying to wake up. Could
it be that you had defeated him in a sleeping contest and taken
away his sleep also, as a prize of victory? Kumbhakarpa died at
the hands of Ramachandra, who is the epitome of Punya. In the
same way as an insect falls by itself into a flaming wick (which
is meant to give light) and dies, Kumbhakarna himself dashes
against Sri Rdma and brings about his own death. You have won
his sleep as prize in the contest: and thus your sleep has become
a Big Sleep, longer and denser. The Demon used to wake up
at least once in six months, But you seem to go on sleeping as
long as Time lasts. Kumbhakarna helped in keeping only Sita
away from Rama. But you have a higher distinction in obstructing
so many of us from reaching Krsna.” That is how the gopikas
taunt her and her sleep. But this sleep is what yogis attain to.
While the worldly men are awake, the yogis go to sleep. Tl he
objects of temporal enjoyment, after which worldly men hanker,
appear dark as sleep to the yogi. The yogi keeps awake only in
matters pertaining to God; and they are dark as slecp to us. This
girl is asleep, in the sense that she is averse to worldly objects;
and awake in the sense that she is alert to spiritual experience.

The dense slumber of Kumbhakarna owes its origin to his
inertia (tamasic nature). The equally sound sleep of the gdpika
owes its origin to her sattwic nature, tendency to purity. That
is why the gopikas characterise her sleep as * bigger * than that of
Kumbhakarna. The gopika has rejected inert slumber; in fact,
she has transformed it into spiritual experience and is perfectly
immersed in God-union. The gopikas feel hurt that she has pot
chosen to come out, although she has attained such a spiritual state.
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The word ¢ Kumbhakarna ’ is pronounced in Tamil as “Kumba
karapa.” ‘ Kumbakarana” means ‘ one whose origin is kumba
or pot’ Such a one is Agastya. The gopikas enquire whether
it is Agastya who has given her such sleep. Agastya’s greatness
is well-known in three of his remarkable exploits. He has lowered
the Vindhyas so as not to obstruct the march of the sun; he has
collected the whole sea into his palm and drunk it in a single draught;
he has digested Vatapi, the demon who is death to all. The gopika
here seems to possess these three mysterious powers under the
gracious influence of Agastya. Ego is the Vindhya. It obstructs
the rise of the knowledge of God is us. It is necessary therefore
to suppress it, so that knowledge may radiate without break.
It 1s only then that opportunities for spiritual experience present
themselves. Agastya’s second achievement is his drinking the
entire ocean in a small draught. This is as much as to say that
he has assimilated the ocean of learning that is contained in all
the scriptures, so that it may serve as means to spiritual experience.
Spiritual experience can be reached only through scriptural know-
ledge. The third feat that has contributed to Agastya’s greatness
is his digesting Vaitapi, the very embodiment of Death. Those
who attain spiritual experience keep the mind constantly engaged
in meditation on God; they are ever alert, lest they should lapse
into forgetting God. Break in meditation constitutes death.
God-experience can be accomplished or attained, only when one
overcomes this death or lapse in meditation; and possesses an
abundance of scriptural knowledge to feed and sustain meditation
without intercession. This gopika has conquered her ego; she
has assimilated scriptural knowledge; she has mastered the exercise
of an unbroken meditation on God; thus she has attained complete
union with Him. Her sound sleep indicates her union with Krsna.
The gopikas presume that, because of her acquisition of Agastya’s
powers, she has fallen into such sound sleep. Feeling miserable
at being compared to the demon, Kumbhakarnpa, the gopika shakes
off her sleep and comes out of her trance, crying “ Kryna, Krspa ”';
and appears before her companions. They feel happy to see
her as she rises; and she is as drowsy as people who have just risen

from sleep.
6. Arra anandaludai yay:

They accost her as *“ the one who has the drowsiness of ‘deep
slumber.” “It is enough for us to have witnessed the way you
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have risen from sleep. To go to Krsna and awaken him does
not appear so very essential. We deem it a privilege to have
seen you as you wake up from sleep.” The gopika is in that stage
in which those who are in a spiritual trance (samadhi) transit
into the consciousness of the external world. Though they have
come out of their spiritual experience, it takes some time before
they can participate in worldly affairs. That particular state of
suspended animation is itself an ornament to them. On seeing her
in that condition, the gopikas address her thus:

7. Arungalame

O rare ornament.” “You may not do anything at all. Your
very presence with us gives our company a gem of a leader; and-
our whole group shines on that account. Make us shine with
the effulgence of your knowledge; and we pray, ‘lead us forth.’
Moved by this invitation and by the agony behind it, the girl within
makes haste to come out. The gopikas notice her eager solicitude
for them and tell her:

8. terramdy vandu tira ve.orempavdy

‘“ Steady yourself and then come and open the door.” “ Do
not rush out and be seen by others in the state in which you are,
with your dress and ornaments in pell-mell and with the signs
of union with Krsna patently visible. Take time and make
adjustments in outfit and then open the door.” Those who wake
up from spiritual experience and become just conscious of the
outer world should not hasten to act immediately in worldly affairs;
because, at times, such activity leads to danger. The gopikas
feel that her rushing out in that sstate is disastrous to them and
their cause. So they counsel caution; and desire her to steady
herself before she ventures out.

When Laksmana goes to Kiskindha in a frenzy of anger at
Sugriva’s remissness, Tara who has been engaged in love-sport
with Sugriva, rushes out as she is, to cajole and pacify him. Sa
priskhalanti mada vihvalaksi. She comes out drunk and drowsy,
with unsteady steps and half-shut and rolling eyes. To pacify
Laksmapa’s ire, it becomes necessary for Tara to exhibit herself
in that drowsy state of self-indulgence. But here, the gdpikas

12
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desire that their friend should not rush out like Tara. They have
come there in painful eagerness to solicit God-experience throygh
her. And so they request her to come out, only after she resumes
complete consciousness of the external world and is competent
to attend to worldly matters. * Open the door; open your mouth
so that your words may reach us; open (lift) the veil so as to make
visible your body that has lost itself in the bliss of spiritual
experience.” They make use of the word ‘ open’ to suit all the
three actions. Those who have spiritual experiences come into
the world in a manner that incurs no blame from the people; and
that helps to uplift the eager souls from the agony of depression.
Seeing them in flesh and blood, and hearing their words of counsel,
pave the way to the attainment of God. In this Pasuram, the
gopika that is awakened is in a state of undistracted contemplation,
her senses remaining inert and her mind fully surrendered to God,
in an abiding conviction that He alone is the means to attaining
Him.



PASURAM XI

PREFACE.

The gopikas have the conviction that God is both the means
and the end. Those girls who are being awakened have firm
faith in God’s instrumentality in bringing them to Himself. The
gopika to be awakened in this Paduram is very handsome in every
respect. She comes of a good family; she has beauty of form
and figure; she is exemplary in character. She has earned the
compliments of all in the village, in the same way as Krsna who
is welcome everywhere. She is worthy of union with her lord.
She sees no point in her performing any rite to attain Krsna. Rather,
it is for Kyspa to undertake such penance to have her. The elders
in her family strictly abide in the performance of duties. They
follow the injunction of Gita that performance of works, congenial
to one’s own nature, yields great good. Looking after cattle
with care is the obligation of their community. Performance of
works is no obstacle to attaining God. Even after acquiring
knowledge which is required to attain God, performance of works
cannot be dispensed with.

““ Yatah pravrttirbhistanam yena sarvamidam tatam
Swakarmana tamabhyarchya siddhim vindati manavah.”

“ Man reaches fulfilment by worshipping, with works, that Supreme
Self who pervades the whole universe and by whom all elements
are enabled to carry on their activities.” To know that the Supreme
is the cause and the pervader of the universe, is to understand
the real nature of God. With the acquisition of this knowledge,
the spirit of independence perishes, because the self shines forth
as the body of the Supreme Self and is under His control. Once
this happens, the self performs works with the conviction that
the Supreme alone, for His own pleasure, causes the self, who
is His body, to do them. Karma thus performed becomes conse-
crated service 'to Him. Whatever results flow from these deeds,
good or bad, concern the Supreme and not the self. So he does
not appreciate them; nor does he denounce them. This state is
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an aspect of sthitaprajfiavastha (steady establishment in wisdom)
called Vyatirgkavastha (complete disinterestedness in things non-
spiritual).

*“ Yassarvatrd nabhisnghah tattat prapya Subhasubham
nabhinandati nadvesti tasya prajiia pratisthita.”

“That one is firmly established in wisdom who has given up
attachment, who does not admire the good when it smiles on
him and who does not denounce the bad when it frowns on him.”

The gopika of this Pasuram is born in a family, the head of
which is known for his strict adherence to his natural obligations
(swadharmanirata). His duties consist in tending the cows and
drawing their milk; and facing their opponents and overcoming
them. But while discharging these duties, he takes care to see
that no blame sticks to him. This is karmaysga: “ Yogah karmasu
kausalam; To perform the task with skill is what makes it Yoga;”
and the skill lies in doing a thing in such a way that its result does
not stick to the doer. The aspirant who seeks liberation
(mumuksu) continues to perform karma even after acquiring
knowledge. The liberated person also performs works. But as
these are undertaken as acts of worship of God, they will not yield
any fruit; on the other hand, they lend support to spiritual experience.
Karma does not become a bondage when a person gives up the
notion that he is doing it and renounces attachment to the fruits
thereof. The karmayogi who knows this secret will also have
knowledge and devotion. Knowledge of the real nature of self
eliminates attachment to the fruits of action as also the idea of
being its doer. Devotion lends relish to the performance of karma
in a spirit of consecration. Thus, though he possesses both
knowledge and devotion he does not renounce action. As this
gopika is born in such a family (of karmayagis) she is described
as a great beauty in this Pasuram. The party awakens today
such a beautiful girl, who feels certain that Kysna himself will
go to her. Her sleep is nothing but her clinging to such certainty.
It is nirvyapdrasthiti, the condition of absolute inactivity, caused
by God-experience. Her words and her actions have been con-
secrated to God and to no other. That is why, she is like one
in sound sleep, when the words -of others fail to enter the ears
of the sleeper. As her family is noted for its strict adherence to
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consecrated service, the gopikas consider her as an exceptionally
wealthy woman, her wealth being Bhagavat kainkaryanistha,
abidance in service to God. This consecration takes two forms:
1. Discharging prescribed duties as acts of God’s worship without
expecting fruits thereof 2. Renouncing the prescribed duties and
rendering services to God in His immediate presence. The first
method is Bharata’s method and the second, Laksmana’s. The
family to which this gopika belongs comes under Bharata’s category.
She comes of a good family and has beauty and wealth. It is
noteworthy that women themselves praise her beauty. It is quite
common that men are attracted by the beauty of women; and
women are attracted by the beauty of men. But it is strange
that woman’s beauty excites passion among women and a man’s
beauty among men. Réamiyana elucidates that Rama’s beauty
has captivated the looks and the minds of men. It is said that
Draupadi’s beauty has provoked passion in women themselves.
Likewise, the gopikas here are charmed by their friend’s beauty; and
they indulge in a description of it. It follows necessarily that she is
of incomparable excellence in beauty (lgkottara soundarya $alini).
All gopikas, of course, are dependents on Krsna. But the beauty
of this particular gopika, whose experience of Krsna is of a very
high order, strikes those who have come to wake her up with
great wonder. Beauty is confined to the physical body. The
gopikas see her body as they awaken her and feel greatly enraptured.
By this, we understand that when we seek the favour of devotees,
we should not only appreciate the inner glow of their superb spiritual
qualities, but also enjoy the beauty of their external physical forms.
We should feel a loving attraction when we look upon the divine
features of the preceptors and develop an unbreakable attachment
to their possessors. That the gopikas have developed such love
for the sleeping girl proves that the latter has reached perfection
in spiritual experience, and that she is able to stir them into a
rapture at the mere sight of her divine and auspicious figure.

Karrukkaravai kkanarigal palakarandu
Serrdrtiralaliya ccenru Serucceyyum

kurra monyillida kovalardam porkodiye
purra raval gul punamayile podardy
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Surrattu ttolimarellarum vandu; nin
murram pugundu mugilvannan perpada

Sirrade pesade Selvappendatti, ni
errukkurarigum porulelorempavay.

Summary.

“O golden Creeper, that has sprouted in the community
of blameless gopalas, who have high competence in milking herds
of cows, (which, though having mothered calves are still young
like calves) and who have great strength and valour in facing
their enemies and fighting with them! O girl, with hips resembling
the hood of a serpent in its hole! O girl with beautiful tresses
of hair shining like the peacock in the forest! Come! Your
kith and kin and your companions have all arrived. They are
assembled in the courtyard of your house. They are glorifying
the name of Srikrsna whose body shines with the hue of the dark
cloud. How is it that still you remain dull and mute? O wealthy
girl! Explain to us the meaning of your sleep.”

Commentary.
1. Kayrruk karavaik kapangal palakarandu

* Having milked many herds of cows with young calves.”
Though the cows have calves, they are, like calves, quite young.
They owe their youth to, the touch of Krsna and to his flute-song.
Only by hearing the music of the flute and by feeling the touch
of Krsna, have the cows grown lusty and strong; and they are
yielding plenty of milk. Krsna does not deign to raise his eyes
to look on the old cows. All his looks are for the cows that are
young and fresh. These cows represent liberated souls, those
released from the bondage of samsira. The liberated souls enjoy
eternal youth; they are always twenty-five years of age, because
of God’s constant contact and perennial spiritual experience.
Those engrossed in God-experience do not age; even the aged
people appear fresh and young. In the Ramdyapa, it is stated
that Dasaratha felt miserable when sending Rama into the woods;
because separation from him put an end to his happiness. When-
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ever he saw Rama fully dressed and adorned, he was filled with
delight; he felt young, rejuvenated and energetic. (“Bhavami
drstvd cha punaryuvéva).” There is a particular significance in
saying that the liberated persons will ever be twenty-five in age.
There are twenty four categories in Prakrti or Primal Nature,
The twentyfifth is the category of self (Jiva). In the liberated
person, the real nature of self manifests itself as the body of the
Supreme Soul. As the liberated persons know all the twenty-
four aspects of Prakrti and also the nature of self, which is different
from it, they will ever remain steady at twenty-five. Sita tells
Anasiiya that she was eighteen years of age and her husband Sri
Riama twenty-five at that time. This might not conform to a
reckoning of age from the time of their birth. But there is an
inner meaning. Sita wanted to indicate that Sri Rama was God’s
incarnation as perfect man, who came into the world for the purpose
of destroying Ravana; and so she determined his age as twenty-
five to underline that perfection.

There are ‘many such herds’ of cows in Nandavraja. It is
impossible to specify the exact number of cows in a herd. It is
difficult even to determine the number of the herds. So they
say there are ¢ many such herds.” Unable to state the exact number
of chariots, elephants and horses in Dasaratha’s army, the
Ramdyana merely says: “Ratha kunjara vajaman”; that
Dasaratha has “ chariots, elephants and horses.” In the same
way, the gopikas merely say, they have “ many herds of cattle.”
All these herds are milked by the gopalas. They do so, not because
they want all the milk for their own use; but out of consideration
that, if they do not milk them, the cows will suffer from swollen
udders. In the same way as Nardyana ordains and controls all
the categories of living creatures, each one of the gopalas controls
and keeps watch over a large number of herds of cows. In the
Bhagavadgita, Lord Krsna observes: “Bahiini mé vyatitani janmani
tava chirjuna: O Arjuna, you and I have had many births.” It
is impossible to determine the number of those births; it is equally
so with the number of herds of cows: Kanangal pala’ “ Many
herds of cows.” Unable to take count of the good qualities of
St1 Ramachandra, the people of Aysdhya tell Dasaratha “ Bahava
nypa kalyana gundh putrasya santité. Your boy’s good qualities
are many.” In this Paduram, the gopikas use the word ‘pala’
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which means ‘many’ The Sruti says: * Ajiyamdno bahuthid

* vijayat€: The Supreme Self who is birthless takes birth in manifold
ways.” Unable to reckon the modes of the Supreme’s manifes-
tation, it uses the word °Bahu,’ ‘ manifold.’ Likewise, as it is
impossible to count the number of herds of cows i the community
of gopalds in which Krsna has incarnated, they say that * the herds
are many.’ If there is a fixed number for the categories of living
creatures, if there is a limit to the attributes of God, if there is a
count for God’s incarnations, if there is a reckoning of the number
of births taken by man, then there may be a limit to the extent
and the number of herds of cows here also. As there is no limit
for any of them, there is none for the cows also.

In the community of gopalas, each one is capable of milking
many herds of cows. Many V&dic scholars are required to do
different duties in a sacrificial rite; but if one scholar accomplishes
all the tasks single-handed, his competence deserves utmost praise.
Such distinction is common among the members of this community
in milking cows. For a Brahmin, to acquire scholarship in all
the branches of Védas is a remarkable accomplishment; for a
Ksatriya, to fight single against a host of enemies is a great achieve-
ment; for the Supreme Self, to create, all alone, and endow form
and name to bodies, suitable for all the individual selves in con-
formity with their karma,and to command them is a miraculous
or mysterious performance, which is beyond the reach of our
imagination. Such is the greatness associated with the competence
of each gopa in milking cows, which is their community’s occupation.
Even those who have strong abiding conviction that God is both
the means and the end, carry on the prescribed duties as consecrated
services to God. As the gopalas know Bhagavin and none else,
there is no task that they cannot accomplish. So in order to
store enough milk and curds and butter for Srikrsna, they go on
milking any number of herds of cows.

‘ Gopila ’ is the * Achirya ’ or teacher, who provides protection
to the Védas; and imparts to his disciples the knowledge and the
code of conduct propounded in them. The cows are the V&das.
The calves are the V&dangas, elucidatory appendages to the V&das.
The cows accompanied by their calves are the V&das coupled
with the V&dingas. And these scriptures are endless. The com-
munity of the gopalas is the great band of Achéiryas, who have
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deeply studied all the scriptures and drawn out of them the milk
of essential teachings for dissemination among their disciples.
Today the gopikas are awakening a girl belonging to this community.

It is not enough to have the conviction that God is both the
means and the end and to carry out the duties prescribed by
scriptures. It is essential to keep aloof the enemies to the nature
of self, to the means adopted, and to the desired end in view, so
that there may be no break to spiritual experience. So it is that
we are told that these gopalas are not only competent drawers
of milk but also valiant fighters, capable of defeating the enemies.
“ Drawing the milk from cows” stands for * performance of
prescribed duty without desire.”” Mere skill in drawing milk
will not do. There are enemies lying in wait to do harm to the
cows; and the gopalas should have the valour and strength to
destroy them. And this prowess they have in an abundant measure.

2. Serrar tiral aliyac cenyu Serucceyyum:

* The community of the gopalas possesses valour and might
to attack the enemies and destroy their strength.”

Those who feel jealous of Krsna's greatness are the enemies
of gopalas. Those who hate God appear as enemies to those
who love Him and have close association with Him. Renouncing
Ravana and leaving Lanka, Vibhisana goes to 81 Rama and standing
in mid-air seeks his refuge. Then Rama seeks the counsel of
his followers on the question of taking him into the fold and giving
him protection. Angada observes:  Satrossakaddt sampraptah:
As he has come from the enemy, he is suspect.” Angada does not
specify whose enemy, implying thereby that Ravana, who is Rama’s
enemy and from whose camp Vibhisana has come, is his enemy
as well. In the same way, all those who are jealous of Krsna
and who are unable to stand his glorious plenitude are enemies
to the gopilas. Those who hate God are considered as enemies
by His devotees. Likewise, those who hate the devotees are
deemed by God to be His enemies. Krsna considers the Kauravas,
who hate the Pandavas, as his enemies. When Krspa goes to
Kaurava court to negotiate peace, Duryodhana, Bhisma and
Dropa, severally get up a feast in his honour. But Sti Krsna
does not accept the invitation of any one of them. He goes to
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Vidura and partakes of his feast. Duryodhana takes him, to
task: ‘ You have rejected me, the great emperor; you have set
aside Bhisma, the ripe kinsman-sage; you have ignored Drona,
the seasoned teacher. How are you justified in accepting feast
at Vidura’s house? Is not this strange?’ Krsna coolly replies:
“ Dwisadannam nabhoktayam, dwisantam naiva  bhojayét;
One should not eat the food given by the enemy; one should not
give food to the enemy.” That is why he has rejected their feasts.
Lest any doubt should arise as to how Duryddhana is an enemy,
Krsna clarifies: “ Oh Duryddhana! You hate the Pandavas
whom I love; the Pindavas are my vital breath. So you become
my enemy.” In this way does God consider those who hate His
devotees as His enemies. Kamsa is the enemy of gopalas; because
he is jealous of the affluence (aisvarya) of God and His devotees;
because he persecutes all gentle and virtuous people; and because
he has been designing to kill Krsna himself. He treats all the
celestials with contempt. “ What can this recluse, Siva, who
smears his body with ashes do? Why should we care for this
orthodox Brahma who recites the Véda by rote like a Brahmin?
Of what worth is this Visnu who lies absent-minded on the serpent-
bed? Why fear this Indra who spends all his time in dissipation
with the damsels? What can he do?” Thus defying all, Kamsa
behaves arrogantly believing that there is none who can resist him.
And this Kamsa is the enemy of the gopalas. The gopalas take
the initiative and strike at Kamsa and reduce his strength before
he marches against them.

The ego (Ahamkara) which is born of Nescience (Avidya)
and which inflames the mind when it happens to see the plenitude
of God and His devotees, is Kamsa. The achdryas, the valiant
warriors who face up and attack the ego and mitigate its strength
are the gopalas. The ego generates enemies of spiritual endeavour;
and they are the thoughts that the self is itself the saviour, the
doer, the enjoyer and the frec agent. The achéryas alone should
eliminate the ego. Before it catches hold of the disciples and
makes them its victims, the preceptors chase it to a remote distance.
The &charyas are strong in spirit because of their ripe experience
of God’s attributes; and so they cast the ego to a distance, so
that it might not enter into them. Such are the gopalas. All
this strength they reserve for use against the enemies, To those
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who seek their favour, they appear simple and powerless. Lest
the sleeping girl, who is born in the gopa community, should
direct on them the valour that should be reserved for enemies,
the gopikas remind her; “You should throw out only your enemi s
with the show of your strength but not us who seek your favour
and who have no other protection. To exhibit your ire to us is
not in keeping with the character of your community.”

3. Kurra monyillida

*“ You are born in the gopala community which has no taint.”
The gopalas do not have the blemish of remaining indifferent or
inactive when the enemy has advanced to attack. They do not
carry the stain of injuring the enemy when he has no weapon
in hand to protect himself with. Sita who has been devoted to
Réma is stolen away by Ravana; and Sti Rama wages a war against
him. In the battle that ensues, Rama fights with Ravana till
the latter is severely mauled and left helpless on the field of battle.
Ravana’s chariot is smashed and the weapon in his hand is broken
into fragments. Then Rama shows pity on his opponent and
says: “Go. Come tomorrow in a new chariot and equipped
with bow and arrows.” Such is the generous nature of God;
and such, too, is the stainless gallantry of the community of the
gopdlas. Again, it is God’s nature to ignore the lapses of those
who cling to Him, when they are brought to His notice: “If
they have committed lapses, let them. They have done well. Lord
Krgna says: “ Apichétsu duracharah bhajaté mamananya bhak
sadhuréva samantavyah: However wicked a man’s conduct may
be, if he seeks my favour and adores me, he is good and deserves
to be respected.” These essential characteristics of God naturally
accrue to the gopalas who are closely associated with Him. Coming
from that stock, this girl too must have inherited those qualities :

1. Making a thorough study of the various scriptures in
which are propounded the nature, form and attributes
and magnificence of God and imparting the knowledge
gleaned from them to disciples;

2. Destroying the ego which tends to interfere with the
strong conviction and its constant practice in life that
God alone is both the means and the end;
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3. Not remaining indifferent to those who, having committed
lapses at one time, have now repented and become humble
supplicants for shelter with none else to look up to for
protection.

The community of gopalas or dchdryas possesses these three
virtues; and from this family has sprung the beautiful gépika
of this Pasuram.

4. Kovalardam porkodiye

They address her: *“O golden creeper of the gopa com-
munity!” By calling her ‘a creeper, they make it clear that
she cannot stand without support. By the word *golden’ they
indicate that the creeper is bright and strong. As she is entirely
dependent on God, she is compared to a creeper. And her aware-
ness of her dependence on Him makes her bright and strong.
She is not only dependent on God, but also on saints and devotees
of God. The consciousness of such dependence is indicated by
the  creeper * being ‘ golden.” “ Possessing such radiant knowledge,
it is not fair that you should leave us out and engross yourself
alone with enjoying Krsna’s union.” They crave her to admit
them into her company and lead them to Krsna.

She has reached the age when she should be united with her
husband; and that is why she is compared to a creeper. She
has beauty which gives her fitness for union with her husband.
-She has thus both youth and loveliness. Her youth lies in her being
filled with the spirit of entire dependence on Lord Kyspa; her
beauty lies in her strong conviction and abiding practice that
Krsna is both the end and the means to attain the end.

The gopikas then describe her loveliness which deludes even
women into loving her. It is rare that a woman’s beauty rouses
the passion of women and that a man’s beauty deludes men into
love. It is said that 811 Rama’s resplendent beauty has captivated
the looks and the minds of men; and that Draupadi’s bewitching
beauty has charmed women into falling in love with her. In
these cases, we find loveliness at its highest attractiveness and
charm,



PASURAM XI 189
S. purraravalgul punamayile

‘O girl with hips resembling the serpent in the hole! O girl
comparable to the peacock in the woods!’

This description of the girl’s hips as resembling a serpent
which lies in the hole with its body compressed in coils and the
hood covering it, is new. We do not come across such comparison
anywhere else. Her hips have the girth and the glow of the hood
of a serpent lying coiled in the hole. She is also described as
having long luxuriant tresses resembling the bright plumage of a
peacock in the woods. The attractiveness of a woman’s hips
and of the tresses of her hair provokes passion in man, and he
yields to it. According to the followers of Sri Vidya tradition,
the pelvis (muladhara) is the base of Kundalini which takes the
form of a coiled serpent in repose. The same kundalini power
shines in a circular thousand-petalled lotus at the crown of the head.
When the yogi by his exercises rouses the kundalini at the base
till it reaches the lotus at the crown, he becomes worthy of the
love of the Supreme Person. The girl that is awakened here is
onc of the community that is quite familiar with the secrets of
this Sampradaya (doctrine).

By mentioning the serpent that is lying coiled in the hole,
the gdbpikas are worshipping the kundalini 3akti that remains
static at the base. By referring to the tresses of hair as peacock’s
tail unfolded in splendour, they are thinking of the kundalini
$akti roaming about brightly in the crown of the head. The
peacock dances on seeing the cloud. In the same way kundalini
Sakti, on having the vision of the Supreme Person, breaks out
into full bloom in the crown of the head. By referring to the
peacock as belonging to the woods, the state of loneliness, in which
there is no trace of contact with objects of sense, is indicated.

The excellence of her beauty, as a whole, is brought out by
comparing the gopika to a ‘golden creeper.” The beauty of
particular organs of the body is indicated by instituting comparisons
to * the serpent in the hole > and to * the peacock of the woods.’
Devotion is suggested by calling her * golden creeper * (Porkodi).
The creeper clings to a tree for support; and when the tree cracks
and collapses, the creeper also falls with it. Such love that clings
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to the support, whatever befalls it, is a sign of rare devotions
The waist is the symbol of renunciation. The gopalas are dis-
tinguished by an abiding sense of duty, by a true knowledge of
the self, and by a valiant destruction of the enemies. The golden
creeper that has sprouted from their community is devotion (Bhakti),
When all objects are merged in the mind in its abiding concentration
on a single object, meditation prolongs without break; and the
object supporting concentration shines as a vision. This is supra
devotion (Para bhakti) and this is reflected in the beauty of the
waist. Lustrous tresses of hair are a symbol of infatuation. Even
in the state of union, there is a fear that there may be separation
again. This is the consequence of infatuation which may be
regarded as super-devotion (Parama bhakti). Because this gopika
has devotion, supra-devotion and super-devotion, she has excellent
beauty that makes her worthy of being the chosen beloved of the
Supreme Person. They tell her: “It is not proper for you to lie
still with a light heart, thinking that the Supreme Person will go
to you, seeing your bewitching beauty. You have to join us
and take us to Him.”

6. podardy
“ Rise and come to us.”

“ Your beauty is not to be used merely to attract the Supreme
to you. Your beauty is to help you in winning Him over and
taking usto him. The beauty of your gait should be our sustenance.
Therefore walk to us.” What lends us support is the beauty
of the divinely auspicious figure of the acharya. The disciple.
find life in seeing and enjoying that gracious figure. Entering
Dandaka forest, 17 Rima makes it bright with the radiance of
his body. The gopikas wish that their friend should walk out
brightening, in a similar way, the garden comprising the women
outside, with the beauty of her peacock-like tresses. With their
infatuation for God, great sages infect those who solicit their
shelter with dumb-stricken joy. When the gopikas ask her to
walk out of her room and join their company, the girl from within
enquires whether all have come.
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7. Suprattuttolimar ellarumvandu

“ All companions having close kinship have come.” All the
girls in the village are her relations and her companions. People
of the same mind are called ‘companions.’ People who are
connected by blood are called ‘relations.” As all of them are
of the same mind that Krsna is both the objective to be achieved
and the supporting means to it, they become companions. All
the kinds of relationship formed on account of blood-connection
are held by them with the Supreme only. So they are referred
to as ‘ companions having close kinship.’

To join God’s devotees is in itself a great benefit. There
need be no other advantage flowing from it. In as much as all
in the village have kinship and friendship with her, they have
gathered at her house; moreover, they have none else to attain.

8. ninmurram pugundu

““ We have entered your courtyard and reached your door.”
““ By its association with you this courtyard deserves to be reached,
even more than the Heavenly Abode. Does not the Lord of all,
who owns all, come and stand here?” Lila Suka declares in his
Krsna Karnampta: “ Vichinuta bhavanésu vallavinim, Upani-
sadartha muliikhalé nibaddham.” “ The Supreme Phenomenon
propounded by the Upanisads lies fastened to a grinding-stone
in the courtyard of the gopikas.” Seeing Sri Rimachandra on the
northern shore of the sea, Vibhisana hasters there to show that
his objective is only to reach it. “ Uttaram tira masadya: Reached
the northern shore.” Likewise, the gopikas reach her courtyard,
thinking that to be their intended goal: “ ninmurram pugundu:
reached your courtyard.” When He reaches your courtyard, He
forgets, even though He is the Lord of all, His true form and nature
and gets lost in you. This portico effects a change even in the
Changeless Supreme. We reach here because we are sure that
the place where devotees live is most acceptable to God and gives
Him joy. The gopikas state what they wish to attain at that place.

9. mugilvannan pérpada
“We have come to glorify the name of Krsna, whose hue
is of the dark cloud.”
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The divine and auspicious figure of Lord Krsna is charming
with its shining hue, that of a dark cloud. Like the cloud, Krsna
showers favours in a generous way, making no distinction between
those who solicit his protection and those who do not, between
those who are virtuous and those who are vicious. Seeing the
enrapturing beauty of his figure and his magnanimous nature
and his gracious considerateness, the mind loses itself in bliss
which overflows in the form of words. And those spontaneous
words flow into a song. “We glorify the names which reveal the
nature, form and attributes of the dark-hued Lord whom you love
and admire. This we do, not so much for our delight as for the
joy it gives you.”

10. Sirrade pesade
“ Even though we glorify him, how is it you remain stolid,
. without a stir or a word?” When God’s glory is sung, the divine
figure of Krsna stirs in memory and thrills the body; or some sweet
words take shape out of excessive joy, and linger and vaguely
play on the lips of the devotee. The gopikas say: * Our eyes
hunger and our ears thirst to see the actions and to hear the words,
emanating from such spiritual experience. Is it fair for you to
remain motionless and mute, thus starving our eyes and ears?
We eagerly long for the joy of seeing the actions and listening
to the words of saints, when they are moved to exhilaration by
the fulness of spiritual experience. You are one of them; and
yet you deny us the pleasure.”

‘11, elvap pendatti ni

“ O dear one, possessing immense wealth!” “ Your wealth

lies in your capacity to enjoy spiritual experiences, piled up in a
mass. You have the spirit of surrender, of throwing yourself
entirely upon Him as His dependent. Such abilities you possess
“and they are meant to be used for warmly receiving us and for
enabling us to attain spiritual experiences. These talents are not
meant to be used for personal enjoyment in isolation. After
enjoying spiritual experience in your own light, give us the joy
of seeing you in that exalted condition and of hearing your inspiring
words. Wealth is not to be used for selfish enjoyment; it is to be
given to others to make them happy. Your affluence consists in
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your cultivating dependence on God and of winning Him over
is put to good use when you induce Him to direct His favours
to us; you fail of the purpose when you lose yourself in Him and
lie still.

12, errukkurarigum poru] elorempavay

“ What does your sleep signify ?”* ¢ Sleep * here means complete
immersion in spiritual experience, devoid of consciousness of the
happenings without. Such isolated personal sensation is, like
kaivalya, a state of absolute oneness with self. Oneness with
self alone, without connection with God, cannot become full
liberation, Similarly, God-experience that is not shared with
other devotees is imperfect. The gopikas comment; ¢ What you
should aspire for is to enjoy spiritual experience in company with
other devotees. Instead, how is it you immerse yourself in it in
isolation? Have you not heard our cries of agony? Could you,
after hearing them, still remain in your blissful state? Don’t
you know the sweet deliciousness of that experience? Having
known it, how could you refrain from sharing such a sweet with
others? How could you feel content and happy with only yourself
enjoying it? How are we to understand this lonely condition
of yours? If your wish is to please God and cheer Him into a
smile by your services arising out of your spiritual experience,
you are sure to fail, unless you admit us, His close associates,
into your company and impart your joy to us. If you reject our
participation, will not your experience smack of selfishness? Should
you allow selfishness to vitiate your joy? We should be present
to bring you and Him together; when you are together we should
be there to serve you both. Even when you suffer separation
from Him, we should be there to enliven you by singing about
His attributes. When such is the case, why this exhilaration
without us? Do join us and let us together enjoy your experience.
Awake and come out to join us.”

As in the previous one, so in this Pa3uram also, they awaken
an A]wir (a saint); this saint is known as “ Tirumangai Alwar.”
Other names by which he is known are * Parakila * and * Kalivairi.’
He has given to the world six sacred books (Divyaprabandhas)
which are considered to be the six appendages (angis) to Nammal-

13



194 TIRUPPAVAI

war's four sacred religious works, which are considered to be the.
essence of the four Védas. Tirumangai Alwar was born of a
miéccha family. His name was Nila. Impressed with his strength
and valour, the King of Chola gave him some domain and made
him his vassal. Nila wished to marry Kumudavalli, an incarnation
of Sridévi. Kumudavalli was found near a tank by a Briahmin
and he was bringing her up. The father agreed to give Kumudavalli
to Nila in marriage. But the girl raised an objection that she
would not marry a person that had not undergone the Pancha
Samskdras. Then Nila reverently approached an &chdrya, got
his limbs marked with the symbols of chakra; and receiving
knowledge of the five essentials for spiritual endeavour went back
as Parakdla to claim the hand of Kumudavalli She married
him only after he agreed to feast 1008 Srivaisnavas every day
for a year at a stretch. From that day the entire income on his
domain was expended on feasting the Vaigpavite devotees; as a
result, he could not pay the tribute due to the Chola King. After
several attempts at negotiation to get the tribute paid had failed,
the King waged a battle with Parakila in which he was defeated
by the latter. But Parakala took a pledge to clear the arrears
of tribute and began meditation on God. God appeared before
him and vommanded him to unearth the wealth hidden in Kanchi
near the bank of Vé&gavati and pay the tribute due. Parakila
did as he was bidden, unearthed the treasure and paid the tribute
due. Then he gave up his domain; turned to robbery; and with
the money thus acquired entertained the devotees of God. As a
robber, he harassed only those who decried the Védas and adopted
other religions; and with the money taken forcibly from them,
he arranged to entertain the devotees of God. He also constructed
the outer compound walls (Prakaras) and some assembly-halls
(Mandapas) for the Sri Ranganatha temple in Srirangam.

In this Paduram is described the milking of herds of cows.
The suggestion in it is that all the wealth derived from the
carth (which is presented here in the shape of a cow) is used by
Parakila for the service of the devotees. Description is also
given of the gopdlas attacking and destroying their enemies. This
hints at the way Parakila stopped people in the woods and robbed
them of their belongings. Those who regard the self, which belongs
to God, as independent and consider all things, which are His
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possessions, as their own, and attempt to enjoy them, are the
enemies; they are the Kali-purusas. Parakala, who is also called
Kalivairi, has taken away from the followers of Kali their possessions
and used them for devotees. This is no robbery. It is only making
over to God what is His. The Pasuram also mentions that the
gbpifca belongs to the blameless community of gopalas. Parakila
belongs to the line of succession of honoured traditional acharyas.
The gopilas are the producers of sacred religious books. Parakila
is the foremost among them. Having an abiding fervour in serving
God and His devotees, he is said to have the company of Kainkarya-
laksmi, the wealthy deity of consecrated service. Hence it is
that he is addressed as ¢ Golden creeper.” Thus we may say that
Parakala has been awakened in this Pasuram.




PASURAM XII

PREFACE.

A lady belonging to a gopala family, which is devoted to
discharging its prescribed duties, is awakened in the previous
Paduram. The body of an individual is formed in such a way
that it is able to perform works. None can remain without work
even for a moment. So to every individual that takes a body,
performance of works (Karma) is a natural duty (swadharma).
Acquisition of knowledge (Jiiana) is a supreme duty (paradharma).
Performance of natural duty (swadharma) eliminates the sins that
stand as obstacles to the acquisition of knowledge (Jiiana) and
devotion (bhakti). “ yajiia dana tapah karma na tydjyam karyaméva
tat; yajiid danam tapaschaiva pavanini manisindm: Sacrificial
rites, charity, penance and other such works should not be given up.
They must be performed. Sacrificial rites, charity and penance
cleanse the mind of impurities and help in the acquisition of
knowledge and through it devotion.” Renouncing works does not
mean giving them up altogether. It means that while performing
karma, the feeling that “I am the doer,” and the expectation of
reward for the deeds, and attachment to the deeds, should be
renounced. Giving up prescribed duties under the delusion that
it is renunciation is ‘tdmasa tydga.’ Giviag up work for fear
that it puts the body to strain is ‘ rijasa tyiga.’ The Gita says
that * Sattvika Karma Sanyasa,” pure renunciation, consists in
doing work as a prescribed duty, without the feeling of being the
doer, without attachment, and without expectation of reward.
The gopalas described in the previous PaSuram belong to this last
category.

In this Pasuram (XII) is described the sister of a gopala who
has given up doing the prescribed duty. All the gdpalas have
the conviction that the Supreme is both the means and the end.
So even when they perform works, they do not consider them as
means to an end. As they cling to God as the means to” their
cherished end, they consider that whatever work they do, is done
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under the direction of the Supreme and for His own pleasure.
So the consequences of their work will not cling to them. Their
aim is only to please God. But the gopila of today gives up
even his prescribed duty; it is not because he is ripe in knowledge.
His giving up his duties is on a par with the gopalas of previous
pasuram not giving up their duties. This gopala is like Laksmana.
He accompanies 311 Krsna to all places, at all times, and in all
states and conditions, and renders service to him. If the prescribed
duties come into clash with his service to Krgna, he gives them up
as he cannot forego Krsna's service. Thus, doing duties in the
former case is to please Krsna; and not doing them in the latter
case is also to please Krsna. While occupied with service to
God, one may not have an opportunity to perform the normal
prescribed duties relating to one’s varna and dSrama; but one
incurs no blame by such omission. As such people always abide
in God’s service, the work that they should otherwise have done
is done by three crores of seers (Rsis).

Mat karma kurvatim pumsim karmalopd bhavé dyadi
Tat karma kurvaté nityam tisrah kotyd maharsayah.

Different duties are prescribed to different communities;
and in accordance with the stages of life in which they happen
to be. Likewise, giving up normal duties is not opposed to but
is consistent with the state reached by those who for ever abide
in His service.

Giving up works by their own choice is not true renunciation.
Such a step leads to a disastrous fall. We have seen two types of
renunciation. The first is practised by the gopilas of the previous
pasuram, performing duty as a consecrated service to God; and
the second is witnessed in this Pasuram, when preoccupied with
service of God, normal duties are given up. Laksmana in the Rima-
yana comes under this latter category. He gives up normal duties
for the sake of Rama. In his pre-occupation with services to
Rima, normal duties such as salutations at dawn and dusk and
other similar obligatory rites get lapsed. But no blame attaches
to him for such omission. Wherever Krgna goes, he rests one
arm on the shoulder of a dearly-loved close friend of his, and

_carries the conch in the other. Maybe that friend is Sudama!
Such & companion cannot be away from Krsna even for a short
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while; so he is unable to attend to his normal routine duty of
“milking the cows. His sister is being awakened today. Lila
8uka, who is ever immersed in God-consciousness, bids farewell
to some of the regular daily obligations.

* Sandhyavandana! bhadramastu bhavat&
Bho snana! tubhyam namah:

O ritual of salutation at dawn and dusk! May good attend
on thee! O purificatory bath! my obeisance to you!” Devotion
to father is as much essential to Lakgmana as it is to Rama; still
Laksmana ignores his father Dasaratha and regards Rima alone
as his father.

Aham tavan mahardje pitrtvam nopalaksayd
Bhrata bhartacha bandhuscha pitaicha mama Raghavah.

“I do not recognise the fatherhood of the great king, Dasaratha.
To me Rama is brother, lord, close relation and father-all rolled
in one.” This shows that there is no harm accruing to those who
surrender to Him in abiding service, even if they ignore the normal
physical duties. Not only that. They enjoy the eternal wealth
which takes the same unchanging form of dedicated and unbroken
service to Him in everlasting union. Vilmiki thus describes
Laksmaga: * Lakgmané Laksmi sampannah.”

Laksmana is enormously rich with the wealth of his infinite love
for 8ri Rima from his very childhood. Worldly riches are short-
lived; they flourish today and fade out tomorrow. But the wealth
of consecrated service remains unchanged all the time the self
exists. It is people who possess such wealth that are truly rich
Caught in the jaws of the crocodile the elephant-king strugglcs
hard to free himself; and after a prolonged but ineffective effort,
famishes and is reduced to a skeleton. Not finding succour any-
where, he turns exhausted, as a last resort, to Srimanniriyapa
with the firm conviction that He alone and no other is the Supreme
Saviour. Then it is, that he is called * 8rimdn” or * possessor
of wealth: “Satu Nigavara Sfmin.” Likewise, exiled by his
brother and driven to despair, Vibhigana leaves behind his wife and
children and hastens to the northern shore believing that $ri Rama
alone is his refuge; he stands before Rima in mid-air supplicating
protection. Then alone is he called “ Srimén the wealthy one,” :
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* antarikshagatah Sriman.” The strong conviction that He alone
is the Saviour is what constitutes the affluence of Gajéndra and
Vibhisana. The gopila whose sister is to be awakened today is
prosperous with the wealth of dedicated service to the Lord. He
owns large herds of buffaloes;but he does not milk them, preoccupied
as he is with Krsna’s service. The milk overflows from the cattle
making the soil of the sheds miry. It is such gopala’s sister that
is awakened today.

The state which this girl has reached is one of the states of
steady wisdom (sthitaprajiia) called yatamandvasta, the state of
complete withdrawal of senses from their objects. In the same
way as a tortoise withdraws its organs into its shell, the person
who reaches this state of God-consciousness withdraws his senses
from their objects and directs all his activities to concentrate on
God. This state also is a kind of sleep. In the four pasurams
beginning with the ninth, four girls who are in the four phases
of the state of steady wisdom are awakened. Bhagavadgita describes
this particular phase in the following verse:—

“ Yada samharaté chdyam kiirmonganiva sarvasah
Indriyanindriyardhébhyah tasya prajiia pratisthita

His wisdom will be well-established when, like the tortoise with-
drawing its limbs into its shell, he turns away his senses completely
from their objects of pleasure.” This girl is the sister of the gopala
who has absolute control over the activities of the senses and has
a strict abidance in rendering consecrated service.

Kanaittilangatterumai kanrukkirangi
ninaittumulai valiye ninru pal 3ora

nanaittillam 3erakkum narcelvantangay
panittalaivila ninvdial kadaipatti

Sinattingl tennilangai kkomanai ccetta
manattukkiniydnai ppadavum nivay tiravay

inittanelundirdy idenna perurakkam
anaittillattdru marindelo rempavay
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Summary.

“Fondly thinking of their calves and imagining that they’
have stretched their mouths to their udders, herds of she-buffaloes
rain their milk through their teats. There are no milkmen at
hand. The whole shed becomes drenched and miry. “ O, sister
of the wealthy owner of such herds of cattle. We are standing
at your door holding the bar of your threshold, while dew is falling
on our heads. We are singing the glory of 811 Rama, the charmer
of hearts, who has killed, in ire, Rivapa, the King of Lanka in
the south. Hearing us sing, how is it you do not deign to open
your mouth? Won’t you take care of us? Why this deep slumber?
The whole village has come to know of your secret. Get up.”

Thus do they awaken the wealthy gopala’s sister, who is unable
to attend to her normal duties, having been all the time with Krsna
without a moment’s separation.

Commentary:
1. Kanaittilangatterumai Kanrukkirangi:—

“ The milk-men are away; the she-buffaloes fondly think of
their offering and raise a cry for the calves.” It is common knowledge
that more than the calves which need milk, the buffaloes which
give milk feel concerned about the calves, and clamour for them.
The brother of the gopika to be aroused today owns large herds
of buffaloes. But as he is a bosom-friend of Krsna, he does not
leave him even for a moment. In the same way as Laksmana
has never separated from Sri Rama, this gopla has known no
separation from Krsna from his childhood. All the wealth he
needs, lies in rendering service to Krgna in all places, at all times,
and in all states of life. When an obstacle to St Rama’s coronation
arises, Laksmana finds his father responsible for it; and ignoring
all filial obligations, he blames Dasaratha and takes him to task
rather roughly. He further declares that all that he wishes is
that Rdma should become King, and that for himself he needs
nothing. He swears that he does not hanker after heaven (swarga)
or liberation for himself (moksa). (Nad&valokdkramapam ndma-
ratvamaham vipé). He is content with rendering perennial service
to Rima. Those who have strong abidance in the service of God
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find no interest in the discharge of their natural and normal duties,
nor in the attainment of heaven nor in liberation from the bondage
of birth. In their view, perishable things are no wealth. Engrossed
in devoted service to Krsna, the gopila is unmindful of his normal
duty; and so the buffaloes are crying for their calves, as their udders
are filled with milk to overflowing.

This summoning cry is a characteristic feature of great
preceptors. St1 Krsna considers that those who receive anything
from him are truly large-hearted people. (Udarassarva evaits).
A man in distress (arti), a seeker of wealth (arthardhi), an aspirant
for knowledge (jijfidsu), and a sage (jfiani)}-these four seek his
favour to have their wishes fulfilled. All these people are, for
certain, large-hearted. If they do not get from him what they
want, Srikrsna feels miserable that he has lost his all. Likewise,
if some of the wishes of those who cling to him remain unfulfilled,
he feels as embarrassed as the one whose debts are mounting up.
These she-buffaloes are on a par with the preceptors and the Supreme
in this respect. The main characteristic of an achdrya (preceptor)
is his gracious considerateness for his disciples, which makes him
miserable with concern for them. This loving concern is suggested
in the cry of the buffaloes, summoning the calves which are away.
The Pasuram begins with the word * crying* * Kanaittu’ so as to
emphasise how essential a characteristic this anxious concern for
disciples is for an acharya. Loving concern and considerateness
for disciples is important for a preceptor; and entire dependence
on the achdrya is important for a disciple. If there is no abiding
solicitude for the disciples, the preceptor will have no desire to
instruct them. Only when there are calves, do the she-buffaloes
feel loving concern for them; and because of it, they fill their teats
with milk and cry for the calves. The buffaloes have greater love
for their calves than the cows; and so they are prepared to endure
any suffering for their sake. The young calves lack the strengt_h
to sustain themselves. The individuals who cannot enliven their
souls by themselves are like the voung calves. The preceptors
who are perfect in their knowledge and experience of Goq’s nature,
form, attributes and splendour, are like the buffaloes having P]emy
of milk. The loving concern may be there; but if milk is not
there in plenty the teats will not be filled and consequently the
buffaloes will have no suffering. Even if there is genuine concern
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for the disciples, the preceptors will not feel miserable for them,

.if they have not attained an abundance of overflowing spiritual
experience. Only when the young calves who cannot sustain
themselves are there that the buffaloes, which have plenty of milk
available, feel the pain in their teats, even because they are unable
to feed the calves and empty their udders. The calves do not
move towards them. When the disciples who cannot look after
themselves are there, the preceptors who have a sumptuous fund
of spiritual experience feel distressed that they are unable to impart
something of it to them, even because the disciples do not turn
to them. Thus, seeing the sufferings of people, the preceptors
feel an agony in their minds. On seeing Sita at the foot of the
Simdupa tree, Hanumin feels miserable * Mamipi vyadhitam
manah:” My mind also feels distressed”. The distress felt by God
for His dependents and the distress felt by preceptors for their
disciples are indicated in the suffering of the buffaloes for their
calves.

There is a significance in the reference to buffaloes here.
Buffalo is called in Sanskrit ‘ mahisi’. ‘Mahisi’ also means ‘the
principal queen.’ This ¢ principal queen ’ is Lakgmi herself. Laksmi
is called *the Divine Queen of the God of gods”: Dé&vadva
divyamabisi. She undertakes mediation in taking the individual
selves to the Supreme Self. The preceptors also, like Laksmi,
undertake this mediation. They help the individual selves, who
are immersed in the disturbing occupations of samsara, in reaching
out to the Supreme. Occupying the place of such Mahisi (or
Laksmi) the Acharyis feel distresed on seeing the ignorant ‘disciples
and are eager to instruct them. But as the disciples fail to turn to
them, they cry bitterly out of pity for them. Unable to refrain
from glorifying God, they describe and elucidate spiritual matters
which, like milk, provide nourishment, sustenance and enjoyment.
Loving concern for individual selves, perfection in spiritual
experience and inability to endure the miserable plight of the
disciples, are the essential things. By the word “Kanaithi”:
“crying,” inability to endure the plight of disciples is indicated.
By the word ‘ Itahgi’: ‘ pitying,’ loving concern for the individual
selves is suggested. By the expression °Ijahgatterumai’: ‘she-
buffaloes having calves,’ is suggested: (1) possession of milk-like,
perfect, spiritual experience; (2) inseparable connection with God;
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and (3) close association with disciples who cannot live without
the preceptor.

2. Ninaittu mulai valiye ninrupal 3ora:—
*“On thinking, milk flows through the teats.”

The buffaloes think of their calves and imagine that they have
come to them stretching their mouths to their udders; and so
release the milk to flow through their teats without any break.
Milk flows on merely thinking of the calves. This, too, is a natural
characteristic of preceptors. When they but think of the miseries
of their disciples, showers of spiritual experience spontaneously
rain from them. When Hanumn sees Sita in the shade of Simsupa
tree, he begins to narrate, without any request from her, the story
of Rdma so as to give her joy. (‘Rdja Dasarathonima ratha-
kunjara vajiman.”) Again, it is not merely thinking about the
people who are in the bondage of samsira. It is God, that he
remembers with all his mind: ‘ manasa chintayat Harim.” How
could God have the mind to remain indifferent when His children
are thus emaciated with pain? Are they to pine away grief-ridden?
(* Dugkaram kurut® Ramo hinoya danayd prabhuh Dharayat
yitmand déham na sok&na vasidati). The Achdrya feels upset
when he witnesses the sufferings of the individual souls in bondage
to birth. But he never presumes that he will lift them up. He
feels but distressed that God has been indifferent to them. With
that, God’s grace flows towards them and reaches them through
the preceptors who shower it on them. The calf is tied to a post
away from the mother. It cannot reach the mother by itself.
Unless it is released, it cannot drink the milk from the mother’s
udder. The self (jiva) is bound to this post, the body (3arira),
with the rope of Karma or Avidya (previous works or ignorance);
unless he is released from it, he cannot reach the Supreme Self.
The Achérya’s heart melts when he thinks of the self in bondage
on one side, and the Lord with his boundless mercy on the other.
Then the Achdrya, of his own accord and without any solicitation
from the disciple, showers spiritual truths. The four teats are the
four reasons accounting for the showers of the preceptor’s dis-
courses:

1. Some preceptors believe that God has sent them into the
world with the particular mission of bringing about the salvation
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preceptors. These preceptors, again, have the distinction of
cleansing the hearts of the disciples of °rajasic’ and ‘tdmasic’
elements and drenching them spontaneously with their spiritual
experience, even because the preceptors are unable to endure the
sight of the miserable plight of their disciples under the bondage
of birth-and-death. The brother of the girl that is awakened
today is one who forgets his normal duties in his preoccupation
with devoted service to the Lord. He has the affluence of abiding
service to Lord Kysna.

4. Narcelvan tangay:
“ Sister of the owner of great wealth and prosperity.”

The experience of such great devotees is capable of bringing
about change in any one without any distinction. When such
is the case, will not his sister have a similar experience? The
gopikas seem to comment: “In the same way as your brother
has ignored the buffaloes, which are under his protection in his
preoccupation with the service of Krsna, you too, engrossed with
your own experience, have been neglecting us who are to be saved
by you. This is a quality which has come to you by inheritance.”
By stating that she is his sister, the implication is, she has this
quality in a larger measure, When Vibhisana goes to Sri Rama
to seek succour, he is presented as * Ravanasydnujo bhratd, a
brother born after Ravana,” implying thereby that he is a worse
villain than Ravapa. Villainy is patently manifest in the name
“Rdvana.” In saying that Vibhisana is his younger brother,
the suggestion is that in villainy he is a match to him. Likewise,
in saying that the girl that is awakened is the sister of this gopila,
the implication is that she possesses the same wealth that her
brother has. Vibhisana’s daughter, Trijata, shows greater zest in
serving Sita than Vibhigapa in serving Rama. Likewise, the
gopika has a firmer abidance in service to Krsna than her brother.
While Vibhisana clings to Rama, his daughter Trijata attaches
herself to Sita, whose devotion to Rima is immense. The gopikas
urge their friend: “ Your brother serves Krgna; it is just that
you should therefore come to help us who cling to the same Krsna.
Serving God includes, without specific mention, serving God’s
devotees, We have lost ourselves to Krsna. To protect us is
your obvious duty. There is no contradiction in thls to your
devotion to God, Get up and come to us.”
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5. Panittalai vija ninvasal kadaipatti

“While dew is falling on our heads, we stand here holding
the bar of your threshold.”

The gdpikas say:

“As the milk of the buffaloes flows incessantly, the floor
of the house has become slushy. The foot slips and we are unable
to stand steadily there. Above us drips the dew; and we cannot
remain exposed to it. With hope urging us we have come close
to your threshold; to prevent a fall from the slipping foot, we have

caught hold of the upper rafter of your threshold and steadied
ourselves.”

There is moisture below and there is meisture above. The
moisture below is caused by the flow of buffaloes’ milk. Feeling
miserable with the plight of disciples and without any request
from them, the Achiryas, like the buffaloes, stream forth their
instructions based on their experiences of God. This stream is
signified by “the moisture below.” This is visible to us and
we are directly experiencing it.

Besides this, there is dew failing from above. This ‘dew’
represents the experience of God’s attributes, which the Divya
Siiktas, divine utterances of Alwars and previous preceptors
(Parvacharyas) inspire in us. The water becomes hot and then
turns into vapour by the impact of sun’s rays during daytime;
the vapour cools at night when the moon’s rays fall on it and
descends as drops of dew. Abiding knowledge in spiritual
experience is like the heat of the sun during daytime; this experience
cannot be apprehended by all. Those who abide in devotion
cool that very experience and reveal it through their words. Then
it becomes, like dew, pleasant and enjoyable. This dew is also
refreshingly cool; and this is the form taken by the spiritual
experience caused by the precious utterances of the ancient acharyas
about God's attributes. The gopikas standing at the threshold
are enjoying the combined experience—that caused by the spiritual
instructions of the preceptors and that derived from the divine
utterances of the ancients. As all the gopikas stand close to one
another, there flows amidst them a stream of shared spiritual
experiences of the assembled devotees. Thus there is moisture
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of milk below, the moisture of dew above, and in between the
moisture of the hearts melting in bliss in the community of devotees.
With that they seem to have been swept away in another sea.
The sea has another name, ‘ munniru”: Triple-stream. In it three
kinds of water mingle: water that seeps from below, water from
rain which falls from above and water from rivers which flow
into it. Likewise here, there is spiritual instruction from the
preceptors from below; there are the divyasiktds, divine utterances
of the ancients from above; and in between there is the shared
experience of fellowship of the community of devotees. Lest
they should be swept away by the swift current of the combined
spiritual experience, the gopikas have caught hold of the upper
horizontal bar of the threshold. That is to say, that while engrossed
in this experience, no thought that “I am enjoying it " or “this
is to be enjoyed by me ™ should cross the mind. This experience
is intended only to develop love of God and love of God's devotees
and not to promote any personal interest. The tendency to enjoy
this as a personal experience (bhoktrtva buddhi) is what is indicated
by the slipping of the foot in the stream. When this happens,
when the foot slips, one has to catch hold of the upper horizontal
bar of the threshold. The threshold is the Tirumantra, the
auspicious incantation, which opens into spiritual experience.
This incantation consists of eight letters (astdksari). There are
three words in it. *The first word ‘om’ and the third word
‘ Nardiyanaya ” are the vertical rafters on either side of the threshold.
The middle word * namah ™ connects these vertical rafters; at the
bottom is the horizontal bar * mah * and at the top is the other
horizontal bar *“na.” “Namah” means ‘not mine.” This word
‘“ namah ” rouses the thought of ** not mine.” This word “namah”
is to be held tightly for support so that the intellect might not
slip into personal enjoyment of God-experience. There should be
this firm conviction that ‘ this experience is not for me * but for
Him only. This is what is implied in catching hold of the upper
horizontal bar of the threshold. The gopikas without are engrossed
in the experience of God’s attributes without any thought that
they are enjoying it. They pass through that experience, so that
they may see the bright bloom on the face of the girl within. To
make her understand their position, they say: * Dear one! We
stand here, clasping the upper horizontal bar of your threshold.”



PASURAM XII 209

6.  Sinattingl tenni langaikkomanai ccétta manattukki niyanai-
ppadavum nivdy tiravdy

“ Hearing us sing the glories of the charmer of hearts, Sririma
who has killed in ire Ravana, the king of Lanka in the south,
how is it that you do not deign to open your mouth in reply?”

The gopikas stop glorifying Krsna and begin to sing the praises
of Rimachandra. Krsna does not know how women suffer the
pangs of separation. In fact, making them suffer like that is a
sport with him. He does not grieve for those whom he loves
when they are away from him. What is the use of glorifying
such a person? But 8ri Rama, unable to endure separation from
the woman who has loved him, suffers for her and gives up food
and sleep. The gopika within, having established close contact
with Krspa has, like him, become unmindful of the sufferings
of those who seek her favour; and that is why she sleeps so soundly.
If she but hears of 8ri Rama’s story she is sure to open her mouth
and speak. So they begin singing 8ri Rama’s praises. At the
outset, they refer to 3ri Rama’s anger. Sri Rama, urged by anger
has killed Ravana. But Sri Rama has conquered anger. How
can he become angry? “ Atmavin ko jitakrodhah:” Thus has
Valmiki raised the question ‘who is the conqueror of anger?
and received the answer that * Sti Rdma is.’ Besides, in the places
where Rama is described in the Rimayana as angry, Valmiki says,
““krodha maharayat ” Rama purposely assumes anger. He does
not become angry. He purposely assumes it when necessary.
Anger is under his control; he never yields to it. Is there no anger
in him? There is, but it is always under his control. When ke
assumes anger, even those supplicants who cling to him close, feel
frightened that he is really angry. Valmiki questions Nirada
about this particular matter: * who is he of whom even the immortals
fear when he gets angry in battle?” (“ Kasyabibhyati d&vascha
jita rogasya samyuge.”) From this it is clear that 3 Rama;
assumes anger and is not by nature angry. But in this Pajuram
the gopikas belicve that Sri Rdma has become naturally angry.
Could he, who is like cool water that has never known warmth,
have anger at all? This doubt usually arises. But we see in the
Raméyaga that 31 R&ma becomes very angry on one occasion
that he yields to anger. Both Lord Krepa and 3rf Rama kil
the enemies of their supplicants for refuge, when the latter are

14
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threatened with danger. But 811 Krsna thinks that by eliminating
the enemies of his supplicants for protection, he has done them a
favour. 3 Rama, on the other hand, thinks that destroying
enemies is to allay his anger and not to help his supplicants. Here
Is an illustration to prove the above statement. Sri Rama is seated
on Hanuman while doing battle with Ravana. So long as Rivana
aims his arrows at him and strikes him, Rima endures them all
without any sign of anger. Then Ravana strikes Hanuman, who
is bearing Rama, with his sharp shafts and wounds him severely.
Then Rima’s anger becomes uncontrollable (** Tato Ramd maha
téjah Ravapena krta vranam Drshtva plavagasardilam kopasya
vada méyivan”). Thereafter, Rima becomes effulgent, and seeing
Hanumin wounded yields to rage. Thereafter, that is when
Ravana’s arrows strike Hanuman, Rama who has till then been
cool and collected and radiating joy all around, becomes forbid-
dingly effulgent, like fire rising out of the waters (so that others
are unable to stand before him and look on him). Hanumin
knows of no wound from his childhood, except the one that he has
brought upon himself as he falls during his flight to catch the sun.
He has received no blow from others. Such a warrior is now
wounded by Rivana. Inspeech Hanuman is unexcelled by others,
while Rdvana is mean in speech. Ravana utters lies and vain boasts.
That is why he is called Rivana. Rima’s mind is hurt on seeing
Hanumian wounded by the despicable Ravana. But Hanumin
goes on expanding his body as each arrow strikes him. Like the
tree flourishing with new buds with repeated showers of rain, the
body of Hanuman grows to a higher and higher stature, with
showers of arrows repeatedly striking him. To indicate this,
Valmiki uses the words * plavaga Sardilam,”: The little monkey
has become a big tiger. Rdma who has purposely to work himself
into anger all along, now sees Hanuman’s wounds and becomes a
victim of rage. This shows that when his dependants are
threatened with danger, he works himself into anger. When
they are hurt and distressed, anger takes possession of him. That
is all. He has no anger of his own. His anger is reserved for the
cause of his dependants. When Sugriva is angry with Vali and
desires Rima to kill Vali, Rdma becomes angry with Vali and
kills him. After Vili’s death, Sugriva, moved by fraternal feeling,
bitterly weeps for him. And Rima also sheds tears for the dead
Vali. Such is the nature of identification of 8T Rama with those
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who cling to him as supplicants. Rima is angry with Ravana
because he has stolen away Sita who has given herself to him.
In the cause of his supplicants and for giving them protection, he
regards their enemies as his own; and though himself devoid of
anger, assumes anger for their sake. In order to emphasise this
idea, the gopikas begin their glorification of Rama with the word
“ Sinattinal: with anger.” Whom 3ri Rima kills in anger is
Rivana; but instead of putting it that way, they add, * who happens
to be the King of Lanka in the South.” There is an implied secret
in this addition. The South is the direction in which the buria-
ground is located. Hence it is not worthy of praise. Lanka is
situated in that direction, and Ravana is its lord (adhipati). From
this, we find the suggestion of both despicability and greatness.
To be in the south is ‘ mean ’; but to be the King is ‘ great.’ This
double aspect is revealed in the words of Hanuman when he first
sets his eyes on Ravana: “ Aho viryamaho dhairyam: how great
in valour, and in courage!” In these words he thinks of the greatl
ness of Ravana as King. *“Yadyadharmo na balavan: *“How
great he will have been, if unrighteousness has not flourished.”
Thus we find in Ravana meanness on one side and greatness on
the other. Such is the Ravapa that Sri Rama has killed. The
gopikas sing that Rama is mancbhirama, the enrapturer of hearts.
Let us pause for a while to understand the inner meaning of these
observations of the gopikas.

Lanka that is ruled by Ravana represents this body of man.
This is the place of Death. Hence it is that Lanka is located
in the south. The lord of this body is the Mind, as Ravana is
of Lanka. Rivapa has ten faces; the mind too has ten faces,
the ten sense-organs. The Ego, the feeling of ‘I’ and *mine,’
which is the sprout of rajoguna, is what makes for unrighteousness
of the mind. Rivapa’s adharma lies in his excessive egoism.
If only he were free from this strong ego, Ravana could have made
a competent ruler over the three worlds. The mind has both
capacitles; it has the ego which makes for unrighteousness and the
purity which enables it to vision God. *Viduddha manasd grahyah:
He is knowable by the mind which is free from rajas, passion,
and is filled with sattva, purity.” The mind has thus the power
{0 gain hold on the Supreme. But the ego dies hard. Before
it can be destroyed, all things that are covered by the fecling ‘of
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‘' mine * should be done away with, That is the reason why the
armies and the attendants, the sons and the grandsons, of Rivana
are eliminated, before Ravana is killed. On one occasion, Rdma
deprives Révapa of his chariot and bow and arrows and gives
him leave to go to the city and come back refreshed and properly
equipped. Even after this humiliation, Ravana’s egoism continues
unabated and at last Rdma has to kill him. Because of generous
acts of gallantry, Rima has become the enrapturer of hearts.
These actions show what gracious consideration he has even for his
enemies. He does not start with the intention of killing his
enemies. He waits till the last with hope that a change may
come over them, so that the painful necessity of killing them may
be obviated.

Krsna does not show such consideration to his enemies.
He kills them outright. Tt is not his nature to show them conside-
ration and to allow them opportunities for rectification or reform.
The gopikas think that no good ensues by glorifying Krspa, who
persecutes even suppliants who seek his refuge. So they begin
glorifying R&ma who pities and extends consideration even to
his enemies. 3ri Rama’s story has the power to moisten and
soften the minds that have become dried and have developed
cracks on account of separation from Kysna. The story of Rima
enlivens and rejuvenates. Sita who is about to die while in
captivity in Lanka hears the story of Rima from Anjanéya and
revives. Rama’s story is also the refuge for the gopikas.

Krsna's conduct has caused distress to those who deeply
love him. It has brought disgrace to the mother who has nursed
and brought him up. The world blames the mother that she has
given birth to a highly mischievous and naughty son. On the
other hand, 3rf Rima’s conduct has brought praise from the world
to his mother. “Kausalyd 10ka bhartiram susuvEyam manasvinl ;
The high-souled Kausalya brought forth R&machandra, the Lord
of the World.” The idea underlying their glorification of S3ri
Rama is that he will destroy their egoistic tendencies of ‘I' and
‘ mine,’ and vouchsafe them pure mind which makes them fit to
approach and serve the preceptors and the devotees of God. Though
the gopikas are free from egoism, they are painfully surprised
that their friend within does not respond to their call. They ask
her: “You may not care to respond to us. But won't you
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speak out at least out of the uncontainable fulness of bliss which
hearing Rama’s story raises in you?”

inittan elundirdy

‘ Won’t you get up yet? Rise and come to join us.’
“Well, you may not get up for our sake. But won't you

wake up for your own good? Do you find pleasure in our suffering?
Will not sympathy with our suffering and comforting us in our
miserable pight contribute to your perfection? If not for our
benefit, for your own perfection, should you not help us?”

Although the preceptors are aware of the suffering of their
disciples in their separation from God, they remain indifferent
for a time. To feel the pangs of such separation is a stage in
the pursuit of the highest end desired. When their disciples reach
that state and continue to suffer that agony, they cannot remain
indifferent for long. They intercede, comfort their disciples, and
bring about their union with God. The gopikas ask their com-
panion: * Should you not discharge this obligation of an Acharya?
Pray, get up.”

8. idenna perurakkam
“ What could be this deep and great sleep?”

“Your sleep is not the sleep of the worldly. Nor is it the
sleep of the Yagis. The worldlings, full of the tendency of inertia,
feel tired with work and go to sleep, to give rest to their strained
senses. Your sleep is not that. The sleep of the Lord-of-All,
who rests on the ocean of milk with concern to protect and do
good to the whole universe, is Yogic sleep—V&dic sleep, which
is in tune with the V&das. Your sleep is not this, either. Yours
is a great peculiar sleep, different from either of the two kinds
mentioned above. Living in this world but unaffected by inertia,
you have reached a state when you lose yourself in God-conscious-
ness, with all the activities of senses consecrated to it. When
you sece those, who strictly abide in their preceptors, suffering
misery from separation from them (achdryas), should you not
wake up from your slecp? When devotees raise a cry of despair
and crave for protection, the Supreme Seif lying on the ocean
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of milk wakes up from sleep on hearing it. Should you not,
likewise, hearing our cries of agony and craving for.an achirya
who can bring about our union with God, bestir yourself from
sleep?”

9. Anaittillattarum arind elorempavay
“ The whole village knows your secret. Get up.”

“You may possibly be thinking that the subject of God is
to be kept a secret. In our village, the people know no other
than Krsna, and consequently they all know the secret of your
experience. Come out and share your happiness with us and
help us to have union with Kyspa.”

As in the previous Padurams, so in this also, there is an
invocation to an Alwir (a saint). He is Kulaiékhara A]war.
He is the Lord of Kérala and an Emperor. He is ‘nal selvan,’
owner of great wealth. Like Laksmana he has an abiding zest
in the service of the Lord. Again, like Satrughna, he has an
inherent fervour for the service of God’s devotees. He shows
an accomplished adroitness in his devotion to 3ri Rama. He
excels in glorifying Kysna in devotional songs. He has felt a
concern not only for his subjects but for all mankind. This concern
is similar to “ the crying of the buffaloes.” He has wept for those
who are denied spiritual experience; he feels concerned for all
those who struggle and suffer on account of the bonds of birth-
and-death. *“ H& lokdh srunuta: Listen, O men of the world,”
“ H& martyah paramam hitam srunuta: All humans! Listen. Wha
I say is for the greatest good of all!” *“ Ahdjandnam vyasanabhi-
mukhyam: Alas! How zealous people are for the trifles of life!”
Thus has he expressed his grief at several places in his Mukunda-
miala. The buffaloes merely think of their calves and release
milk at once. Thinking of his subjects, he has released the stream
of the glory of God’s attributes to flow in his songs. Such is his
great generosity. While listening to the recital of Riméyana,
he hears that Ravana has carried off Sita. This outrage upsets
him. Equipping himself with bow and arrows, he marches with
his armies in the direction of Lanka. His ministers devise a plan
and present $rT Rama as returning with Sita after defeating Ravana;
and thus persuade him to desist from his enterprise. With such
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zest and self-forgetting devotion has Kuladékhara committed
himself to God’s service. His services to God’s devotees are
marked by a greater fervour. Every day he proposes to go to
Stirangam; but every day he has to postpone his pilgrimage.
Because every day he finds some devotees coming to the city.
He considers that serving God’s devotees is more important than
serving God Himself. All that he aspires for is that he should
become the step of the threshold directly in front of the divine
and auspicious image of $ri Ranganitha in his temple at $rirangam,
so that he may constantly come into touch with the feet of the
devotees going there. He is called ‘Peruma]’ in Tamil. His
abiding faith in God and His devotees and his dedication to their
service have a peculiar flavour of their own. In order to rouse
such a great saint, the gopikas here glorify the attributes of Sri
Rama who is his favourite deity. “ Won’t you open your mouth
and speak even after our singing the glory of St Rama?” From
these words it is clear that the saint awakened here is, for certain,
Kulajekhara Alwar. In “ Kuladgkhara,” “ Kula” is the clan of
humble supplicants for grace and * Sekhara” is the crown-gem
among them. This Kulad€khara has believed that service of God
and godly men alone is real wealth, and ignored as transitory the
possessions of this world.
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PREFACE.

In waking up the girl in the previous Paduram, the gopikas
give up the glorification of Krsna and begin singing about Sri
Ridma whom they regard as the enrapturer of hearts. This
preference for Rdma brings about a commotion in the village.
People argue that it is unfair to switch over to Rama giving up
Kysna. Born in Mathura and brought up in Nandavraja among the
gopalas, Krsna has identified himself with them and has been
giving them all protection. When Ridma was in Ayddhya, the
people used to think and talk of him only and of no other; “ Rimd
Rdmd Réma iti prajini mabhavan Kathah ” The question arises
for what particular reason should any one else than Krspa be
glorified in Nandavraja? Is Sri Rama, really, the enrapturer
of hearts? In beauty and in qualities, is not Krsna superior to
Ridma? Of all qualities, the most praiseworthy is easy accessibility.
This quality is more pronounced in Krspa than in Rama. Krspa
accepts the lowliest undertakings of a messenger and a charioteer
of the Pandavas; and these he does as though it is a high privilege
conferred on him. To be called Pandavas’ messenger and Pértha’s
charioteer is taken by him as a great honour. He is the very
embodiment of gracious generosity in that, when Arjuna falls
into dejection on the field of battle, he teaches him the secrets of
the science of the Absolute. Are these qualities manifested in
811 Rama with such brightness? Why then this preference?
Even in beauty $ri Krypa excels St Rama: “ Mani vitambini
tasya manohar® vapusi magnamani muni mandall vratama-
munchata, hdmamamunchata, japamamunchata, Veédamamunchata-
Even the (munis), silent meditators, who have overcome their senses,
are enamoured of Krspa on seeing his sapphire-bright body; and
they give up their meditations, fires, rituals and even regular recita-
tion of V&das.” Is it proper to say that 311 Rima is more charming
than $rf Krgna? Again, they say that those who think that 3ri
Rama is more considerate to women are not justified in thinking
s0. When a woman, who has fallen in love with him, approaches
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him, he makes merry at her expense and finally disfigures her. Such
is his chivalry! They conclude that it is therefore improper to
sing his praises, leaving out 311 Krsna. There is something
more which they advance to justify their contention. Granting that
Rima is handsome and virtuous, they plead that to glorify him
leaving out Sri Krsna, who is the adorable God for them, leads
them to a fall. The Sruti says that he who abandons his own
deity and worships another deity, not only becomes distant from
his own deity but also fails to attain the other deity; and thus
suffers utter degradation. They decide that they should therefore
sing the glories of Krsna alone in this Nandavraja and earn
salvation; and that it is wrong to sing the praises of Rama.
These disputes cause commotion in the village.

Then some gdpikas who have had long spiritual experience
intercede. They say that this dispute is ridiculous. The Supreme
Lord who keeps lying on the ocean of milk has Himself assumed
different forms for the protection of the good and the virtuous.
So there is no difference in essence. Sri Rima and Sri Krsna
differ only in name and form, but they are the same Supreme.
They point out that each devotee has a particular image of the
Lord of which he is fascinated and to which he loses his heart,
according to the state of his mind. One devotee has declined
to worship 8ri Rama whom people glorify as one who enamours
all. He seems to have said: “O Riama, set aside your bow
and arrows for a moment. Put on the peacock crest and hold
the flute in your hand. Then I shall make my obeisance to you.”
In taking such a posture the devotee fails to recognise that that
day’s Kysna is the Srf Rama of the past age. In proof of this,
a gopika relates an incident during Krgna's childhood. “ Yasoda
places Krsna in the cradle and, while swinging it, begins singing
the story of 8rf Rima. “Ram¢ nima babhiva:” Once upon a
time there lived a man called Rima ; Krsna said *“ Hum.” Tada-
bala Sit8ti-Sita was his wife.” Krsna said ‘ Ha.’ * Tau piturvicha
panchavatl van& viharatah: Obeying their father’s command they
went into the woods and were wandering in Panchavati.” * Tama
harad Révapah: Sita was stolen away by Ravana.” When the
story comes to this point, Krsna, who is getting drowsy as a prepa-
ration for sleep, suddenly springs up crying, * Soumitr kwa dhanur-
dhanurdhanuriti: Laksmana! the bow, the bow, the bow ™.
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From this, it is clear that this Krsna is the Rama of yore. Yasoda,
too, calls Krsna, now and then by the name of Rima; she sees
no difference between the two.” These observations of the gopika
effect a compromise between the disputants; and as both Rima
and Krsna are the same to them, they decide to sing the praises
of both. As they are then in Nandavraja during the time of
Krsnavatara, they will sing his glories first and later those of Rama.
So while awakening the girl that day, they refer to both these
stories, of Rama and of Krsna.

Today’s gopika holds a pre-eminent place among her friends
for the beauty of her eyes. If only a woman has beautiful eyes,
how can Krsna refrain from going in search of her and fail to
find her? With such assurance does the gopika remain at home
lying on her bed. *Eye’ signifies ¢ Knowledge.’ The beauty of
Knowledge consists in a clear understanding of the nature of the
individual self and the nature of the Supreme Self. To know that
the self belongs to the Supreme and is dependent on Him and that
it is to be protected and saved by Him, is to have the correct under-
standing of self. To know that the Supreme is the Possessor, the
Saviour and the Ordainer is to have a correct understanding of
the Supreme. Those whose knowledge of both is perfect, make
no effort of their own to attain the Supreme. They will disburden
their minds and give up all activities, in the conviction that, as
they are His possessions, He will take them Himself. The gopika
to be roused today has the desire to attain Krsna, but she makes
no effort towards that end. She goes to a couch, once used by
Krsna and later forsaken, and feeling enamoured of it lies on it,
smelling its fragrance and enjoying its touch.

Pullinvay kinddnai ppollavarakkanai
kkillikkalaindanai kkirtimai padippoy
ppillaigalellarum pavaikkalampukkar
velliyelundu viyalamurangittu
Ppullum Silumpinagan podarikkannindy
kujlakkulirakkudaindu niradade
pallikkidattiys paviy ninanndjal
kallan davirndu kalandelo rempdvay
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Summary.

All our companions have reached the place of ritual, singing,
all the way, the glories of Krsna (who has saved himself and us by
splitting, in twain, the mouth of Bakasura who has taken the
form of a crane); and the glories of Rama (who has in sport pinched,
as one nips the tender buds, the ten heads of Ravana and thrown
them down into dust). O girl, with eyes resembling lotus-flowers
enfolding bees within, and with looks resembling the deer’s! Look!
Venus is rising; Jupiter is setting; and the birds are twittering.
Why do you continue to lie in bed, instead of having a cool refreshing
bath which stills the torment of separation from Krsna? O girl
of tender susceptibility! On this auspicious day, give up your
shyness, join us and share your bliss with us.

Commentary.

1. Pujlinvay kindanai

At the outset, the gopikas praise Krsna who has split, into
two, the mouth of the demon-possessed crane. In this, they refer
to the story of Bakasura. A crane settles down stolidly on the
water-margin and is waiting for a chance to smatch food. A
demon finds Krsna there and wants to put an end to him by swallow-
ing him. So he enters the crane and the latter becomes ‘possessed.’
Krsna scents this and deliberately puts himself within the reach
of the crane; and when it opens its mouth to swallow him, he
splits its mouth into two and kills it. Of the several miracles
performed by Krsna, this one is the most trivial. But the gopikas
choose to mention this insignificant incident, and not such feats
as the pounding of Kaliya or the lifting of the mountain Govardhana.
As a matter of fact, there is no difference of ¢ big’ and * small,
* great ’ or * low ’ in the sports of Kysna; to him who is All-powerful,
all exploits are equally small; and to us, all are equally miraculous.
Killing Ravana during the incarnation of Rima stands on a par
with splitting Bakéisura in twain during the incarnation of Krsna.
These demons are our enemies who come to keep God away from
us, Their attempts at putting an end to God signify their efforts
at making Him invisible to us. We cannot eliminate such enemies;
God alone must put an end to them. All that we can do is to
Jet Him exterminate them. Those, who believe that the Lord is
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the only means to attain Him and so surrender to Him, do net
think that their devotion will be an instrument or agency to take
them to Him. But those who adore God, with the aid of their
works and the knowledge they have acquired, develop devotion;
and they endeavour to reach Him with. devotion as their means.
Those who cling to Him as means, with their incompetence and
ignorance co-operating with them, accept for support His power
and His knowledge, and remain steady in that conviction. Preten-
tiousness is the principal enemy to that conviction. To appear
to be different from what we really are is what is called pretentious-
ness (Dumbha). He whose very life consists in doing evil to
others tries to present himself as a man of gentleness and purity.
The crane lives on fish and lies in wait at the water-margin, only
to catch and swallow fish. But the purity of its form, its stead-
fastness, and its half-closed eyes in meditation, make it look like
a yogi who has given up all worldly affairs. There are some who
inwardly feel that they have the competence to protect themselves,
but appear and behave outwardly that God alone is their means
and refuge. Such false supplicants are the cranes. God destroys
this enemy of pretentiousness and gives Himself to us. Preten-
tiousness and ego are the principal enemies that oppose our reaching
the conviction that He alone is the means to attain Him. He
eliminates those two enemies and creates in us the faith that He
is the means. This is the significance of the episode of Bakdsura.
Thereafter, the gopikas talk about the story of Rivana's death.
Now that they have sung the glory of Krsna who is close and
familiar to them, they turn to glorifying Rama of an earlier age.

2. Pollavarakkanai killikka]aindanai:

They glorify Rama as the one ‘“‘who has pinched and cast
away the wicked demon.”

Now they turn to the very embodiment of goodness, $rf Rama,
who has suffered immeasurable distress because of separation
from one of their sex, Sita. Ravana is of a despicable character
in that he has not allowed mother and father to remain together,
but separated them from each other. It is like separating the
body from the self. Thinking of that wickedness, they mention
it first, “ Polla: wicked.” “ Words fail to describe the enormity
of that wickedness—the wickedness of taking the mother captive,
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Unable to find words to describe Ravana’s wickedness, Vibhigana
merely says about his brother that he is “a bad character:
Durvrttah.” Finding no limits to Ravana’s meanness, Sita
addresses Révana as “Nicha”, a despicable fellow. ‘ Among
the demons, there is one who has become a false deer; there is
another who has shown a false head; but there is none who has
this audacious wickedness of carrying off Sri Mahalaksmi from
the Lord-of-all. Hence they say *the wicked demon,” without
mentioning his name. There is no need to mention the name;
the words * wicked demon ™ spontaneously suggest * Ravapa.”
“I shall roll the whole world, including its mountains, upside
down—Jagatsadailam parivartaydmyaham ®—Such is Ravana’s
boast. The same Réavana has put on disguise and carried off Sita
in a clandestine manner; and in this is his wickedness manifest.
A doubt may arise as to whether there is any distinction among
demons as ° virtuous * and * wicked,’ since all of them are * wicked."
But consider what Sirpanakha has said: “ Vibhisapastu dhar-
mitma ”—* But Vibhisana is full of virtue.” That shows that
among demons, too, some are virtuous. But Ravana is the most
wicked among them. It is such a demon that is pinched and
cast away.

If in a garden some pest attacks the tender budding leaves
of a tree, the affected leaves are nipped with finger-nails and thrown
away. With such ease and in facile sport, Rima pinches the
heads of Révapa and casts them away in disgust. The whole
world is God’s garden. The vicious are like the pest-infected
buds. To the Lord who by His mere volition creates, sustains
and destroys all the worlds, chopping off the heads of Réavana
is the work of a trice. To indicate that this is the least little work
for an Almighty One, the words “ pinched and cast away ” are
used in this context. The wife of a hero generally adopts this
method in relating the valiant deeds of her husband. She presents
the lifting up of the Govardhana mountain as a facile act of picking
up a small stone; and the striking off of Ravana’s heads as a small
part of easy sport, nipping off sick buds.

81 Rima has had to face many ordeals, according to the
Rimiyapa, in bringing about Ravapa's death. Hé¢ makes an
enormous effort to kill him. It is a prolonged process: making
friendship with Sugriva, sending Hanumin on an expedition in
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search of Sita, bridging up of the sea, finally receiving spiritual
instruction in Aditya Hrdaya from Agastya etc. How then can
it be said that Rama has killed him with great ease? This is a
legitimate doubt. But let us recall to mind the situation presented
in the epic at the time when Vibhisana seeks succour from Sri
Rama. Sugriva opposes the idea of giving protection to Vibhisapa,
because he apprehends trouble from him, as he has come from
the enemy-camp. Sri Rima is determined to give him refuge
whatever might happen. To remove Sugriva’s doubt and allay
his fear, Rama declares ;

 Pi3achan danavan yaksan prthivyam chaiva
Raksasan angulyagréna tan hanyam icchan Harigané3wara”.

Sugriva! I can, if I so choose, kill with my finger’s tip all
the ghouls, devils, demons, and elves.” Sugriva looks in such a
way as to suggest that  if that is so, why all this bother? Why
not kill Rivana at once?” To this Rama says “icchan—I can
kill if I will it so. But I do not propose to do it.” From this,
it is clear that although he is Almighty, he has not intended then
to kill Ravana; and so he has spared him. That Rama possesses
the power to destroy any at will is evidenced in the incident described
below. S8ri Rima seeks a favour from the lord of the ocean and
prays to him to give passage to Lanka. When he does not respond,
Rima flies into rage and fixes an arrow to his bow to punish him.
The lord of the ocean explains his difficulty and seeks forgiveness
of Rdma for his natural incompetence to dry up and suggests
the alternative course of building a causeway. He requests him
to aim his arrow at his enemies in the northern portion of the
ocean when Rama declares that his arrow cannot remain ineffective.
Rama does accordingly and destroys them.

811 Rima commands Sugriva to fetch the person that has
come to seek his protection adding that even if he be Rivapa
and not Vibhisapa, he is prepared to grant him refuge. He will
not have the courage to make this offer to an enemy unless he is
confident that he possesses extraordinary prowess. It is clear
from these magnificent deeds that 3t1 Rima is all-powerful and
that he is conscious of his might. But he endures all these ordeals
not because he is unable to kill him with a mere exercise of his
volition but that his magnanimity and fortitude might shine all
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the more prominently. Sri Rama’s intention is only to mend
Révana and not to kill him unless it becomes absolutely necessary.
That is why he spares him for so long a time, although thereby
he exposes himself to several troubles.

The crane that Krsna has killed is the vice of pretentiousness
(Dambha). Ravana is the ego; and the ego (Ahamkira) is more
dangerous than pretentiousness. It is the ego that makes one
what one is not. It is the ego that creates the idea that this body
is the self. With that thought, the relationship between the self
and the Supreme Self becomes distant. This is what is implied
in Ravana carrying off Sita. So long as the ego exists, virtuous
qualities, however manifold they be, fade into insignificance.
If a single drop of poison is put in grape-juice contained in a goblet
of gold, the whole drink becomes unacceptable. In a similar
way, a little ego is enough to render futile all the virtues and all
the knowledge that a person possesses. This ego must be eradicated
and the Supreme only can do it. Doing this, He will make the
individual selves recognise the relationship that they have with Him.

3. Kirti mai padippoy

Singing the glories of Krsna and Rama, the gdpikas reach
the place of the ritual. Unable to refrain from singing their glories,
they move forward, the song sustaining them. Ravana has
surrendered to Rama’s prowess and Vibhisana to Rama’s character;
and Sidrpapakha to his beauty. Thus the qualities of 8t Rama
have the power to make his enemies enamoured of him. No
need to say how the women who love him and cannot bear separation
from him feel towards him. Men who are subject to the bondage
of birth-and-death and who rebel against God and declare their
independence, come to realise their lapse and crave for His succour
and sing: “Nam¢ Nardyaniya: Nothing is mine, everything is
yours.” Likewise, the gopikas lose themselves in singing the glory
of God who has helped them by putting an end to Baka and Ravana,
the demons of Dumbha and Ahamkara, who have tried to bring
about their separation from the Lord.

The reputation of 3ri Rama as warrior does not lie in his
killing Ravapa. It is reflected, rather, in the way he treats Ravapa,
when the latter stands alone, defenceless on the battle-field, with
his horses dead, his chariot smashed and his bow broken:—
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“ Gacchanu janami randrdi tastvam pravisya ratrimchara rija
Lankan a3vdsya niryahi rathi sadhanvi.

O demon King! you are tired in battle. I give you leave
to depart. Go into Lanka. Take rést. And then come back
equipped with a good bow and in a new chariot.” Rima’s nobility
is revealed in this chivalry of releasing the enemy who has fallen
helpless into his hands. Thinking of this episode, how could
any one withhold praise from him? The gopikas, recalling to
mind the nobility of Krsna and Rama, glorify them and feel rejoiced
that their killing Baka and Ravana respectively has been for their
sake only. Unable to contain their happiness, they express it in
song; and it is that song that gives strength and steadiness to their
gait. * Path8yam Pundarikaksa nima sankirtanimptam: The
nectar of the song glorifying His names is what they carry with
them for nourishment on their way.”

4. Pillai gal ellarum pavaikkalam pukkar:
“All the girls have reached the place of ritual.”

The gopikas reach the venue, previously determined, for
meeting Krsna. This place is called Kalaksépa Katam,” “ Kalak-
sépam > does not mean ‘idling time.” * Kala” means “death.”
Separation from God is death. Kalaks8pa means distancing this
separation; that is, coming close to God. The place fixed for
meeting the Lord is the Kalaksdpakitam. Now they invite the
gopika within to wake up and come out to join them. But she
tells them that the other girls in their eagerness to meet Krspa
may have gone there long before the dawn. Their going there
cannot be taken as a sign of dawn. She wishes to know if they
can point to any other sign.

5. Velli yejundu viydiam urangittu:

“Venus has risen; Jupiter is set.”” As they belong to the
gopala community, they are in the habit of determining the passage
of time .by the rising and setting of stars. They have heard that
the rising of Venus is a sign of daybreak and so mention it, and
not because they have had knowledge about the stars. The rising
of Venus and the setting of Jupiter signify that pure knowledge is
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arising and ignorance is fading out. Venus and Jupiter respectively
symbolise ‘ knowledge * and ‘ ignorance.’ Venus is the preceptor
of demons. He holds the secret art of reviving the dead. Hence
he is identified with knowledge. This secret art protects us from
separation from the limiting adjunct of the body. To be in eterna]
union with God is to have deathless life, and this comes from
knowledge. The rising of Venus signifies the emergence of
knowledge. Jupiter is the preceptor of the celestials. But he is
also the propagator of atheism propounded by Charvaka. So
his setting signifies the subsidence of ignorance.

There is a different way of interpreting this. “ The thought
has sprouted in us to acquire knowledge through the spiritual
instruction of a preceptor. But the time is coming when that
good thought may get clouded by the spreading ignorance. You
must rise and save us before the urge for knowledge perishes under
the influence of time, and ignorance holds full sway.” It is to
bring out this idea that the gopikas refer to Venus and Jupiter.
Jupiter symbolises the Divine affluence and Venus the Demoniac.
The Demoniac elements are coming up; that is, ignorance is
flourishing; and the divine elements are subsiding; that is knowledge
is languishing. You must come to our rescue before it is too late.”

The girl within is not satisfied. She is of the opinion that
because the gdpikas always desire union with Kysna, they think
that it is always dawn; and all the stars appear to them as Venus
and Jupiter. So she is not convinced that this can be taken as a
true symbol of dawn. Then the gopikas mention another sign.

6. Pullum 3ilumbina gan :
“ The birds are chirping.”

Reference has been made to the clamour of birds in Pa3urams
VI and VII and is made again in this Paduram. The noise made
by birds as soon as they wake up is mentioned in VI; and in VI
is described the sound caused by mutual exchange of parting-
words of the awakened birds before they leave their nests. In
this Pasuram, reference is made to the sound made by the birds
as they roam about in search of food. These birds are the &chirys,
Those sages who ever abide in spiritual experiences are unable to
.contain them within themselves and spontaneously express ‘them

15
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in words as they wake up, That is the clamour in Pasuram VI.
Before they part from each other they recount their experiences
for mutual benefit;that is-the sound in Paduram VII. In this
Pasuram (XII), the sound refers to the imparting of spiritual
instruction by sages to their disciples. This is their sustenance,
their life itself; and they move about in search of aspirants. The
gopikas urge their companion to rise and join them: ‘ While
the sages are thus going about and imparting to others their
experiences, which they are unable to contain within themselves,
it is unfair that you shut yourself up in isolation and remain mute,
keeping to yourself all your experience.” Still, the gopika within
ignores their pleas and lies still. They then think that the reason
for her indifference towards them is her pride in having beautiful
eyes. Now they praise the beauty of her eyes.

7. Podari kkanpni nay

O Girl! with eyes like lotuses enfolding bees within;
O Girl! with eyes competing with lotuses;
O Girl! with eyes like the deer’s with wandering looks.

The word “ ari ”’ carries three meanings: bee, deer and enemy.
““ Podu ari kap " Lotus-eyed or deer-eyed or with eyes resembling
the bees in the lotus. In beauty, her eyes compete with the lotus-
flower; in quick-moving looks, her eyes compete with the deer’s.

A prominent feature of the Supreme Self is the beauty of His
eyes. His name is * Pundarikaksa—One whose cyes are like
lotuses. Anjan&ya begins his description of Rima thus: “ Rimah
kamala patriksah: Rima has eyes resembling lotuses.” He
starts with the description of the beauty of his eyes. Sita who
has dark eyes, asitékgapa, deserves to have for her husband the
beautiful lotus-eyed 311 Rima. Captivated by the beauty of
her eyes, ST Rama himself goes to where Sita is; she has not gone
to him. The gopika within seems to feel that Krsna must go
to her and not she to him. Such is her pride in her beauty.

. Comparison is here instituted between the eye and (1) the
lotus-flower (2) the bee in the lotus and (3) the looks of the deer.
The lotus is born in mud, lives in water, and draws sustenance
from water; and its flower faces the sun that shines in the sky.
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The flower blossoms in sunshine and folds up in its absence. Living
in the bondage of Non-self (Samsara) with a body that is sustained
by material things of the world, the self looks up to the Supreme.
It blooms with spiritual experience so long as it has the vision
of the Supreme; and folds up in His absence. To have this
knowledge of the influence of the Supreme on the self, is to possess
an eye like lotus.

The feet of Srimanniriyana are lotus-flowers. To make
them a permanent habitation and to suck the sweet juice flowing
from them and to get intoxicated and drowsy like the bees, is to
possess the eye of knowledge (which resembles the bee in the lotus).

The eyes of the deer are ever unsteady and the looks always
wandering. That kind of unsteadiness makes for beauty in the
eyes of woman. Even though an aspirant has perfect spiritual
experience, there is an apprehension, caused by his excessive love
for the Lord, that some danger may befall that experience; and
it is this anxious fear that keeps the mind alert and the eyes wander-
ing. This is to possess eyes that resembles the deer’s.

The description of the beauty of eyes indicates one particular
type of worship. The Upanidad propounds a kind of worship
of Srimannarayana who is immanent in the centre of the sun in a
particular form. This worship is known as antaraditya vidya.
The Purusa who appears in the centre of Siryamandala (Zone
of the Sun) has a body of glistening gold; he shines with golden
beard, golden moustache and golden nails. * Hiranyasmasruh
hiranya nakhah apranakhat sarva &va suvarnah.”) Again, that
Purusa is bright with eyes resembling a red lotus in fresh bloom
which has sprouted from deep waters with a strong stalk.” (Yathd
kapyasam pundarikaméva maksini). By worshipping that Purusa,
that gopika could have eyes resembling His; and that feature is
referred to in their address to her. It is Narayana, the Purusa
in the Centre of the orb of ihe Sun that is adored through Gayatri
mantra, As she has set the bee of her mind on the Puruga propoun-
ded by the Gayatri, she has eyes resembling the bee in the lotus.
As slong as the bee roams around the lotus, it makes a buzzing
sound; but once it enters the flower and sucks in the juicq, it becomes
silent. Those who are deeply immersed in spiritual experience,
likewise, become mute. Childhood is characterised by unsteadi-
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sess. The unsteadiness in her looks, which resemble those of a
deer, indicate her childhood. The three dominant characteristics
of those who abide in spiritual experience are: scholarship, childhood
and silence. To say that she has eyes resembling lotus is to suggest
her scholarship; to say that she has eyss resembling the eyes of a
deer is to signify her childhood. To say that she has eyes resembling
the bee in the lotus is to indicate her silence. The girl they are
awakening is one who is immersed in perfect consciousness of God.

8. Kullak kulirak kudaindu niradade palli kkidattiyo

“ Why do you still lie in bed? Why not immerse yourself in
cool refreshing waters?”

“ Should you not have a bath to mitigate the torment caused
by separation from Krsna? Even if the waters are a little warm,
you will have no relief; and if the sun’s rays fall on them, the waters
get heated and they fail to cool us. So while it is still dark and
long before the day breaks, we must take the bath so as to feel
cool and refreshed. Get up and let us go now and have the bath.
Tormented by separation from Rama, Bharata used to go to Sarayu
river about midnight and take a bath to bring down his misery.
Likewise, why do you not bathe to mitigate your pangs and to
help to reduce our suffering? Is the beauty of your eyes meant to
keep you isolated in bed? With that beauty, capture Sri Krsna
and enthral him. Bathe in the meditation of his qualities, and
fully immerse yourself in the stream issuing from the sweet and
exhilarating showers of his charming personality. Having thus
refreshed yourself, bring us relief. Our words are too feeble to
describe your beauty. We take refuge in your beauty to secure
for us Krsna's goodwill. With your enchanting beauty, you
may have long ago joined Kpsna, participated in the sports and
pastimes in the waters of Yamuna and rested on his lap. It is
not up to you to rest on a bed, smelling its fragrance and feeling
its thrill, under the impression that it has been once used by Krspa.
Your situation, unfortunately, is similar to one who, having heaps
of rice everywhere, turns to begging for alms.

The ‘bath’ here means union with God or enjoyment of

contemplation on God’s attributes; and that experience eliminates
the pengs. of separation from Him. To have this welcome relief
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in company with other devotees is what is signified by taking the
bath in the dark, long before daybreak. The gopikas request
the girl within to lead them in experiencing God’s attributes and in
attaining union with Him.

9. Pavay ni
“ 0! You embodiment of delicate womanhood!

It is not up to you to experience God’s attributes alone in
isolation. For your delicate tenderness, you should be with God
and should be receiving our services. It is improper for you to
rest alone. The very day you became the target of Krsna’s eye,
that very day your womanhood accomplished perfection. You
should be ever with him and never by yourself It is the nature
of woman to live with her husband and children and not by herself
alone. So be with Krsna and graciously help to save us.

10. Nanndlal

“ These days are good.” The time is propitious. The very
elders, who have been keeping the gopikas aloof from Krsna's
sight, have now agreed to their meeting him. In fact, they have
specifically desired them to meet him. When the time is so
propitious, it is regrettable if they do not join him.

The time when the tendency ‘o purity erupts is the time con-
genial for spiritual experience. Not to use such days for spiritual
effort and to allow them to waste is to be regretted. When Sita
is away in Lanka, Rima says: “I do not grieve that Sita is far
away from me; nor do I grieve that Ravana has carried her off.
Alas! her youth is wasted; and that sorely grieves me.” These
words smack of hungry passion. To feel sad that Sita’s youth,
which would have given him happiness, is passing, is to express
a commonplace sentiment, not worthy of Rama. But we should
go deeper into it to understand its meaning. There are some
who, kept away from the Supreme by their ignorance and unable
to attain Him, struggle in vain in misery. There are others who,
though eligible by their worth for attaining Him, fail and go to
ruin. Those in the latter category have the youth-that makes.
them fit to be enjoyed by the Supreme. But as they are away
from Him, He grieves for them more intensely than they do for
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themselves. It is this idea that is conveyed by Rdma’s words
that he feels sad that Sita’s youth is wasted. The gopikas have
recognised the worth of the girl within. Though having the fitness
to enjoy spiritual experience, she still remains alone by herself.
Telling her that it is this aloofness that grieves St Krsna, they
invite her to join them and enjoy him.

11. Kallan davintru kalandd elorempavay
“ Give up your slyness. Join us.”

The cunning of this gopika consists in her contemplating
Krsna’s attributes and sportive activities and enjoying them in
private by herself. It is a clandestine act. The gopikas blame her:
“It is not for your bliss that you enjoy spiritual experience. You
indulge in it only for giving us the happiness of looking on your
body when you lose yourself in ecstasy with spiritual experience.
‘What right have you to hide that body which is meant to be ours
and prevent us from the pleasure of looking on it? It amounts
to robbing us of what is ours—that is theft. Isn’t it?”

The individual self is the possession of God. To think that
it is independent is to steal what is God's. The body of the
preceptor who has experienced God is the precious property of
his disciples. To hide it from the disciples is as much as stealing
their property. That is why the gopikas exhort her to give up
this practice.

The individual self belongs to the Supreme Self. Forgetting
this, the self thinks that it has an independent existence. Thatis a
lapse, in as much as it amounts to stealing what is God’s. But
when God forgives it, the stain is removed. But if the Supreme
Self, who is the owner, denies his ownership, there is none who
can rectify it. We belong to the devotees of God; we are their
property. We may, out of ignorance, forget that we are their
possessions; but when our lapses are condoned by them, we become
free from stain. But if the devotees of God themselves disown
their possessions and snap their relationship with individual selves,
who is to forgive their lapse? The mother does not get angry
when the child, out of ignorance, declares that it has no relation-
ship with its mother. The mother overlooks this lapse and when
the child turns again to her, she gladly welcomes it to her bosom.
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But if the mother disowns her child and keeps herself aloof, who
is to forgive her? So the gopikas tell the girl within; “ We belong
to you, we are your property; your bliss is for us. So show us
your body which is thrilled with your bliss and come out and
join us. Together we shall enjoy Krsna. This is what is right
for you to do. Come.”

In this PaSuram, the gopikas are awakening Peridlwir. He
is known by two other names, Visnuchitta and Bhattanitha. This
Bhattanatha is the father of Andal. He delights in offering flower-
garlands to Vatapatraiayi, the presiding deity of Srivilliputtar.
Obeying God’s command, he enters into disputation with the
scholars of the court of Vallabharaya and establishes the supremacy
(Paratwa) of Srimanndrayana. Vallabharaya honours him. Bhatta-
nitha is seated on elephant-back and taken in procession. Then
he is blessed with the vision of Srimannarayana, with his two
consorts, Bhiidévi and Laksmidévi on either side and all mounted
on Garuda. Moved to ecstasy by this glorious vision and prompted
by excessive love for Him, he sings the * pallandu ” benediction,
to avert the evil eye. ‘Om’ is uttered before the recital of the
Vé&das. In the same way, this Pallindu benediction is recited
before the Tamil Divya Prabandhas are read. As Bhattanitha
is a great saint who has visioned the auspicious form of the Divine,
he is presented in this Pasuram as a gopika with beautiful eyes.

By describing that the eyes are like lotuses, it is made clear
that the eyes of Bhattanatha open fully when he sees the Supreme;
and close when worldly pleasures present themselves. As he is
constantly disturbed by his anxiety, born of excessive love, about
the safety of the Supreme, his eyes shoot forth wandering looks
like those of a deer. As he 1s Vignuchitta, who has set his mind
steadily on the feet of the Supreme. his eyes are compared to the
bee enfolded in the lotus. As his conduct proclaims, there is no
trace of pretentiousness and ego in him; to indicate this, the gopikas
glorify Krsna who has killed Bakasura, and Rama who has killed
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Ravapa. To show that, by God’s grace, ignorance has perished
and knowledge bloomed in him, reference is made to the setting
of Jupiter and the rising of Venus. From the situation presented,
and the ways in which the girl is addressed, it is clear that Perid]wér
is awakened in this Pasuram.




PASURAM X1V

PREFACE.

A gopika who has promised to get up early and awaken the
other girls and who is capable of being the leader of the company,
remains asleep; and the party comes to her to awaken her. Losing
herself in complete spiritual experience, she forgets her promise
and stays at home. She has a garden behind her house; and
in it there is a well with steps leading to the waters; lotuses and
tulips flourish in the waters. The gopika is lost in contemplation.

The methods adopted to acquire valid knowledge are called
‘“ praminas.” These methods are 1. direct perception (pra-
tyaksa) 2. inferential perception (anumina); and 3. Sabda
pramana or friend’s testimony (apta vakya). The knowledge
derived from the experience of the senses comes under ‘direct
perception.” Knowledge acquired by seeing an object with the
eye, hearing a sound with the ear, smelling with the nose, touching
with the body, tasting with the tongue, is direct knowledge.

Sometimes the sense has no connection with the object; yet
by knowing the relationship of cause with effect, the cause is guessed
by looking at the consequence. This knowledge is attained by
¢ inferential perception.” Fire and smoke have cause-effect relation-
ship. When one is there, the other also is there. Where there is
smoke, there must be fire. There can be no smoke without fire.
When those who know this connection see the smoke, they conclude
that there is fire there, though they do not see the fire. This is
inferential knowledge.

Sometimes, knowledge of a thing is acquired by trustfully
accepting the word of a friend about it; and this is called (illumined
knowledge) Sabdajfidna. A friend’s testimony is the basis of this
knowledge. A friend is one who speaks without misapprehension
(bhrema) and lapse of memory (praméda); and he speaks to promote
cur interests. But in this world there is none who is completely
free from misapprehension and lapse of memory. The all-knowing
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(omniscient) Lord, and sages who, by His grace, have received
luminous knowledge, can alone count as true friends. The V&das
and other scriptures which have emanated from them come under
this third category, illumined knowledge, Sabda Jfiana, The
Vé&dantins accept all the three modes; the Charvakas, who are
atheists, accept only direct perception; the Buddhists accept both
direct perception and inferential perception. The gopikas being
Védantins, accept all the three methods of knowledge. The gopikas
have given evidence for dawn; they have mentioned what they have
directly perceived, what they have seen and heard, and also what
they have inferred. In this Pa3uram they accept as valid the word
of a reliable friend of theirs; and thus prove their stand as V&dantins.
To them daybreak signifies rise of knowledge. They accept direct
perception and inferential perception as methods of valid knowledge,
so long as they are not contrary to the scriptures. In this Pasuram,
they show that they recognise the dawn or the rise of knowledge
by all three methods—of direct and inferential perceptions and of
trustful acceptance of friend’s testimony, which is based on illumined
knowledge, inspiration or intuition.

In order to attain to the vision of God all the three—sravana
reverential hearing; manana, meditation; and nidihidhyasa, steady
contemplation—are considered as methods. Of them, nidhidhyasa,
steady contemplation, is considered as the most important or primary
method. It enables the aspirant to have the vision of his objective
with the clarity of direct perception. The method of meditation
promotes the steadiness of the mind. The method of reverential
hearing removes folly and enables wisdom to emerge. These
states are exemplified in the ten gdpikas that are awakened. In
Padurams VI and VII, the state of hearing is presented. The
feelings of attachmient and hatred, which cling to the mind, are
eliminated by hearing; that the mind is purified of them is shown
in Paduram VIII. The conditions of the gopikasin Padurams
IX to XII indicate the state of meditation and how gradually the
intellect has gained in strength. In the XIII and XIV Pasurams,
the gopikas who are in a state of steady contemplation are awakened.
Steady contemplation alone is true worship.

Worship takes several forms:—Adoring an external object;
adoring the One who is immanent in objects. In Pasuram XIII
the gopika is said to be worshipping Srimannardyana as installed
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in the centre of the sun’s orb. The gdpika of this Pasuram (XIV)
is worshipping the Lord immanent in her heart. This last mode
of worship is known as Dahara Vidya.

Daharam vipagpmam paravedma bhiitam
Yat pundarikam puramadhya samstham.

“The lotus situated in the central part of the body is sinless and
subtle and is the abode of the Supreme Self *—thus declares the
Upanisad. This body is the city. The Supreme Self assumes a
subtle form and with the name Dahara takes up His abode in the
heart of the body of the adorer so as to do him favour. To worship
Him is called Dahara vidya. When worshipping Him, the devotee
adores not only Him but also His attributes. Such worship is
called ‘ Piirpopasana *—Full worship. The gopika of today is in
the garden to the rear of the house, observing the lotuses and
tulips in the well. From this we may infer that she is engaged
in Daharopdsana, the worship of the Lord residingin the heart.
As she is addressed as ‘the perfect one’ Pirnurdld, it is clear
that she has reached tipeness or perfection in worship by adoring
God and His qualities. The gopikas awaken such a leader and
such an adorer today.

Ungal pulaikkadai ttottattu vaviyul
Jerigalunir vaynegilndu ambalvaykiambinagan
3engal podikkirai venbal tavattavar

[Py

tangal tirukkoyil jangiduvan poginrar
engalai munnam eluppuvan vaypesum

nangdy! elundirdy nandddy! navudaiydy
arigodu 3akkara mendum tadakkaiyan

pangayakkannanai ppadelo rempavay.

Summary.

The gopika who has pledged to awaken them all for the bath
has failed to do so and is lying still; she is now awakened by the
‘others,
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“O perfect one in worship! The red lotuses in the well
situated in the garden to the rear of the house aré blooming;
and the black tulips are folding up. Arise! The ascetics who
have fine sets of white teeth and who are filled with a spirit of
renunciation have put on their ochre robes and are going to
their temples for worship. Arise! You have pledged your word
that you will yourself come and wake us up. Have you forgotten
it? O shameless girl! Get up! O adroit talker! Come out to
sing the glory of the Lord of the lotus-eyes and long arms, who
holds the conch and the disc in his hands.

Commentary.

1. Urga] pulaikkadaittoftattu vﬁw/'iyu_l
Serigalunirvdy negilndu ambal vay kiambinagan

““ The red lotuses in the well in the garden in your backyard
are blooming. The dark tulips are folding up. The day is breaking
and we are standing at your door. How is it you do not wake
up?” In reply, the gopika in the garden says: *from what
sign do you say it is dawn?.” The party replies: “ The blooming
of the lotus and the folding up of the tulip—does not this sight
indicate the advent of dawn?’ Then comes the gopika’s reply:
“ You have come to my door with love; and that love has opened
your eyes wide; and so you think that lotuses are blooming. As
I remain-inert and not talk to you, your faces shrink, and so you
think that the tulips are folding up. The dawn has not arrived”.
Then the callers resume the argument by saying: * We do not
speak of the blooming and the shrinking of the flowers in the
village; we refer only to the flowers in your well.” Pat comes
the reply: It shows that they have not bloomed or folded of
their own accord; you are forcing them to bloom or fold. The
gopikas are ready with the rejoinder: * The garden in your rear
yard does nmot permit even sunshine to enter it. If the lotuses
in your well have blossomed and the tulips have folded, it is because
of the ripeness of time and not under compulsion from any g A
Having seen these fiowers bloom or shrink in fields outside, the
gopikas infer that those in her garden also do likewise. Even
if the sunshine does not penetrate to where they are located, it is a
natural instinct for flowers to bloom or shrink according to the
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passage of time. Sri Rdma is in Milyavanta, suffering pangs
of separation from Sita. It is the rainy season; and as the clouds
overcast the sky, it is difficult to know how far the day has advanced.
But he comes to know that the sun has set from the sight of the
blooming buds of malati creeper, of the shrinking petals of the
lotuses and of the returning flight of the birds to their nests. ‘Vikasam
tyacha malatya nimélascha pankajaih niliyamanaih vihagaih.’
In a similar way, even if the sunshine cannot penetrate into her
garden, the lotuses and the tulips bloom or shrink at the appropriate
times in a natural way.

Finding the gdpika unmoved by what they have said, the
callers aim at provoking her by saying *your garden.” They
think that the word * your ™ will shock her into awareness of her
condition. Those who cultivate the presence of God believe
that they belong to God and are entirely dependent on Him. To
those people who have knowledge of their selves, the thought of
*“I” and * mine,” ego and possessiveness, is unacceptable. They
feel upset and distressed if any thing is said to be “ theirs.” They
believe that their selves belong to God or to God’s devotees. To
think of them as their own makes them miserable. * Dwyaksarastu
bhavén mrutyuh: Death consists in two letters: * mama® (mine);”
and eternal life in three letters: ‘ma mama’ (not mine). The
think of them as their own makes them miserable. * Dwyaksarastu
bhavén mrutyuh: Death consists in two letters: ‘ mama’ (mine);
and eternal life in three letters: ‘na mama’ (not mine). The
Alwars are ever afraid of uttering the words “I” and * mine,”
when they give spiritual instruction to others. Instead, they use
the words, “ You” and “yours,” “nir,” *numadu,” and tell
their disciples to give up the notions of ‘I’ and * mine * completely.
Knowing this secret, the gopikas deliberately say, ** your garden,”
hoping that the girl will be shocked on hearing it and come out
of her self-absorption.

Though ego (“I”) and possessiveness (“ mine”) are to be
relinquished, they are not to be given up at all times. The feelings
of ‘I and * mine,” which emerge from the identification of body
with self, are to be ruthlessly climinated. But when the same
feslings sprout out of relationship with God, they are not to be
velinquished. *“ O Changeless One, I am yours; whatever is mine
is yours.” In this avowal, there is nothing wrong in saying “r”
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and “mine.” In declaring ‘I am a devotee of Vignu,’” there is
nothing blamable; in fact, having such attachment is to be cherished;
it makes for greatness. The gopika in the garden is not perturbed
by their remark, * your garden,” because she is of the belief that
all that is hers is His.

This gopika is worshipping the Immanent One. The Supreme
Self instals Himself in a subtle form in the lotus-shaped nerve-
centre located in the heart (Hrdaya pundarika). According to the
Tantra Sastra, the worshipper has to bring under control all the
lotus-shaped centres of consciousness and concentrate that chaitanya
(consciousness) on the heart-centre and meditate on the Immanent
One. This body itselfis a garden; that is, it is the base of enjoyment.
The nerve-system through which consciousness flows is encased
in the spinal column. All the strains (tipas), caused to the body
by the play of physical ills (Adhyatmika), by the actions of wild
beasts or venomous creatures (Adhibhoutika) and by the fury
of elemental forces (Adhidaivika) subside, as the ydgis move about
in this column of consciousness. This column of consciousness is
the well with steps leading to the waters. The lotuses in it are
the nerve-centres, (Nadi chakras) also called Padmas. These
centres are called: Miiladhara; swadhigtina; manipura; andhata;
viduddha; djiia; and sahasrira. To say that the lotuses have
bloomed’ is to indicate that °these centres of consciousness
are illumined.’ Siirya (sun) stands for knowledge; sunshine makes
the lotuses bloom; and knowledge illumines the centres of con-
sciousness. The tulips represent the senses which give pleasure
by playing on material objects. The tulips are shrinking. That is
as much as to say that an attitude of renunciation of sense-pleasures
has been formed. The gopika that is awakened today has knowledge
and renunciation and is in a state of steady contemplation. This
idea is brought out in the statement that the lotuses in the well
in the rear garden have blossomed and the tulips have folded
their petals.

This girl is completely engrossed in enjoying Krspa and is
having a stroll with him in the garden. The gopikas who call on
her indicate that they are aware of it, by making the observation
about the lotuses and tulips. Krgna comes behind her, covers
her eyes with his hands, bends his head over hers, makes his eyes
wide and drinks in her beguty. Then her eyes become tulips; and
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they close. His eyes are lotuses; and they open wide. It is usual
to liken the eyes of a woman to tulips and those of a man to lotuses.
That she has closed her eyes in the ecstasy of her union with the
lotus-eyed Krsna is here indicated.

This gopika has been able to figure out Srimannariyana in
her meditation; and now the same form directly appears before
her and she enjoys this vision. This is signified by the comparison
of the eyes of Sri to tulips and those of Nardyana to the lotuses;
that the eyes of both are together installed in her heart is recognised
by the gopikas, when they refer to the presence of both tulips
and lotuses in the well.

The individual self has three types of kinship with the Supreme
Self: (1) It belongs to the Supreme and to no other (2) It has
no other means of attaining Him than Himself (3) It is to be enjoyed
by Him and by no other. These three are called * Akaratraya’
for the self—ananya $esatva, ananya 8aranatva, ananya bhogyatva.
To know this triple-alliance is to have true knowledge of the self.
And this knowledge is what one gets by the constant recital of
the great incantation of Ashtaksari. This incantation, Tirumantra,
is represented by the garden. Strolling about in this garden gives
happiness to the self. The middle word of this incantation is
“namah.” The well which has steps leading to the waters
represents that word ‘namah.’ The rebellious spirit of independence
which prompts the self to think that he can save himself is washed
off by the waters of the well. Then the spirit of entire dependence
on Him becomes manifest. The spirit of independence which is
caused by ignorance is likened to the tulip that blossoms in the
night. This is now shrunk. Humility of dependence is like the
lotus. It shines by the knowledge of the self and of the Supreme
Self. Knowledge is the sun. The conviction that the self is
dependent on the Supreme Self is compared to the lotus that blooms
in the sun. The lotus has opened its petals wide. The girl in the
garden has the knowledge of self and has attained the stage of
complete dependence on Him. The gopikas recognise that the
girl has reached that state of illumination and tell her that they
too know that state. They imply this in giving it out as a symbol
of dawn,
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The girl continues the argument: “ You are hasty in your
conclusion that the lotuses have bloomed and the tulips have
folded. They have just begun to do so. Lotuses are not in full
bloom; tulips are not completely shrunk. The day has not broken
completely. It is only in the initial stage and it cannot be taken
as a characteristic of dawn. Those who have just tasted spiritual
experience think that even in that initial stage they have reached
the fulness of it. But that is no sign of acquiring a true, steady
and full knowledge. So the gopikas advance another sign of dawn.

Starting with the declaration that they accept the three
pramanas, modes of acquiring knowledge, they first deal with
inferential perception. Seeing that at dawn lotuses bloom and
tulips fold everywhere, they infer that the same must be true of
the lotuses and tulips in the garden of this girl. From this, it is
clear that they have accepted the inferential method (anumana).
They accept direct and inferential perceptions, provided they do
not conflict with the scriptures. Now they point out a sign which
is directly perceived (pratyaksa).

2. 3engal podikkirai venbal tavattavar
tangal tirukkoyil 3angiduvan poginrar

““The ascetics who have donned robes coloured red by the
application of the powder of ochre stone and who have white
teeth, are going for worship to their temples, carrying implements
to open the doors. It is dawn. Get up.”

One interpretation of these lines is not complimentary to the
ascetics. The ascetics are not genuine ascetics; they are fakes.
They indulge in sense-pleasures during night; but at break of day,
they clean their teeth white, put on ochre robes and proceed to
the temples just to show that they are true worshippers. The
point here is that even such counterfeit ascetics (timasic sanyasins)
have risen from sleep and are going to the temples. The gopikas
seem to suggest that when such is the case with false devotees,
true worshippers cannot lie still in bed. “ Won’t you get up?”

There is another interpretation which takes the ascetics to be
genuine worshippers of God. Tradition demands that only pure
ascetics should be assigned authority over worship at the temples.
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Following that tradition, ascetics (Jiyars) are the authorities to
conduct worship in sacred places like Tirupati and Srirangam even
today. In the early hours before dawn, they go to the temples
carrying the implements, designed to open the temple doors. So
their hastening to temples is mentioned as a sign of dawn. It is
dangerous to entrust the trusteeship of temples to worldly-minded
and self-induigent people. Mathapatyam yatih kurydt: Only
ascetics should have command over mathas or religious institutions
and places of worship. They wear ochre robes; their teeth are
pearl-white. Renunciation of worldly pleasures is here indicated
Chewing betel is a practice connected with amorous self-indulgence
Giving up the practice keeps the teeth white. To indicate that the
mind has turned away from sense-pleasures and is deeply attached
to the Supreme, the ascetics don the ochre robes. That the body
is like a garment which wears out is understood from a stanza
in the Gita: (Vasamsi jirnani yadha vihaya). The whole world,
sentient and insentient, belongs to the Supreme and carries out all
the affairs under His direction and for His glory. It is His body.
To think that it is ‘mine’ is attachment. To think it 1s ‘ His
and not mine’ is renunciation. The mind is the principal
instrument to bring about this detachment.

(“Mana éva manugyindm karinam bandhamoksaysh) ”:
Mind is the cause of bondage to men and also of liberation. The
mind which is attached to objects of sense, binds; the mind which
is detached from these objects, liberates. The mind that is attached
to the objects of senses is likened to a red ochre stone. Clothes
are dipped in a solution obtained by grinding this ochre-stone
to powder and dissolving it in water; and these clothes are worn by
ascetics. This ochre-stone is the mind that turns away from God.
Attachment to sense-objects is the red colour. Grinding the
stone to powder indicates the disintegration of that mind with the
true knowledge that the self is entirely dependent on the Supreme.
Dissolving the powder in water signifies the absorption of the
disintegrated mind in the knowledge of the nature and attributes
of God and of all things having close kinship with Him,
‘ Putting on the ochre-robes * implies ‘ having a mind which, filled
with love of God and of His spletidour, finds bliss in losing itself
in God-consciousness. The ascetics now on their way to the
temples are great devotees who have donned such ochre-robes.

16
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The second sign by which these ascetics are marked out is
the possession of white teeth. This indicates the renunciation
of all objects of sense-pleasures. Mouth is used for eating and
speaking. Purity in both these occupations, of eating and speaking,
is symbolised by white teeth. Clean food helps the emergence
of the tendency to purity (Sattwagdga) in antahkarana, the organ
of inner perception. It is only then that an opportunity opens
for devotion to set in. It is only food that brings about changes
in the proportions in which the three gunas (fundamental tendencies)
blend in the body. The mind is the principal instrument of spiritua
experience; and the mind is formed by what we eat. The solid
and indissoluble part of the food is eliminated from the body.
The more soluble part of it forms the blood and the flesh, the bones
and the nerves. The essence, the most vital part, becomes the
mind itself. If there is more of Sattwaguna in the articles of
diet taken in, the mind too becomes purer and more suitable for
spiritual experience. White teeth signify that the food taken is
quite pure. The devotees observe certain restraints in regard to
speech. Divine utterances help meditation. To have white teeth
is to be pure in speech as well. Detachment from sense-objects,
attachment to the Supreme Self, eating clean food and engaging
in pure speech-these exercises help people to acquire true knowledge.
Such people will be engrossed in meditation on God. Going to
the temple for worship here signifies the worship of the Immanent
One. The disciples will learn about the Supreme Being, who is
immanent in the heart, through the spiritual instruction of their
preceptor. This ‘instruction’ is indicated by the instrument,
Kunchekola, used for opening the temple-doors. The Supreme,
immanent in our hearts, is hidden by the doors of ‘ego’ and
‘ possessiveness,” ‘I’ and ‘ mine.” The acharya opens these doors
with his instruction and helps the mind to concentrate on the
Immanent One.

While imparting this spiritual instruction, the preceptors
adopt a particular posture of the fingers, known as upad&a mudra,
This upadéia mudra is represented by the instrument, Kunchekola,
which is used for opening the temple doors. There is a special
technical meaning underlying this mudra. The three fundamental
qualities are symbolised by the little finger, the ring-finger and the
middle finger; the individual self by the forefinger; and the Supreme
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Self by the thumb. Upadésamudra is formed when the tip of the
forefinger touches the tip of the thumb and the other three fingers
stand apart. The essence of the instruction of the charya is to
bring the individual self and the Supreme Self together and to
keep the three fundamental qualities segregated from them. The
preceptors are those who have completely renounced all worldly
pleasures, and who can, by their instruction, impart fitness to their
disciples to worship the Supreme. Such preceptors are the ascetics
mentioned in this Pisuram. Those who surrender their all to the
Lord (Prapannas) are the greatest among men of penance (Tapas-
Saluru). The Prapannas are the supplicants who, knowing that
works, knowledge, and devotion are considered as instruments
leading to Him, give them up, with the conviction that He alone is
the means of attaining Him. This is known as saranagati, prapatti,
nyasam—supphcation, surrender, renunciation. Of all types of
austere penances, renunciation is the greatest. The Upanisad
says: ‘‘Nydsam&sam tapasim varista mahuh” So men of
penance are to be taken as identical with supplicants who surrender
their all and seek refuge in God. It is such supplicants, prapannis,
that are now going to their respective temples for worship. The
dawn is approaching and the gopikas ask the girl to get up.

But the girl replies: “ To say that it 1s dawn because men of
austere penance are preparing for worship is not correct. Supplicants
for refuge engage themselves in worship at all times; and reluctant
toleave Him even for a moment, go oa glorifying Him all the time.
The Gita says: *Satatam Kkirtayantah,” ‘nitya yuktd upasaté.
In answer to this observation of the gopika, the callers adduce her
own words as evidence of dawn.

3. Engalai munna meluppuvan vy pésum nangay

“You, perfect one, who pledged your word to awaken us
first.” * You promised to wake us up first at daybreak. To us
your word is Pramana, authonity. The practice of the elders is a
more valid authority than even the scripture. yadyaddcharati
Sréstah tattadévetaroianah:

Whatever the great men do, the others also do.’ They set the
example and others follow it. So you must get up and make
your conduct the ideal for us to follow. Have you forgotten
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your promise that you will wake us up? We pin. our faith to your
word. You know we accept Sabda pramana, the valid authority
of word.” Bhagavata has declared that Kaliyuga will witness the
descent of several sages for the purpose of establishing righteousness
in the world. These preceptors are to rouse us from the sleep
caused by the beginningless Maya (Illusion). When such is the
case, it is improper for you to lie still and to remain mute. You
have made a promise, but you have not kept it. That shows
that your words have not come from your heart. Saying one
thing and doing a different thing—have you imbibed this quality
of inconsistency from Krsna? No wonder, perennial friendship
with him must have made you an expert in the art of speaking lies.

You are the ‘ perfect one.” Should we not be with you to
make you the °perfect one’? Mere experience of God does
not make for fulness. Fulness comes only when you establish
relationship with us. Have you forgotten what you have said
that you cannot endure separation from us? The preceptors
remain imperfect, however rich they may be in their spiritual
output and experience. They become perfect only when they
forge relationship with disciples who are worthy of receiving spiritual
instruction. Spiritual experience becomes perfect, only when associa-
tion is established with other devotees and aspirants. Mere
relationship with husband does not bestow perfection on woman.
Womanhood reaches fulness or perfection in motherhood—that
is, with children.

4. Elundirdy
** Arise, come. Supply what we lack.”
5. Nanaddy navudai ydy

O shameless girl! O adroit talker! Get up.” Are you feeling
ashamed that you could not come early and wake us up? No,
do not feel that way. By your constant association with Srf Rima
you may have developed a feeling of bashful embarrassment.
When the Rgis come to Sri Rima in Dandakiranya and seek his
protection, Sri Ridma feels embarrassed and apologises to them:
“ Alas, I should have myself gone to you, venerable ones, and
given you protection. Instead, I have unwittingly allowed time
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to slip till you come to me and tell me of your troubles. T feel
deeply ashamed of my lapse.” Could it be that, in a similar way,
you are feeling ashamed that we have come to you, while you
should have come to us? But remember that it is in your nature
to help those who depend on you. So it is up to you to get over
this embarrassment.” The Sruti says that, while giving, a person
should give befitting his status and wealth: 3riyadéyam, hriya-
déyam.” If he fails to do so, he must feel unhappy that what he
has given is not befitting his prosperity. The gopikas ask her
whether she is feeling embarrassed that she has failed to give them
what she ought to have given.

In addressing her first as the “ perfect one”” and then as the
‘““ shameless one,” they refer to her prapatti nista, her abiding
fervour of complete surrender to God. Those who believe in
God as the Saviour, give up their strength and sense of shame
and modesty and make no effort to save themselves. They are
of strong conviction that they will be saved by God’s strength
only. When Dusiasana attempts to disrobe Draupadi in the
open court, Draupadi, who has strong faith in Kryna as the Saviour,
finally gives up all effort to save her honour. and setting aside all
sense of shame raises both her hands invoking his intercession.
Until one gets complete faith in God as the only refuge, one cannot
get courage to give up shame. As this gopika has reached that
stage of total surrender she is addressed as the * perfect one * and
as the ‘ shameless one.’

She has ripe spiritual experience in abundance; and she does
not hide it nor hoard it; she imparts it to others. Hence she
becomes the perfect one, and one who is not ashamed of herself.
Itis a matter for shame for a man to enjoy all his prosperity himself
without sharing it with others. Or the gdopikas may be pointing
out slyly that having such ripe spiritual experience, she enjoys it
all, without shame, by herself and does not share it with others.
To underline this, they address her as the ** shameless one.”

They taunt her as *“an adroit talker ”’; and then to obviate
the gopika’s question as to why, ridiculing her, they have still
approached her, they tell her that it is the power inherent in her
words that has attracted them there; that has made her company
indispensable for them. Hence she is ““an adroit talker.”
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Hanumin meets Sti Rima and gives an account of Sugriva’s
life and acquaints himself with 8ri Rama’s life. Sri Rama praises
Hanuman’s way of talking: * Hanuman must have carefully
studied Rig Véda, Yajurv&da and Samavéda; he must have mastered
grammar. Otherwise, he could not have spoken as he has done.”
Hanumin meets Sita in Lanka and narrates the story of $ri Rima’s
life in a manner that sounds sweet in her ears. He makes an
impressive speaker by his scholarship and mastery of words. The
gopikas know that the words of the girl within are replete with
scholarship and sweetness; and so they address her as an ** adroit
talker.” Whatever troubles they undergo, they are unable to give
up her company because of her dexterity in speech.

By addressing her in these three ways (the perfect woman,
the shameless woman, and the adroit talker) the gopikas indicate
that she has all the qualities of an acharya (Preceptor), fulness in
spiritual experience, readiness to unveil that experience to others
without hesitation, and capacity of lucid exposition in imparting
to others. Only those who have these three qualities deserve
to be acharyas. And this gopika possesses them. The gdpika
now rises and comes out and asks them what she has to do.

6. Sangodu 3akkaramendum tadakkaiyan pangayakkapnanaip
pada élorempavay

“ Come and glorify the lotus-eyed, long-armed One, who is
holding the conch and the disc.”

He rejoices in holding in his hands the conch and the disc;
and this ebullition of joy lengthens his arms and widens his eyes;
so they glorify the lotus-eyed and long-armed Krsna. Doubts may
arise about the propriety of glorifying Krsna as the holder of conch
and disc. Krsna as a gopila has neither disc nor conch. But
when Krspa emerges from the womb of D&vaki, he is seen with
four arms in two of which he holds the disc and conch. But in
response to the prayers of Vasudéva and Dévaki, Krsna veils
the arms carrying the disc and the conch from the sight of the
enemies. But to the gdpikas and Yaddda who love him, he presents
himself with his four arms. So the gopikas sing about him as
the holder of conch and disc. The conch is very dear to them.
They wish to have its fortune. The conch never leaves Kysna's
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arm. It enjoys the touch of his nether lip. It speaks by the
impact of his breath. The gopikas envy the fortune of the conch;
and eagerly wish for the touch of his arm, the taste of his nether
lip and the impingement of his sweet breath. So they glorify
him as the holder of the conch.

Again, the conch is a symbol of pranava or Omkara. It
is the means to proclaim the nature of the Supreme Self even to
those who are far away. Krsna blows the conch to summon straying
cows to join the herd. It is the conch that reclaims those among
the individual selves who are worthy to be saved but who have
strayed far from God. It is the conch that shatters the hearts of
their enemies and keeps them at a distance. The conch thus
stands for the Omkira, which is the means to remove what is
unwanted and to secure what is desired. When the Supreme is
worshipped through pranava as means, He is sure to be attained.
So the gopikas glorify Krsna, the holder of the conch.

The disc is the SudarSana that enables devotees to have a
clear vision of the nature of the Supreme Self. In tune with
the volition of the Supreme, it leaves His hand and moves away
any distance and by itself executes His will by killing the enemies.
So the gopikas glorify the Wielder of the disc, so that He may
destroy their enemies. Both the conch and the disc, out of their
excessive love for Him, pronounce a benediction on Him always
in a loud tone, though there is none who can threaten danger to
Him. If the supplicants develop hope and fondness for the I.ord,
it is on account of the conch and the disc. If their enemies are
afraid to strike and keep themselves at a distance, it is again on
account of the conch and the disc. So the gopikas glorify Him
who holds them. Those two long arms which held the disc and
the conch are their protection. The sages and saints who bear
the symbols of the conch and the disc on their shoulders are the
meritorious people, who car purify the world and to whom aspirants
should turn for succour.

“Let us glorify the lotus-eyed One.” Before the gopikas,
the eyes of Lord Krsna appear meek as though to indicate that
Krsna is a humble servant of theirs. Those very eyes sometimes
look clever when they discharge the duties of a messenger. On
some occasions, they sparkle with authority. Sometimes those
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eyes shoot forth glances that mingle with the looks of gdpikas
whom they protect. At times, those eyes charm the gopikas
into submission and make them his slaves. Thus do those eyes
give bliss to the gopikas. Besides, they enthral the Ever-wise
residents of the Heavenly Abode and give them all protection.
Having lotus eyes is a symbol of lordship over all. Enjoying the
bewitching beauty of those eyes is the fruit of attaining Him. It
is those very eyes that illumine the gracious considerateness
of the Supreme.

The conch helps to bring near those who keep aloof, by
eliminating their hostility. The disc helps those who approach
God to have a clear vision of His nature and form. Those long
and radiant arms help in welcoming aspirants, lifting them up
and embracing them. Those charming eyes erase the feeling of
exhaustion, provide refreshing happiness and impart new life.
The gdpikas therefore sing his names: * Holder of the conch,”
“ Wielder of the disc,” * Possessor of long, radiant arms,” ** Lotus-
eyed Lord.” They tell their friend: * When you, with your
adroitness in speech, sing glorifying His names, love of God surges
from you. We pray that you will direct the flow of that love
on to us. We are languishing owing to separation from Krsna.
Our company is like a corn-field with the crop drooping for want
of rain. We pray that you rain the showers of your spiritual
experience on us and thus refresh and rejuvenate us.”

As in the previous Pasurams, here also an Alwar is roused
from sleep; and he is Tondaradippodi Alwar. He is also known
by two other names, Vipranirayana and °‘Bhaktanghrirepuvu,
which means a particle of dust off the feet of devotees.” He is a
great saint. He has raised about his house a flower-garden, culled
flowers every day from it, made beautiful garlands and offered
them regularly to Sri Ranganitha. He has strayed away from
this devotional exercise, falling a prey to the fraudulent pretence
of devotion by Dévadévi. But by God's grace, he becomes free
from sensual pleasures and recovers his former devotional
enthusiasm. He has composed a hymn in Tamil to awaken
Sriranganatha at dawn. According to Vaisnava traditional practice,
this Tamil hymn will be recited, without fail, at the time of worship
before Tiruppdvai is recited. This Prabhdta hymn is called
* Tiruppalli yojucchi ® in Tamil.
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The garden behind the house and the well with steps leading
to the waters, the lotuses and the tulips, described in the Pasuram
refer to the flower-garden of Vipranarayana. The ascetics who
are described in the Pasuram signify Vipraniriyana who has
made his flower-garden his home and who giving up all sense-
pleasures, put on the ochre robes and devoted himself to the glori-
fication and service of 3ri Ranganitha. Vipranariyana uses the
term Yelundaruliyé to awaken Sri Ranganitha; and Andal uses
almost the same expression ‘ yeJundirdy ’ in awakening saints.




PASURAM XV

PREFACE.

So far nine gopikas have been awakened; and the tenth is
being roused in this Pasuram. With this the first part, consisting
of rousing the saints, will be completed. The second part deals
with awakening God. In the first half of Tiruppavai, Padurams I
to V detail the preparations for the ritual and the next ten are
concerned with awakening ten gopikas. With this, the gdpikas
earn fitness to enter the temple. So far, the ways in which aspirants
should conduct themselves before the saints are set forth; and
this Pasuram presents the fruit resulting from that conduct. From
the 16th Pasuram to the 28th, the code of conduct of devotees
in relation to God is explained; and the accruing result is detailed
in PaSuram 29. The first-half is one Tiruppavai, and the second-
half another; and the first leads to the second. The first-half
deals with seeking the favour of saints. By supplicating the help
of acknowledged devotees, the Alwars, the spiritual qualities
in the aspirants fully emerge and manifest themselves; and the
aspirants thus acquire a form that is dear to God. This Pasuram
presents the state in which the spiritual qualities are fully manifest.

Of the ten Pasurams (VI to XV) devoted to the awakening
of saints, the first three (VI, VII & VIII) deal with reverential
hearing and the fruit thereof; the next four (IX to XII) deal with
meditation and the following two (XIII!& XIV) with contemplation.
In this Paduram is presented how, as a consequence of the effort
so far made, spiritual qualities bloom forth. Spiritual qualities
like 8ama, control of the mind and Dama, control over the sense-
organs, and Ksama, spirit of endurance extending to cheerful
acceptance of blame, are all essential. Among them, the last
quality, Ksama, is the highest. Every individual will have some
shortcoming or other: “ nakaichinndparddhyati: there is none
who is blameless.” 1t is very difficult for a man to realise the
wrong that he has done and to own it. Even when he owns it,
he feels hurt when others talk about it. But the zenith of enduranoe
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is reached when a man cheerfully accepts blame, without even a
twinge of pain in the mind, when elders say that what he has done
is wrong, even though he is not convinced of the truth of the
accusation. When others point out defects in us, whether we have
them or not, we have to endure their comments and remain quiet.
We should not be provoked to protest; and we should not enter
into disputation with them. Unless and until the ego in us perishes
completely, we cannot remain unaffected, when shortcomings
are attributed to us. ’

“ Ritksaksarani Srunvan vai tathd Bhagavaté ritau
pranama pirvakam ksamtyd yovadét vaisnavohi sah:

He is the Vaishnava who humbly and cheerfully and reverentially
receives, without feeling hurt in the mind, the severe reprimands
of the devotees of God. This excellence in endurance is deemed
to be the highest of all the qualities of the devotees of Visnu.”

It is said that on one occasion Sri Bhattar is making his sub-
mission before Sri Ranganatha, recounting all his mean qualities.
Among those present is one who is jealous of him. As each bad
quality is mentioned by Bhattar, his critic goes on asserting, by
saying ‘ yes,” that the former has that defect.

‘“ Amaryadah ksudrah, chalamatih, asiiyaprasavabhih,
kritaghnah, durmani, smaraparavasah, vanchanaparah,
nrusamsah, papistah”

After completing his submission, Sri Bhattar approaches the
critic, prostrates before him and declares; * You are my great bene-
factor. On the basis of your evidence, Sri Ranganatha will decide that
all these vices are truly applicable to me, and will surely save me
by eliminating them from me.” Endurance of this kind, which
regards as benefactor the critic who testifies to his shortcomings
with such audacious assurance, is rare and commendable. The
fault is not his; it lies with another; yet he accepts that it is his;
such acceptance of blame is, indeed, praiseworthy. Let us take
the example of Bharata in the Ramayana. It is quite clear that
Mandhara, Kaika and Dasaratha are responsible for exiling Sri
Réma into the woods. But the high-minded Bharata takes the
blame on himself.
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““ Na Mandharayah nacha matu rasydh dogo na Rijiiyo
nacha Raghavasya,

mat papamévatra nimitta masit vana pravésé Raghunanda-
nasya:

For Ramachandrd’s exile into the woods, Mandhara is not res-
ponsible; nor my mother, Kaika; nor the king, Dasaratha; nor
Sri Rama. It is my sin that has driven Rama into exile.” Such
a declaration is a proof of high-souled greatness. One who realises
one’s own fault and traces one’s misfortunes to it is also considered
a great person, The case of Sita comes to mind. While in captivity
in Lanka, Sita tells Hanuman that her own misdeeds, and not
Rivana, Laksmana nor Rama, is responsible for her being carried
off to Lanka by Ravapa and for her being neglected so long by
Rama. ‘‘Mamaiva duskrtam kinchit mahadasti na samsayah:
My own sin, little or great, is doubtless responsible for my misery.”
Sita’s idea seems to be that * the little sin ” that she has committed
is towards God; and that ““ the great sin” she has committed is
towards God's devotee. When Sita offers to accompany Rama
into exile into the woods, Rama dissuades her, telling her how
arduous life there will be. Feeling piqued, Sita taunts him: “When
my father comes to know of this, he may think that a woman,
disguised as man, has managed to marry his daughter. He may
wonder how a warrior could be so unmanly as to feel diffident
to protect his wife in the woods, and leave her behind at home?”
To have allowed such an unjust thought to cross her mind, is to
have committed a sin, however venial, towards Sri Rima (God-
incarnate), whom she knows to be unequalled in prowess. Enraged
by Laksmana’s hesitation to go to the rescue of Rama at her request,
Sita fiercely denounces him. This is a cruel wrong done to
Laksmana; and this is her second misdeed. The second, a grave
crime against a devotee of God, is the greater of the two lapses.
She has realised that, as a result of these lapses only, she has had
to suffer the acute grief of separation from Rima.This state of
mind, which assumes full responsibility for its misery, is the most
exalted state.

It is common among those who make public speeches to
signify their freedom from egotism by declaring that they are
men of little learning and less worth. But if some one else speaks
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supporting their assessment of themselves, they are sure to get hurt,
even enraged. What is to be achieved is freedom from ego in
spirit and in truth. It will not do merely to assume freedom for
the moment and spell it out as a matter of formal courtesy. Freedom
from ego is the touchstone of perfection i spiritual equipment.

This pasuram (XV) takes the form of a conversation between
the gopika within and those without, the lines being recited
alternately by them. Each accuses the other as hard-hearted;
buat finally the gopika within takes the blame upon herself, enduring
their charge without smarting. This indicates her state of freedom
from ego. In the previous Pasuram, they have awakened the
gopika with singing the glories of the Lotus-eyed One, who holds
the disc and the conch in His arms, The gopika to be awakened
today longs to serve the company of singing devotees. Hearing
their hymn of praise, she sings the same hymn in sweet strains
that are comparable to the notes of a vipa (stringed musical
instrument). The gopikas outside hcar the strains and, charmed
by their sweetness, go in the direction of their origin. Then they
awaken the girl and ask her to join them.

So far, the process of self-discipline to be gone through in
order to attain God is elaborated. The main thing to be achieved
by this discipline is the eradication of the ego. Until this is
achieved, it is not possible to secure initiation and incantation
from an Acharya, by which alone spiritual experience can be
attained. The gopika to be awakened today has reached the state
of fulness in spiritual equipment.

Elleilarigiliye innamurarngudiyo
Sillenralaiyenmin nangaimir podaruginren
vallaiunkatturaikal pandeyun vayaridum
vallirkal ningale nanedandyiduga
ollaini poddy unakkenna verudaimai
ellarum pondaro pondar pondennikkol
vallinai konrdnai mattarai mattalikka
vallanai mdyanaippadelo rempavay
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In this paduram the disputation between the gopikas from
outside and the gopika from within is recorded as follows:

Gopikas from without:

Gopika from within:

Gopikas from without:

Gopika from within:

Gopikas from without:

Gopika from within:

Gopikas from without:

Gopika from within:

Gopikas from without:

Summary.

O girl who has the sweet tone of a
tender parrot! How is it you are still
asleep?

O perfect gopikas! Summon me not
with your shrill voices causing annoyance.
1 am coming presently.

You are a clever girl. We already know
the harshness and the adroitness in your
words.

You alone are clever and harsh.. Why
this argument? All right, I alone am
harsh.

What is special about you? Why do
you keep yourself alone? Please come
out quickly.

Are all the gopikas here?

Yes. You may count them.

Good! What is it that I should do?
Come out and sing the glory of Krsna
who has killed the mighty elephant
Kuvalayapidam, and who has routed the
arrogance of enemies and who wields
mysterious power.

Commentary.

1. Elléilangiliyé inna murangudiyo:—

“O tender parrot | Are you still asleep? How strange!”
All the gopikas are engaged in glorifying the names of God. Hearing
their song, the gopika within begins singing in tune with the others.
Those who sing to the accompaniment of Vina first strike the ragd
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(tune) on the strings; and when harmony is established, they sing,
merging their voices in it. Likewise, the gopika within sings
in tune with her companions without. The callers address her as
¢ parrot,’ because of the close similarity that she shows in sweetness
of tone and speech with them. The comparison with the parrot
holds good in deliciousness and uprightness in speech, but not
in austerity of penance. Or, it may be that her youth is similar
to the eternal youth of Bhadévi and Sridévi who are at times
compared to parrots.

Again, the parrot signifies an dchdrya, who has attained the
same form as the Supreme. The form of God (like the parrot’s)
is memorable. The form of an acharya is memorable to his
disciples. The parrot has a bright multi-coloured body and a
red beak. In a similar way, the dcharya’s body appears lustrous
by constant union with God; and his face red, manifesting his
love of God. By calling her a ‘ tender parrot,’ the gopikas intend
to convey her skill in speech, her uprightness and her tender age.
The parrot blurts out, without fraud and secrecy, what it has
learned. Whatever it utters, it does in a way that delights the
heart. The acharyas also impart to their disciples clearly and
agreeably whatever they know, without keeping back anything,
and without imposing upon them. Childhood is indicated by the
qualifying word, ‘tender’ applied to the parrot. Childlikeness
is an essential quality for a sage: ‘‘ Pandityam nirvidya balyéna-
tistasét: The sage should have ripe scholarship and the state of
childhood.” Scholarship is signified by the sweet words of a
parrot,’ and ‘ childhood * by the words, ‘ tender parrot.’

The girl here is a young parrot. She lies on the bed, enjoying
union with Kysna; and losing herself in joy, she sings of her
experience. Hearing her song, the gopikas outside wish to convey
that they know what sweet experience she is having, and that
it is improper that she should enjoy it alone. So they address
her as ‘tender parrot’ and tell her: “It is union with Krsna
that has brought lustre to your body and redness to your face and
sweetness to your voice and words. Have you, in your ecstasy
that your youth has received fulfilment, lost yourself in sleep?
Or do you keep silent lest we should, if you open your mouth
and speak, come to learn of your experience and feel hurt or upset?
‘The fruit of your having spiritual experience is to share it with us
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and not to go to sleep. You might have lost yourself in the ecstasy
of your experience, before we reached your place. But should
you remain in that condition after we have come here? Should
you not bend your benevolent looks on us and mitigate our acute
misery, caused by our separation from Krsna? How could you
sleep while we, your companions, are in a sad plight? How is
it that even after achieving your objective of union with Krsna,
you do not feelit improper to enjoy it by yourself alone.” The
underlying idea is that the disciples are charmed with the sweetness
of the discourses of Achdryas and go to them; unable to separate
from them, they cling to them and win their goodwill by repeated
prayers and obtain from them spiritual experiences.

The gopika within feels annoyed by their disturbing call to
her, as it spoils her spiritual experience. She feels hurt by their
praise of her musical talent, and by their taunt about her drowsy
sleep. Much upset, she replies thus:—

2. Sillenru alai yenmin nangaimir podaru ginren:  “ Don’t
summon me in shrill voices, you perfect girls! I am coming
presently.”

The melodious tones of the gopikas appear to be raucous
and painful to the girl enjoying the happiness of union with Krsna.
When we are deeply engrossed in listening to an exposition of a
spiritual subject, we feel annoyed even if God should arrive there
and disturb us. Similarly, the melody of the song of the gopikas
which she would normally have loved to hear, grates upon her
ear in her present state of God-union. In Vaisnava tradition
listening to the words of God’s devotees is preferable to having
spiritual experience. When such is the case, there must be some
reason for her speaking in that rough manner to the gdpikas who
cannot live without her company and guidance. They think that
she is in a state of full, ripe spiritual experience. In the normal
course, she will have gone to the houses of the other gopikas,
eager to sce them and hear their words; but now, when they come
to her house and invite her, she feels annoyed. The gbpikas
presume that there must be some strong reason for this strange
behaviour.
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The truth is that the gopika within has not lost herself in
spiritual experience. Hearing the hymn of praise sung by the
gopikas in their agony of separation from the beloved Krsna,
she identifies herself with them and joins her voice to theirs in
singing his glory. Hearing her voice, the gopikas without think
that she is singing out of the depths of her spiritual experience
So they address her as * tender parrot.’ But she gets angry with
them for calling her by a name which she does not deserve. And
when she keeps quiet in order that she may continue to listen
to their sweet voices and drink .n their melody, they enquire why

she is sleeping still. Feeling hurt that they are attributing to her
thoughts which she has never entertained, she tells them: * Don’t

summon me in shrill voices, you perfect girls! I am coming.”
Their praise of her and their enquiry whether she is sleeping, while
she is not, grate on her ear and hurt her mind.

She answers in pique thus: “You are, indeed, the perfect
girls. How can I have the fulness which you have? Those only
are perfect who, on hearing the voices of devotees, enjoy bliss
and bestow praise on them. 1 am not fortunate to have such
opportunity. You are all gathered together; and you are enjoying
together one another’s experiences; and that makes for fulness.
Since you have that ripeness, you could call me * the tender parrot.’
Those who are really suffering from the misery of separation
from Krgna will have fainted on hearing his name; and felt annoyed
with, and not praised, thosc who uttered it. You should have,
like me, forgotten yourselves if you are yearning for him. But
you hear my singing of his praises, feel happy and compliment
me on my song. This is a proof of your fulness. So please do
not trouble me further. I shall be with you in a moment.”

3. Vallai un katturaikal pandé yunviy aridum:—

“ You are an expert manipulator of words.” *° We are familiar
with your tongue and its bitter words and sarcasms. You are
clever and skilful in your words. You stretch yourself happily
on bed and sing; and when we hear your sweet voice and summon
you, you turn round and blame ‘us. Yourself in the wrong, you
cleverly put us in the wrong. How astute! Enjoying bliss in the
ripeness of your experience, you call us * the perfect ones.’ Does
it now show your harshness? You address us, who are your close

17
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associates, with all the respect that is usually shown to strangers
and elders. How strange is this! We are familiar with your
tongue. You have the skill to turn the tables at will, making the
wrong side appear the better and the right side appear the worse.
Let it be so. What can avail us? We do not know how long
we have to endure the misery of standing here.”

Hearing these words, the gdpika within feels upset and says
in touching words:—

4. Vallirka] ningale
“You are the astute girls, not 1.”

“ Don’t I know your words? You speak in this strain because
today you happen to come to my house. Don’t I know how
dexterously you will have spoken, if I happen to stand at your
door? Hearing you, I have forgotten myself and am humming a
tune. And you misunderstand me and speak harshly to me.
You are the tough ones, not 1.”

The argument has proceeded in this peculiar way till now.
The gopika within is unable to endure, when her companions
charge her with a fault that she has not committed; and so enters
into disputation with them; and to prove her innocence she exposes
their harshness. This is not the proper state of mind for spiritual
aspirants. Whether deserving or not of merit and praise, whether
guilty or not of shortcomings and blame, a spiritual aspirant should,
unguestioningly and gracefully, accept either, when such comments
are made by God’s devotees. The gopika here is unable to stand
their praise of her as * tender parrot ’; she is impatient of enduring
the blame when they reprove her for ‘ sleeping still.” She enters
into argument with them to make them know her real situation.
This is what a devotee ought not to do. It is not deemed a great
achievement, if a devotee succeeds in concentrating his mind on
God in a state of contemplation. Real achievement is seen only
when he comes out of it and when he is with other devotees or
other worldly persons; then he should remain unaffected by their
praise or blame. In this equanimity does his real achievement lie.
He should treat praise and blame as the same and react to neither.
(Tulya nindd stutih mouni). The gopika here has shown her
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reaction to both; but being well-versed in the qualities that a true
Vaignavite should have, she immediately realises her fault and says:

5. nanedandyiduga
“I am the harsh girl. Granted.”

Thus she accepts blame for the fault attributed to her. Among
the qualities of Srivaisnavites, humility where each regards himself
as inferior to every other is considered to be the best. One should
not be egoistic, deeming oneself superior to others, Bharata has
proved in his conduct how this quality is the best. An aspirant
should not make efforts to impress elders with his virtues or with
his lack of vices. He must do his duty. Recognition or no
recognition—both are immaterial. No effort should be made
somehow to attract attention and insinuate oneself into favour.
The gopika within has reached this state primarily as a result
of close association with devotees. Long association with the
devotees who have visioned God after going through the discipline
of reverential hearing, meditation and contemplation, will make
the mind to develop a tendency to purity. That this girl represents
the {arthest limit to that sattvic tendency is indicated by her words
“ Nan&da payuduga: I am the harsh girl.” With this she has
earned fitness to seek goodwill and further aid from an acharya.
This humility, this preparedness to digest blame, is a stepping-stone
to seeking spiritual guidance from a preceptor.

Tswarasya cha souhdrdam yadruccha sukrtam tatha
Visnoh kataksascha dwesa abhimukhyam cha sattvikaih
sambhasanam sadétani tvacharya prapti hetavah.

1. Friendliness of the Supreme Self. 2. Incidental or
casual good deed of the individual self. 3. Graciousness of
Lord Visnu. 4. Absence of ill-feeling 5. Spiritual orientation
6. Conversation with the pure-minded—these six are the factors
that urge an aspirant to seek :he spiritual guidance of an acharya.
The Lord is all kindness. He cannot bear to see the agony of
the individual selves who are bound by their works (Karma).
But even He does not go against the doctrine that they will have
to be saved, only by the good works they have done. Hence
He eagerly waits to see if they will do any meritorious deeds, so
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that He might go to their rescue. On account of ignorance, the
individual self shows no interest in good works and turns away
from God. But even during such times, he does some good by
word and deed, though he is unaware of it; and this good is of
three kinds:—

1. Casual good 2. Incidental good 3. Good ensuing in the
course of conversation.

1. Running after a calf round a temple in an effort to catch
hold of it is a casual good. Going round a temple is a ‘ good ’
deed; though it is done here without any intention to do so, the
purpose being catching the calf. Such actions as these, where
good is done without meaning it, come under this category of
Casual good. (Yadrechika sukrtam).

2. It is possible sometimes that while one does something
for one’s own good, one is able to serve the interests of another
also. This is ‘incidental good." While keeping watch over his
wealth from being stolen by thieves, a person may be incidentally
saving another man's wealth also from theft. This is an example
of incidental good. (anusangika sukrtam).

3. While speaking about his own business-propositions
and deals, a person may be uttering the names of sacred places
and of divinities. The merit that results from mention of such
sacred names during conversation comes under Prasangika sukytam.
The Lord-of-all reckons the merit that comes from these three
types of good, though unwittingly earned by the individual self
and shows consideration for it. When the individual self takes a
new birth, the gracious looks of the Lord bend towards him and
enable him to develop taste in devotion to Visnu. And then the
hatred of God that he has so long harboured meits away. He
is now oriented towards God; and this leads him into the company
of pure devotees and conversation with them. Then he will seek
initiation from an dcharya. Such seems to be the process of
spiritual awakening and aspiration. After securing the blessings of
the ten saints whom they have awakened in Pddurams VI to XV,
the gopikas reach the community of achiryas in the next paduram.
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After the sattvaguna (the tendency to purity) intensifies, the
ego subsides and a state is reached when the reproofs and ill-feelings
of others could be accepted with perfect calm. This is the state
described in this pasuram. The gopika within has coolly owned
the fault of harshness attributed to her. To test how long this
admission lasts the gdpikas press her to hasten out.

6. Ollai ni poddy unakkenna vérudaimai

“Get up quickly and join us. Why persist in this loneliness "
When all are having a common mess, it is improper to cook for
oneself separately. Similarly, when all of them are to enjoy the
experience together in company, it is unbecoming of her to enjoy
it by herself. Spiritual experience from which other devotees
are excluded is to be rejected, in the same way as worship of any
deity other than the one after your heart is to be avoided. The
gopikas urge her to hasten out; ““ If you do not come out at once,
our lives are in jeopardy and you come in for evil. You should
not keep your spiritual experience to yourself.” Let us take an
example from the Rimayana. Bharata goes to the forest with
the intention of requesting Rima to get back to Ayddhya.
Laksmana misunderstands Bharata’s motive and gets ready to
kill him. Seeing Laksmana’s hasty preparation to strike, Rdma
observes: * Laksmana! Why kill Bharata? If you want the king-
dom, I shall tell Bharata about it; ard, for certain, he will give it
to you.” Hearing these words, Laksmana collapses with shame.
This shows that God does not wish that His devotee should enjoy
Him by himself alone, without the participation of other devotees.
He does not approve of such selfish isolation. On hearing her
companions speak thus, the gopika within answers: * Happiness
without your participation is no happiness for me. Believing
that some of you are up and others still asleep, I am delaying
coming out so that all may join meanwhile. Nothing else is keeping
me back.”

1. Ellgrum ponddro.

Have all our friends come?
Are all of them present here?
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8. pondar pondennikkol

“ All have woken up and are assembled here. You may
come out and count each of them.” -

“All the gopikas, who languish for Krsna are assembled
here at your door without exception and without any distinction;
and they are waiting to rest their eyes on you. We have not uttered
a falsehood just to awaken you and bring you into our midst.
We are telling the truth. Please come out. You may touch
each one of us and count the number to satisfy yourself.” By
this declaration, they clarify that seeing and touching great saints
with reverence are instrumental to the salvation of individual selves.

““ Na hyam ma yani tirthini na déva mycchilaimayah,
& punamtyuru kaléna dar$anadéva sidhanah:

The waters of the Ganges and other rivers are not the only sacred
waters. The deities made of clay and stone are not the only deities.
It is only after a lapse of time that these waters and these deities
can take away sins. The process of purification takes time. But
the virtuous alone, by their very presence, can purify people.”
In the opinion of the gopikas, her mere appearance before them
can eliminate the sins that stand as obstacles to their union with
Krsna. She must come out and appear before them. She must
look at each of them individually and accost them by name and
enquire how each one is, and then touch one by one and make
the count—these actions of hers, in their view, give them greater
happiness than God-experience itself. If she comes out and
begins counting them, one by one, as demanded by them, it takes
a very long time, as the gopikas gathered there are innumerable.
In the result, they hope to have the pleasure of her contact for an
indefinite time without break. They then tell her what she has
to do after appearing before them.

9. Vallanai konrdnai mattarai mattatikka vallinai mayanaippada
elorempavay

“Rise and come out to sing the glories of the Great One
who has killed the mighty elephant, Kuvalayapidam, and who
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has suppressed the arrogant prowess of enemies, and who has
worked miracles and wielded mysterious powers.”

The gopikas wish to hear her sing of the great victories of
Krsna. Of them special mention is made of killing the elephant
Kuvalayapidam, routing the wrestlers, Chaniira and Mustika, and
putting an end to Kamsa. Kamsa invites Krsna to the sacrificial
rites he intends to perform. This he does with the vicious object
of getting him killed by his mighty elephant Kuvalayapidam.
But Krsna catches hold of its tusks, pulls them out and kills it.
When Srikrsna is engaged in fight with the elephant and with the
wrestlers and with Kamsa, the young women of Mathura are
in the grip of fear, apprehending danger to Krsna. It is only
to free them from fear that Krsna kills the elephant. The gopikas
mention this heroic exploit foremost, because his purpose in doing
this is to redeem the women of Mathura, who are like themselves,
of anxiety in their minds. Krsna has killed the elephant and saved
himself; in so doing he has also saved them for he is their life;
and then he has given himself to them. The women of Mathura
surrender themselves to Krsna when they see him triumph over
the elephant. In the past, he has saved an elephant (from a
crocodile); now he has punished an elephant. Of these two,
punishing this elephant has brought greater good to the world.
¢ Kuvalayapidam > means * that which does evil to the world.” And
this is the ego (Ahamkéra). The ego which identifies the body
with the self is the cause of bondage. God alone must destroy it.
Unless it is destroyed, the Supreme Self does not become visible.
The ego attempts to destroy the Supreme. So at the very outset,
it is destroyed by God; and the self is made to turn towards God.
This very ego will not be punished but saved, if it surrenders to
God and says: “I am thine: tavismi” This is what has
happened when Gajéndra is saved.

Again, the gopikas mention this episode for another reason.
In the same way as he has killed Kuvalayapidam, Krsna will steal
away their pride in their high sensitiveness about their womanhood.
Tradition lays down that women are dependants; and so they
should not by themselves venture forth to meet their Lord. The
Lord must Himself go to save them. But when love gets the
better of their reason, the idea that they are women and so should
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not go out of the home, perishes. The destruction of Kuvalaya-
pidam signifies the strength of Srikysna in destroying the gopikas’
sensitive attachment to womanhood and in making it impossible
for them to stay in their homes without going in search of Krsna.

Srikrsna has, in addition to killing Kuvalayapidam, uprooted
and destroyed the wrestlers, Chanira and Mustika and Kamsa
himself. He has attacked and destroyed all their enemies to
the last; he is not the one to leave this work half-done. On the
other hand, Sri Rama brings himself into trouble again and again
by not eradicating his enemies at once. He kills Subihu but leaves
Maricha alive. He disfigures Siirpanakha by cutting off her nose
and ears and dismisses her without putting an end to her.
When Ravana is left helpless on the battle-field with his chariot
smashed and charioteer dead and the bow put out of action, Rama
permits him to leave unmolested and invites him to battle the
next day. By showing consideration repeatedly to avowed enemies,
Ridma is obliged to face several dangers. But Krsna does not
take half-measures in dealing with enemies. He believes in their
total extermination. The gdpikas declare: “ Krsna himself comes
to us after destroying the enemies, surrenders to us and takes delight
in placing himself at our disposal. He undergoes in our hands
all the troubles that his enemies undergo in his hands. Allowing
himself to be controlled by us, he finally takes us under his control.
In the same way as he has destroyed the wrestlers, he has smashed
the intransigence of our elders, which has been an obstacle to our
meeting him, and has made us his thralls. Let us sing about his
glorious victories ceaselessly till the tongue becomes dry. Chandra
and Mustika are Kama (Desire) and Krodha (anger). These
characteristics are nourished by the tendency of passion (rajéguna)
and they are obstacles to attaining God. God alone will destroy
them and enable us to attain Him. It is impossible for us to get
rid of the ego, desire and anger, by our own effort or by a process
of expiation. When we sing His glories ceaselessly, the Supreme,
who is ever alert in protecting His supplicants, Himself eradicates
them.”

The gopikas thus implore the girl within to help them to give
up their sensitive attachment to womanhood and to attain Him;
and this becomes possible by ceaseless glorification of His names;



PASURAM XV 265

and therefore they request her to sing His name and rejuvenate
them.

The gopikas have begun singing about God's attributes in
Paduram V (vdyinal padi) and described i it the process of the
manifestation of the incarnation of Krsna. In this paduram, the
achievement of the main purpose of that incarnation, destruction
of Kamsa, is dealt with. 1In betwcen, in three pasurams (Késava-
naippada, padipparaikondu, kirtimaipadd) they have glorified
the way in which Krsna eliminates the enemies. Then they sing
about the bewitching beauty of Krsna’s auspicious and divine
form (mugilvannan pér pada) and later of his divine weapons and
of the radiant beauty of his eyes and arms (sefgodu $akkara
méndum). In this pasuram they glorify the manner in which,
without the aid of weapons, he has killed with his hands Kuvalaya-
pidam, Chaniira and Mustika and Kamsa, and won the hearts
of the gopikas and in turn lost his heart to them.

In singing thus about Kryna's story, the ways in which Gou
aids the adorer in his attempts to attain Him are enunciated
The city of Mathura is the mind itself. Kamsa presents the rajasa-
gunapravytti, the arrogant reign of passion. When passion
exercises power, Sattwaguna, the tendency to purity, and its offshoot
Daivisampada, divine affluence (represented here by Dévaki and
Vasudé&va) are thrown into prison. But when the time comes for the
tendency to purity to blossom forth, sattwaguna brings about the
manifestation of God in the prison itsell. Krsna who is born
of the activity of purity hides himself, as though he is afraid of the
reign of arrogant passion. And he hides in the house of Nanda
and Yasoda. Nanda is the dcharya (preceptor) and Yasoda is the
mantra (incantation). Krsna is brought up by these two, preceptor
and incantation. Soin order to do favour to the adorer Krsna
himself destroys all the enemies who plan to do away with him. The
first among them is Pitana: and she is Avidya (Ignorance). The
second is Sakatasura; and he is Karma (works). The third is K&si,
the demon who enters into and fully possesses the horse; and he
is the tempter who misleads by identifying body with self. The
fourth is Bakasura; and he is Dambha (pretentiousness). The
fifth is Kuvalayapida and he is Ahamkara (ego). Next come the
wrestlers, Chaniira and Mustika; and these arc Kama and Krodha
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(Desire and Anger). Krsna destroys them all and uproots their
source Kamsa, who is Rajoprabhiava (Dominating arrogance);
and then finally he surrenders himself to the adorer.

Some points of interest in this paSuram ate recounted below.

1. Ellg llangiliye

¢ O tender parrot.” From this address, we learn that the words
to be uttered by those who have a taste for spiritual matters should
be sweet, pleasant and clear.

2. Inna murargudiyo

‘“ Are you still sleeping?”  From this, we gather that when
association with devotees is available, it is wrong to keep away
from it, and to be preoccupied with other interests.

3. sillenralai yénmin:—
“ Summon me not with your shrill voices.”
These words signify that, however harsh the admonition be,

those who have a taste for spiritual matters should endure and
make no grievance of it.

4. Nangaimir podaruginren
“ O perfect girls, I am coming.”

From these words, we gather that even when the mind is
hurt by the words of any one, the spiritual aspirant should not
indulge in a harsh retort; but reply in a courteous tone that suggests
reverence.

5. Naneda nayuduga:
“ Maybe, I am the harsh girl.”

It is clear from this that the aspirant should be able to disregard
the faults of others and accept blame as his own.
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6. Ollaini poday:
“Come out quickly ”

From these words we learn that association with the devotees

is the only sustenance that keeps up the life of the spiritual aspirant.
Without it, he cannot live.

1. Unakkenna verudaimai:—
Why this isolation for you?”

This shows that an aspirant should tread along the beaten
track of the ancients and not behave in a different way.

8. Ellgrum pondaro:
“ Have all come?”

All who have taste in spiritual matters are to be honoured
alike without distinction of age or learning.

9. Pondenni kkol:
* Come and count them.”

These words make clear that though there are many who have
bad spiritual experience, the true Vaisnava feels that it is his fault
if there should be even one without it. This feeling for others
less fortunate in spiritual matters is considered a noble quality
in a Vaignpavite.

10. Vallanai konranai pada:

Come out to sing of the great one who has killed the mighty
elephant, who has routed the enemies and who has wielded mira-
culous power.

After acquiring all the.twiy'sualitics, one becomes qualified
for spiritual experience. Whe HStMAnt goes on glorifying God’s
attributes and names, Mg R praise as his sustenance,
nourishment and enjoyment. Glorifying God in this spirit is the
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means of enlivening and rejuvenating God’s devotees. The gopikas
have thus awakened ten others, and acquiring from them their
special qualities proceed with them to the mansion of Nandagopa
to awaken Krgna.

As in the previous pasurams, in this also an Alwir is awakened,
His name is Tiruppanalwar.

He is born an outcaste (in the Panchama Community). From
birth his mind is engrossed on S8ri Ranganitha. He is in the
habit of singing about Ranganitha to the accompaniment of
Vina, on the banks of Kavéri; and he is often transported by the
singing of Lord’s praises into a state of unconsciousness. The
Brahmins who adhered to the rules of Varna (caste) consider the
saint as impure and untouchable, as he is born an outcaste. They
order him to keep aloof. One day the Alwar who is absorbed
in singing the Lord’s praises is not in a state to hear the words
of reproof. The Brahmins abuse and stone him. Sri Ranganatha
feels pamed at the outrage committed on His devotee. He
summons Srilokasiranga Mahdmuni, a saint belonging to the
highest caste, and orders him to carry Tiruppanalwdr on his
shoulders and fetch him to His presence. The Mahamuni carries
out the bidding. Then the Alwar worships Sri Ranganitha and
with a heart filled with devotion sings a hymn in Tamil, amalana-
pidiran, on him. This Alwar, ignoring the abuses showered on
him by others, loses himself in God-consciousness. He even
regards that the entire blame rests on him for the treatment meted
out to him. He is not depressed by abuse, nor is he elated by
-praise. This condition of complete freedom from ego is what is
shown in the gopika of this pasuram. In the same way as an adorer
worships the ten dlwirs before reaching the main shrine, the gdpikas
awaken ten saints before they reach the mansion of Nandagdpa.
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PREFACE.

Having roused the ten gopikas, the party arrives at the mansion
of Nandagdpa. In fact, it is not merely ten that Andal-gopika
has roused but all those who are worthy of union with Krsna.
The gopikas then seek the permission of the Guard of the mansion
and the Keeper of the gate to enter the house. The mode of worship
of the incarnation in an idol is combined with the incidents in
the incarnation of Krsna and a method of attaining salvation by
worshipping the Immanent Lord through contemplation is suggested
in Tiruppavai. In the second Pasuram, the gopikas have taken
a pledge that they will not do anything that has not been practised
by elders (3eyyddana seyyom). They know that their elders have
always approached God for favours only through the mediation
of great sages. Here they seek to reach Lord Krsna by securing
the goodwill of the Guard of the mansion and of the Watch at
the entrance and the blessings of Nandagopa.

When an adorer enters a temple, he offers his salutations
to the guard of the sacred place (Kshétrapilaka) and then to the
watch at the entrance (Dwarapalaka); and later he adores the
Divine Mother (amma) and then approaches the main Deity for
worship. Those who adore the Immanent Lord bring under
control the senses, the vital airs, and the mind; and then through
the exercise of intellect they acquire knowledge of the self, and
they adore the Immanent One with self-knowledge. In her
pasurams, elaborating the ritual, Andal brings togehter the methods
adopted (1) by the gapikas in reaching Krsna, (2) by the adorers
in reaching the main Deity in a temple, and (3) by the sages in
reaching the Immanent Being within themselves.

A doubt may arise as to how the simple and uneducated
gopikas are aware of the traditional practice, known to highly
educated sages, of awakening intermediaries in worship. There
is no room for this doubt, because those who eagerly aspire to



270 TIRUPPAVAI

attain God will, under His grace, acquire skill in the traditional
practices observed by the adepts in Knowledge. Whatéver
they do will be in tune with the injunctions of the Scriptures of
which they may be ignorant. Scriptures set forth and embody
long-standing, approved practices. The gopikas have not regulated
their conduct by scriptures. Their unexcelled love and attachment
to Krsna evokes his graciousness towards them and takes them
along the approved path.

It takes a long time to attain God for those who are born
in a community that can study scriptures and earn knowledge.
They have to make a thorough study of the scriptures, grasp the
essentials, determine what part of knowledge secures freedom
from bondage of birth, and in consonance with it carry on works
to reach the goal; treading along this path necessarily takes time.
To those who cling to the faith that they should attain God and
that they cannot live without Him and that He alone is the means
to take them to their goal, God’s grace becomes an instrument
in making them adopt the practices of the learned sages. So
they need not have knowledge of the scriptures. A man who
wants to make gold has to acquire knowledge of alchemy by hard
study and apply it in his experiments of making gold. Butto a
man who has the philosopher’s stone (Parasuvédi) all this bother
is unnecessary. Whatever he touches turns into gold. Whatever
the man, who clings to God with his unexcelled love, speaks becomes
scripture; whatever he does, becomes V&dic practice. The gdpikas
belong to this category. Because of their intense love for Krsna,
their actions automatically conform to the injunctions of scriptures

“under the direction of his grace. One should not seek refuge
in God direct; one should invoke the blessings of an achirya
before approaching God. If a person ignores the preceptor and
makes a direct approach to God, he will have to face the fate that
has overtaken Strpanakha who, ignoring Laksmana, has gone
straight to Rama with her offer of love. While seeking the favour
of an achirya, it is essential to approach him through his close
disciples. Only those who have reached a state of mind, which

is free from ego, are fit to approach an dchdrya. In order to reach
that state of mind, it is essential to have close association with
saintly men. The gopikas have sought the favour of association
with ten saints and have become free from ego. Now they are
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in a fit condition to approach the dchdrya, Nandagopa. And
before they meet him, they attempt to earn the goodwill of the
guard of the mansion and the keeper of the gate.

Those who worship God should first get control over the
senses. In awakening the ten gopikas it is shown how the ten
sense-organs, conative and cognative, are brought under control.
After that, by exercises of breath-control the vital airs (Pranas)
should be brought under control. Control of vital airs is suggested
in the gopikas’ seeking the favour of the guard of the mansion,
Thereafter, the mind has to be brought under control; and this is
indicated by the gopikas’ securing the goodwill of the keeper of
the gate. It is only then that an approach should be made to the
dcharya for his blessings. When we go to a temple we worship
the ksétrapalaka, the guard of the sacred place, and the watch
at the entrance, Dwarapalaka, before we enter the shrine. This
secret also is implied here.

It is an accepted and long-standing custom that we should
make an approach to God only through mediators. Sri Yamuna-
charya while composing Stotraratna (Gems of glorification) thought
it proper that praise of achdrya should precede the glorification
of the Lord and also succeed it. Valmiki begins his Ramayana
with supplication to the Achdrya. Thus the mediation of an
acharya is essential. “ Mumumksurvai $arana maham prapadye:
One who seeks liberation should accept Srimannarayana alone
as the means to it.” Yet for such acceptance, too, an dchérya
is meeded. “ Acharyavan Purusovéda, Achdryaddhaiva vidita
vidyd sadhistam prapat.” The Sruti declares: “One who has
an ichdrya alone can attain God. Knowledge received from an
acharya only can accomplish the end.” Like those who are well-
versed in scriptures, the gopikas also seek the favour of dcharyas.
Nandag6pa is their dcharya. He mansion holds the community
of preceptors. They reach that mansion today.

It is the individual self that aspires for God, believing in Him
as both the means and the end; and it is God who is to fulfil his
aspiration. Why then an achiirya in between them? This doubt
may arise. The Lord-of-all gives us the bodies we deserve according
to the output of our works; He gives us the scriptures which prescribe
the right way of conduct; and He considers it His duty to punish
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those who do not conform to it. Taking into account the misdeeds
of the individual self, the Lord may reject him, even if he entertains
the faith that He is the means of reaching Him. If there is an
Acharya, who has earned His acceptance, close by, he can by his
intercession make Him forget the lapses of the individual self.
Thus an dchirya is essential to cover our shortcomings and lapses
and secure for us the Lord’s graciousness. Again, it is very difficult
to develop a strong conviction that God is the only means. Till
such firmness is reached, it is necessary that the aspirant should
approach God through the mediation of an achirya who has
accomplished that abidance in his conviction. The meritorious
Pundarika and the sinful Ksatrabandhu have both attained libera-
tion, only through the good offices of Achiryas. From the
Rimiayana we gather that Sabari, who is the lowest by birth, poorest
in knowledge and coarsest in behaviour, has gone to the higher
regions by virtue of her winning the favour of the Acharya.
Vibhisana seeks refuge in Sri Rama, only through Sugriva and
others. Thus it is, that following the long-standing practice,
the gopikas approach Nandagopa through the goodwill of the
Guard of the mansion and the Watch at the entrance.

Nayaga ndy ninra nandagopa nudaiya
koyil kappane! kodittonrum térana
vasal kappane! manikkadavam tdl tiravdy
ayarsirumiyaromukku; araiparai
mdyan manivannan nennale vy nérndan
tiyomay vandom, tuyilelappdduvin
vayal munna munnam matiade ammal ni
nésanilai kkadavam nikkelorempavay

Summary.

O Guard protecting the mansion of Nandagopa, the
Commander of all! Let us in. O Keeper of the gate, which
shines bright with its wreathed decorative arches and flag aloft!
Lift the latch of the doors studded with gems. Lord Kysna of
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sapphire-hue and of mysterious power gave us word yesterday
that he would give the musical instrument of * pajai” We,
the gopikas, have not come here seeking any other benefit. We
have come here with pure minds. We have come to awaken Kysna
with our song. Good Sirs! Don’t say ‘nay’ to us. We pray
that you yourselves will open the doors which, drawn by mutual
love, stand close and (ight. Open them and let us in.

Commentary.
1. Nayagandy ninra nandagopan udaiya koyil kappane:

* O guard of the mansion of our leader, Nandagopa.” Nanda-
gopa is the Commander of the gopdlas including Krsna. Kysna,
who is the Lord of the worlds, himself reckons Nandagopa as
his Commander. Nandagopa has the ability to command even
Krsna. Lord Krsna lacks dependent status in the Heavenly Abode.
So by becoming the child of Nanda and Yadoda, he has become
a dependent on them. He is eager to be known by this relationship
as “ the son of Nanda.” * This dependent status, which he has
failed to find in the Heavenly Abode, he gets in Vrépalle. The
gopikas know that Krsna is fond of his relationship to Nanda
So when they address the Guard of the mansion, they do not say
Guard of Krsna's mansion; they say ‘ Guard of Nanda’s mansion.’

Dagaratha has desired to make Rama the heir-apparent and
draw delight from seeing Rima managing all the affairs of the
State under him. But he is not destined to have that pleasure.
Vasudeva, too, is denied that good fortune. Only Nandagdpa
is lucky in this respect; the people of Nandavraja refer to or address
Krsna as * Nandagopa's Yuvardja,” Nanda’s heir-apparent,

Strictly speaking, the Supreme has no independence even in
the Heavenly Abode. Ananta, Garuda, Visvaki&na and other
closely devoted servitors, exercise control over Him and direct
his movements according to their own wishes. Ananta lulls
Him in his lap; Garuda whistles Him a way on his back. Vigva-
ki&na waves his canc and issues commands threatening Him to do
‘things in a particular way; and the Supreme meekly submits’to
him. In His incarpation as Rima, He is ever honouring elders
and ascetics and regulating His conduct according to their wishes

18
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and directions. In His incarnation as Krsna He is always a depen-
dant. In his childhood, Kysna conducts himself as a dependant
of Nanda and Yasoda. As a grown-up adult, he leaves the reins
of government in Satyabhdma’s hands and spends his time in
embassies and in charioteering. Thus the Supreme shows
Himself ever as a dependant; and is disinclined to claim indepen-
dence. The gopikas know that Krsna feels hurt that he has lost
his privilege of dependence if they call that mansion as ‘Krsna’s
mansion ’; and so they call it ¢ the mansion of Nandagopa.” While
returning home after Ravana's defeat and death, Sri Rama points
Ayodhya to Sita from the aeroplane (Puspaka vimana) and observes:
“ Rajadhani Piturmama: This is my father’s capital.” Though
his father has been dead for years Rdma recalls the connection
of the city with Dadaratha, even because he loves dependence
on others. He does not keep to the fore his present relationship
with the city and declare his independence by calling Ayodhya
¢ Our Capital.” The gopikas know that Krsna will be highly pleased
if they call his house ‘Nandagopa’s mansion.’ Nanda is the
achdrya; the Supreme Self will be a dependent on the ichdrya.
Nanda is the commander; he leads the followers to the destination,

* Andhonandhagrahanavasagah yati Rangela yadvat
Pangurnauka kuharanihito niyaté navikena:

A blind man is led by one who can see; and a lame man is carried
to the opposite shore in a ship by the sailor; in the same way the
individual self is conducted to the Supreme Self by an achirya.”
The acharya thus becomes a leader who guides his disciples to
the Heavenly Abode. God also showers His mercy, only on
those who seek the gracious intervention of an Acharya.

In the sacred Ksétra (pilgrim-centre) of Simhdchala there
lived a great devotee, Sri Krshnamacharya. When he sang, the
Lord of Simhadri danced. In the course of his pilgrimage, $ri
Rimidnuja went to Simhachala. While he was there seated with
his disciples, $rf Krsuamacharya used to walk along, without
seeming to notice him. When God Himself was ever available
to him and within his grasp, why should he bother about this
ascetic? That was why he treated Ramé@nuja with studied
unconcern. Rimdnuja took pity on him for his egoistic state.
One day he made his obeisance to Sri Krgnaméichérya and begged
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him thus: “Sir, when the Lord of Simhddri appears before
you tonight at the time of your singing, kindly enquire whether
Rémanuja will have liberation; and let me know his reply.” That
night when Krsnamacharya made the enquiry, the Lord replied
that liberation was only for those to whom Raménuja gave it
and not to others. This proved that even to Krsnamachirya,
who was able to enjoy God’s company at will, liberation could
come only through the favour of Sri Ramanuja. Securing the
gracious goodwill of an achdrya is the only established means
to attain liberation from the bondage of self. The acharya is
the leader who guides the aspirants to the Heavenly Abode.

Nandagopa is the leader; he is rich with the bliss of spiritual
experience; he protects that experience from those who do not
qualify for it; he saves those who seek refuge in him. Nandagopa
is the dchdrya. ‘Nanda’ means ‘ one who enjoys bliss, ‘ gopa’
means ‘ one who protects.” The mansion of the leader, Nanda-
gopa, is the Mantra (incantation). The word ‘Kayil’ means
‘ the abode of the Lord’; and that is the Mantra that contains
and proclaims the Lord. The achiarya keeps the Mantra beyond
the reach of the unworthy and saves it from falling into the ears
of those who are rejected by the scriptures.

The gdpikas accost the guard not by name but by his office
as “ Guard of the mansion of Nandagopa.” It shows their
innocence. This way of addressing a person as ‘ guard ’ or * watch ’
appears wrong in the eye of the world. To be thus addressed
is considered an honour by those who have close kinship with
God. The individual self, who belongs to God, always does some-
thing by way of service to Him. The name derived from this
service alone is the permanent name of the self. The name derived
from the adjunct-body (upadhi) is impermanent. Ananta is

+also called ¢ 8&ga’ by virtue of his services to the Lord. His body
becomes, in turn, an abode, a bed, a seat, a footstool, sandals,
a robe, a pillow, an umbrella, to.serve the needs of the Lord. As
he changes his form time and again, so as to be always rendering
service to the Lord, * Ananta’ has become * S&sa” He rejoices
when he is addressed as ¢ $8sa.’ So also the Guard of the mansion
feels elated when he is addressed by the name koyilkappan, which
signifies his relationship with God. In fact, the devotees of God
are 10 be called by the names which signify their connection with
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Him; and not by the name of the village nor by the surname nor
by any other name associated with the adjunct-body. The gopikas
are very happy that the Guard is not merely keeping watch over the
home of the Lord and Saviour of all the worlds, but also over a
precious treasure and the lid covering it. So they call him
Koyil kiappane.

So long as the worldly-minded people sleep, deluded by
ignorance, the Supreme Self, immanent in them, keeps awake
and protects them (ya &sa suptésu jagarti). But when they wake
up with the knowledge of God, He goes to sleep, imposing upon
them the responsibility of protecting Him. Giving Himself up
entirely to His devotees, He does not appear to move until they
permit Him to do so. So the gopikas plead with the Guard of
the mansion to let them in; for if they move in without his
permission, Krsna will reject them. When the Guard does not
admit them, they remind him that, as the Guard of the mansion,
his duty is to let in friendly supplicants and to keep out hateful
opponents, and not to obstruct one and all. “You see how
miserable we are, pray, be considerate and let us in.”” He beckons
to them to enter. Then they go in and address the Watch at the
entrance.

2. Kodittonrum toranavasal kappane.

O Keeper of the gate which shines bright with the flag and
wreathed decorative arches!”

It is a long-standing traditional practice for adorers in a temple
first to pay homage to the Guard of the sacred place and then
to make salutation to the Keepers of the gate. A spiritual aspirant
has, first of all, to withdraw the senses from their objects and
turn them towards God; and this can be achieved by cultivating
close association with men of piety. Then he has to bring under
control Prana (the Vital breath) which keeps guard over the whole
body; and the body is the abode of the Supreme Self. This is
the method of breath-control laid down in Yoga. After this,
he has to win the favour of the mind, the principal keeper of the
gate, and having gone in, contemplate on the Immanent Supreme.
The gopikas, therefore, pray to the Keeper of the gate to let them in.
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At the gate shine a wreathed arch and a flag. The ‘A’
(Akira) in * Aum’ (Omkara) signifies that the Lord-of-all is the
saviour. That is the flag. °Fastening this idea on the mind’
is signified by * the fastening of the flag to the gate.” * Namah”
means: “ 1 am not my saviour; I do not belong to myself.”
Meditating constantly on this meaning of ‘namah’ is signified
by the arches of the decorative wreath, Torana, at the gate. So
they address him as the keeper of the gate with shining flag and
decorative wreath. The gopikas prostrate before all those who
count, for fear that any one of them might be an obstacle to their
union with Krsna. Apprehending danger to Riama: the people
of Ayodhya pray to all the celestials for the sake of Rima: Sarvan
Dé&van namasyanti Ramasyarthé. Is it strange then that the
gopikas fall prostrate before those who are closely affined to God?
Srikrsna has got a flag fastened to his house without the knowledge
of Nanda. Later, he tells his father that he has got it done so that
it might stand as a mark of distinction. Are they not the most
prominent people in the place? But the purpose he has in mind
for doing so is altogether different. It is usual for the gdpikas
to go to Krsna’s house at midnight. To enable the gopikas to
distinguish his house from the rest, he has got the flag set on his
house. When Bharata is proceeding to Chitrakita to meet Rama,
he sees on the way raiments of fibre fastened to the trees by
Lakgmana. Seeing them, he feels exhilarated as though he sees
Rima himself before him. In a similar way, the gopikas feel
exhilarated when they see the flag on Krgna’s mansion. Flags
are raised aloft near tanks and places where water is stored and
served, so that travellers who are thirsty might go there on noticing
the flag. Srikrsna is the Lake, or a place of water-storage. He
will quench the thirst of those who suffer acutely from worries.
He is the oasis where people journeying through the desert of
bondage-of-self (Samsara) find water for a refreshing bath and
draught. The Sruti acclaims him as an oasis in the desert: * Dhan-
vanniva prapd asi.” The Supreme Self is compared to a lake:
“Esa Brahma pravistosmi grismé 3itamiva hradam: I have
entered the Supreme Brahma as 1 enter the cool refreshing waters
of a lake in summer.” “ Omkara” is the pointer to Him as the
flag is to Krsna’s house. The word “ Namah ™ is the decorative

wreath, Torana. By soliciting their help only, one can reach
God. *O Keeper of the gate who protects them both, let us in’
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There is the Flag-Staff in the temples. From it, we learn from a
distance that a temple exists there. We bow before it and go in.
Garuda figures on the flag. Garuda is the embodiment of V&da.
One who enters the temple should make salptation to Garuda,
and then go in. Mere entrance into the temple does not enable
people to attain God. Only to those who accept the authority
of the V&das and submit to it does the Supreme, who can be known
only by 8abda, deign to present Himself. So the gopikas here
glorify the Flag-staff.

3. Manikkadavam ta} tiravay:
“ Lift the latch of the gem-studded doors.”

In the Nandavraja even the houses of gopikas have gem-
studded doors as suggested in Pasuram IX. In such a case, no
wonder that the mansion of the prince of gopilas has such doors.
To all in the Heavenly Abode God imparts with an even hand
the same nature (dharma) and the same enjoyments (bhaga) that
He has. Likewise, in the Nandavraja there is no difference between
Nanda’s house and the houses of gopikas. But those who see
the external beauty of Nanda’s mansion get stuck, witnessing the
gardens resplendent with flowers, tanks filled with refreshing
waters and doors and thresholds studded with gems. These
sights arrest their attention; and they stay where they are, unable
to proceed further into the house. If, however, they cross the
threshold and go in, they will be so enraptured by the beauty of the
Supreme that they are held up there and are unable to come out.
Sumantra goes to the mansion of $ri Rama to invite him. The
beauty of the threshold is so enchanting that he has to make a
special effort to cross it and go in; ‘ Sa ta dantahpura dwaram.’
Valmiki suggests that it needs a deliberate effort to overcome
the spell of the external beauty of the threshold and cross it; and
Sumantra must be a great man to have made the effort with success.
External objects are outside the mind; spiritual matters are within
the mind. If the mind opens out and enjoys external beauty,
it shows no inclination to look in. Should it, on the other hand,
look into itself, it enjoys spititual experiences and refuses to come
out of them. Krsna is mani varpa; he is of the sapphire-hue;
and the gem-studded threshold and doors arrest attention and
prevent admittance to Him.
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Some aspirants do not reach the state of enjoying the form
of the Supreme. They know the nature of their selves and remain
contented in the joy that that knowledge gives. Like the Supreme,
the self too has the same form of knowledge and bliss which shines
by itself. But by enjoying the self, the aspirant entertains the
idea that he is independent. If he enjoys the Supreme Self, he
comes to realise that he is dependent upon the Supreme. Knowledge
of the self and the spirit of independence generated by it are the
two doors that obstruct the experience of God. The Achirya
alone can open these doors and send us in. The gopikas here
urge the keeper of the gate to open the doors himself. Isavisya

Upanigad says:

‘“ Hirap mayena patréna satyasydpi hitam mukham,
tattvam pisannapdvrnu satya dharmdya drsta yé:

“ O Bhagavan! objects of pleasure, glittering like gold, dazzle
and close the mind, which is the face of the self, and thus prevent
it from having the experience of the Supreme Self. O Saviour
of the supplicant! We pray, remove them Yourself for the sake of
giving us a vision of Yourself.” Enjoyment of sense-pleasures
is the gem-studded doorway. Unless the mind is freed from them,
it is not possible to have a vision of God.

The conversation that transpires between the gopikas urging
the opening of the doors and the keeper guarding the gate is briefly
suggested in the paduram. The commentators have amplified it in
detail.

The Keeper of the gate: * Nandavraja is in the grip of fear
consequent on the excessive affronts of the demons. We keep
alert in our watch to save Krsna from impending dangers. Who
are you that come here in the night and ask me to open the doors ?”

Gopikas: “ Bhayam bhayanamapaharini sthité manasyanant&
mamakutra tigtati.

It is said that if Ananta, who removes all fear, is enshrined
in the mind, how can fear exist? Likewise, how can there be féar
of danger to him, who can chase away all fear from those who
merely think of him?”
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Keeper of the gate: “ You may have been conversant with
the incarnation of Rdma. So you say this. But here we have
Krsna. The time of Rdma is Tr&t&yuga which is close to Krtayuga.
This is Dwaparayuga which is close to Kaliyuga. The father of
Sri Rima is Dasaratha who has killed demons like Sambara.
His sons are valiant heroes and amiable gentlemen. The place
where they have lived is ‘Ayddhya,’ the unconquerable city.  Their
preceptors are great sages like Vasistha. The people in the city—
the men, the women, the young and the old, the ignorant and the
learned,—all pray to the gods for the safety of Rima. Thus the
times, the country, the father, the preceptor, the city and all the
people are favourably disposed to Rama; and so there is no need
for him to fear. But how can Krsna feel secure? The time is

Dwipara which is close to Kaliyuga. The father is Nanda of gopa
family, a man of utmost docility. The son is naughty; he delights
in mischievous pranks. The place of residence is a village! and
the people are innocent herdsmen! Enemies like Kamsa lie in
ambush next door! In these circumstances, how can we afford
to be without anxiety for Krsna’s safety?

4. Ayar diru miyaromukku:

Gopikas: Why fear us? We are the young daughters of herdsmen.
What danger can there be from us, women?

Keeper of the gate: Is not Sirpapakha a woman? Is she not
the source of all the troubles and dangers
that a hero like 3rf Rima has to face? How
can we be free from fear?

Gopikas: She is a Rakshasa woman. We are gopa women.
There can be no danger at all from us.

Keeper of the gate: A demon woman, Pdtana, has come in disguise
as a gopika and perpetrated harm to Krspa.

Gopikas: She is a woman of advanced age; and she must have
learnt fraudulent tricks. But we are quite young.
Why do you fear us?



Keeper of the gate:

Gopikas:

Keeper of the gate:
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Dear Ladies! There is no room for assuranc
even on that score. A young calf has turned
demoniac and tried to inflict harm on our
little master.

So many of us have come together as a group.
Why fear us?

Well, we must fear evil-minded persons.
Whether they come single or in groups is no
matter. Has nov Khara and Digsana and
others come in hordes with intent to do evil to
8r1 Rama? Let it alone. Now, explain fully
the purpose of your coming here.

S. Arai parai mayan manivannan nennalé vay rérndan:

Gopikas:

Keeper of the gate:

Gopikas:

8ri Krsna of sapphire-hue body and of
mysterious power promised yesterday that he
would give us the musical instrument ‘parai.’
We have come to receive it. That is the
highest objective we are eager to attain.

In that case, wait here. As soon as he wakes
up, I shall tell him about your coming and
get you the instrument * Parai.’

Lord Krsna has come to us, rendered services
to us and tried to win our favour. Even if
he does not fulfil our wish, he has already
made us fall under the spell of that sweet,
silent, handsome, auspicious and divine figure
of his. We are fully under his sway and we
cannot be away from him. Having won us
over, he pledged his word, of his own accord,
and that too only yesterday, that he would
enable us to accomplish our task. Sure, he is
not the one to go back upon his word. In his
incarnation as Rama he has declared: ‘“Rama
is not a double-tongued person: Ramddwir-
nibhi bhasats”. In this incarnation, too, has
not Krsna declared: “The Himalayas may
stir and move; the Mandara may split and



282 TIRUPPAVAI

break; the ocean may sink and dry. But my
word never fails, never becomes futile: “ Namé
mogham vachobhavdt”. Please let us in.
We shall ourselves serve h1m and get our
work done.

" Keeper of the gate: All that you say is true. But I can’t let you
in, until after I examine how your minds are
disposed.

6. Tayd may vandom:

Gopikas: “We have come here, pure in mind. Our
thoughts are free from any kind of contami-
nation. You need have no fear on that account.

Purity does not mean mere cleanliness of the
external body. Purity of mind is essential to
those who approach God. Vibhisana has
not taken a bath before going to Sri Rama
to seek succour. Arjuna does not take a
purificatory bath when, on the field of battle,
he seeks and receives spiritual instruction
through Gita from Sri Krsna. The gopikas
here have the same purity as Vibhisapa or
Arjuna has.

Those who approach God should give up all sense of enjoyment
in all matters and should feel keenly that without attaining Him
they cannot live. They should not entertain the idea that their
knowledge or devotion or works can be the means of attaining
Him. They should have firm faith that He alone will save them;
their sole objective should be to attain Him only; they should
not angle for other benefits and after securing them desert Him.
Those alone are pure who seek no other means and no other benefit
than God Himself. Vibhigana declares to Rama that he has such
purity: “1I have left Lanka; I have given up wife and children,
Réama! You alone are my kingdom, my wealth, my friend, aye,
my life.” In a similar manner, the gopikas submit that they have
come there pure in mind, seeking Krsna only. They raise their
voices in the hope that the Lord, hearing their cries of agony,
will surely save them. Standing in mid-air, Vibhisana makes his
submission from a distance in a dignified booming voice; and
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then seeks and obtains refuge through Sugriva. When Anjan&ya
approaches Sita, he first makes his voice heard and then goes
before her and makes his submission. The gopikas, likewise,
make their eagerness and agony known, by declaring from without
how they have all come there, pure in mind.

Keeper of the gate:

“You say that you have come pure in mind.
At the same time you say you have come with a
wish to obtain ‘ parai,’ the musical instrument.
The two statements are mutually contradic-
tory. How can you be pure when you seek
some other benefit? Tell me the truth.”

7. Tuyi lela ppaduvan:

Gapikas:
Keeper of the gate:

Gopikas:

We have come here 1o sing so as to awaken him.

Alas! Ts this all your love? To awaken one
who is asleep! No, it is wrong to do so.

We have not come to disturb his sleep. We
wish to see him while he is comfortably asleep.
We wish to see his beauty as he wakes up.
We have come to sing our benediction to that
beauty so as to ward off the evil eye. If our
aim is to get a different benefit, we will have
solicited his favour in the council-hall. To
see his beauty is to fulfil our desire. To sing
his benediction is to attain our highest objective.
Viswamitra feels charmed with the beauty of
Rima when the latter lies asleep. Sita is filled
with astonishment when she sees the majestic
beauty of Rama while sleeping. We have come
here to see that beauty in Krsna and sing our
benediction to him. It may look strange and un-
natural when, instead of the saviour going to the
rescue of his solicitors, the solicitors themselves
make bold to approach him. Still, even at
the risk of our true nature being besmirched,
we have ventured to go here as we cannot
bear to keep aloof. We have taken all ‘this
trouble, which normally he should have
undergone for us. When the Rsis come to
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seek protection from 8t Rima in the Dandaka
forest, Rama tells them that their having
to come to him is a matter of great shame for
him: (Hri résa hi mamatuld) for he should
have himself gone to them earlier and saved
them from misery and harassment, Qur coming
here, likewise, is sureto cause pain to Lord
Krsna. How unjust of you that you do not
open the gate!

The Keeper of the gate is convinced of the purity of their
motives; but he still mumbles some words of objection. His only
aim now in detaining them is to enjoy the draught of their sweet
words.

Seeing the unhelpful attitude of the numbling keeper of the
gate, the gopikas entreat him thus:

8. Vayal munna munnam mattadeé amma:

“ Dear Sir, Do not at the very outset forbid entry with your
words. Your word is our refuge. You are our protector. It is
true that $ri Kysna is our master and lord. But you alone can
save us. You alone should help and show us the way.” Sita
tells Hanuman: “Vacha dharma mavapanuhi”  * Hanuman!
You alone can accomplish the task I give you. Give your word of
acceplance and be blessed.”

To the gopikas, the keeper's word of acceptance is a cool
refreshing shower: His word of forbiddance is a sharp sword-
thrust—* When Vibhisana seeks succour from Rima, Sugriva
and others protest that he should not be given quarter as he comes
from the enemy-camp; and that he deserves to be put to death.
The same people later admit him into the fold on an equal footing
as a solicitor of 8ri Rama’s favour. In the same way, even if
you now forbid us entrance, it is you that have to take us to Krsna’s
presence finally. Have mercy on us. The Supreme who, in His
ire, determines to cast us into low birth will, the moment you show
us favour and admit us, become exceptionally merciful and will

g0 to such an extent as to punish those who blame us. Good
sir, if you but take us to Him, He will even overlook our shortcomings
and begin to love us. Srf Rima marries Sita and loves her
intensely. Valmiki accounts for this deep love thus:
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* Priyatu Sitd Ramasya darah pitrkrtayiti:

Sita holds the privilege of an intensely beloved wife;
and the reason for this that Rima advances is that his father has
agreed to make her his wife.” Likewise, the Supreme warmly
welcomes the individual self who has been accepted and commended
by an dcharya. So, sir, open the door and let us in.” The Keeper
of the gate listens to their prayer and knowing the purity of their
motive, says! “I do not forbid your entrance. Push open the
doors yourself and walk in.” Then the gopikas urge him:

9. Ningda nilaikkadavam nikku &lorempavay

“ Pray, open these love-laden doors yourself.” The doors
of the threshold seem to show as much care and attention in the
protection of 3ri Krsna as the Keeper of the gate does. The doors
come tightly close to each other and keep loving watch. In the
same way as Kamsa’s followers have turned hostile and tried to
put an end to Krsna, all the sentient and insentient beings in
Vrépalle have stood steadfast in love for Krsna and tried to protect
him from all dangers. The doors, too, impelled by love of Krsna
adhere close to each other and obstruct others from entering into
the mansion.

It is interesting to recall what has happened during the period
of the incarnation of 8ri Rima. When 3ri Rima goes into the
woods, even the trees fade with grief. Rivers, tanks and pools
turn very hot. But when they hear that Rama is returning after
killing Ravana, the trees in their ecstasy bloom with untimely fruits.
Thus even the insentient things seem to possess the sentiment
of love, as seen from their grief at separation from the Lord and
joy at union with Him. These insentient things may be the trans-
figurations of great saints and sages. Kulaiékhara has aspired
that he should be transformed into the lower bar of the threshold
of the shrine of Sri Vé&nkatichalapati, so that he may be ever in
His presence and look on Him and adore Him. These doors
might have been such great saints transformed into that shape.
So the gopikas hesitate to push the doors open and request the
Keeper of the gate to open them.

The threshold represents the Knowledge of self...The self
partakes of the nature of knowledge and bliss; yet, it clouds the
subject of God (Paratatva) from becoming manifest to those who
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enjoy its glory. None can open the threshold by himself. It is the
achdrya alone that elevates the abidance in self-knowledge into the
illumination of God-experience. In this way should the aspirant
enter the home of the &chdrya and earn fitness to seek his favour
through the devotees. The gdpikas reach the mansion of Nanda-
g0pa, entreat the Guard of the mansion and the Keeper of the gate
to open the doors and then walk in.




PASURAM XVII
PREFACE.

With the ten gopikas awakened by them to the fore, the party
has reached the mansion of Nandagopa. They entreat the Guard
of the mansion and the Keeper of the gate to let them in. As
they enter, they find the four couches on which Nandagopa, Yaioda,
Krspa and Balarama lie asleep. They now awaken them one
after the other in the order in which they find them. The first
couch is occupied by Nanda. Troubled by anxious fear for the
safety of Krsna, Nanda is alert so as to protect him against the
contingency of danger from any demon and to wean him from the
allurements of gopikas to carry him off. Yasoda ever fond of
Krsna, who is begotten by her after a long and desperate travail
of childlessness, occupies the next bed which is placed between
Nanda’s and Kysna’s. On the fourth bed, which is the last, Bala-
Riima lies asleep. They are awakened, one after another, in this

“"Paduram. Ome of the three esoteric secrets is known as Dwaya-
mantra. This incantation consists of two averments: (1) I
accept the feet of Narayana as the means and Sri (Laksmi) as
the mediator. (2) May all the affairs undertaken by me belong
not to me at all but be consecrated to the service of Srimannarayana.
Fitness to receive this incantation comes, only after calling to
mind reverently the whole succession of preceptors. Then an
approach is to be made through the Mother (3ri) to Narayana
who is the only means to attain Him. By awakening ten gopikas,
the members of the party have shown reverence to the successive
achdryds. They have earned fitness to enter Nandagopa’s mansion
which is the community-centre of the acharyas. The final objective
of life is to win the favour of the achirya, receive from him initiation
into the sacred incantation, Tirumantra, learn to know God who
is enunciated in it, and cultivate the goodwill of the devotees who
cling to the same God.

True, God is both the means and the end. Still, that which
takes us to Him is the Mantra (Incantation). It is only through
constant repetition of the mantra and meditation on its meaning
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that it is possible to have a vision of Him. To one who does
not seek the aid of mantra, the Supreme remains beyond the reach
of his word and mind. But to one who clings to a mantra, He
comes within the reach of both. That is why in.Vignu Sahasranima,
among His thousand names are mentioned: * Sabdatigah
Sabdasahah > ¢ One who is beyond the reach of word * and * One
who is within the reach of word.’” God cannot be grasped by
worldly words; but He yields to Védic incantations. Mantra
will not be efficacious if every one learns it by himself. He must
be initiated into it by an &chdrya if it has to be effective. That
which protects by constant meditation is the mantra. How to
meditate is to be learnt through the instruction of an achirya.
We cannot have a hold on the mantra unless the dchrya graciously
grants it. So we have first to seek his favour; and for that, we
must be free from the ego...And we must have control over the
senses and the mind. The state of self-control is indicated in the
gopika’s rousing ten girls from sleep; and the state of freedom
of mind and intellect from ego is shown in their entreaties to the
Guard of the mansion and the Keeper of the gate to let them in.

It is not enough to have initiation into a mantra by an dchdrya.
It is not even enough to know God, who is the content and meaning
of the mantra, It is essential to know that God becomes pleased
only after the goodwill of those devotees who love and cling to
Him is secured. The gopikas know this, as is evidenced in their
awakening Bala Rama.

(1) Awakening Nanda: Seeking the favour of achirya.
(2) Awakening Yasoda: Receiving initiation into the mantra.

*

(3) Awakening Krsna: Having the vision of the Supreme.

(4) Awakening Bala Rama: Seeking the favour of God’s
devotees.

Ambarame, 1annire, 3ore, aram Seyyum
emberuman ! nandagopald | elundirdy
kombanarkellam Kolunde! Kulavilakke!
emberumatti! yadoday! arivurdy
ambaramiidaruttongi yulagalanda
umbarkomane! urangidelundirdy
Semporkalaladi ccelvd! baladevi
umbiyum niyumurarigelo rempdvay
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Summary.

O Nandagopa ! How great is your munificence! You clothe
the naked; you quench the thirsty; you feed the hungry—and all
this you do with rectitude and without expecting return. O our
revered master! arise! O Yasoda! who is like a tender shoot among
women with delicate bodies resembling the prabbali trees! You,
the auspicious wick of our community! Our dear mistress! Awake!

O Trivikrama! you who have grown in stature splitting the
mid-sky, and measuring all the worlds with your feet! wake up!
You Lord of the Nityasiras, the Ever-wise! You should not sleep.
Get up.

O Balarama! You who wear an anklet of pure shining gold
on your foot! You and your brother, pray, wake up.

Commentary.

1. Ambarame, tapnire, 3ore, aram Seyyum emberumin
Nandagopéla elundirdy

“ Nandagopala! Raiment, water, food, flow in charity from
you to the needy; and you give with a generous hand. O master!
Wake up.” The gopikas praise the magnanimity of Nanda.
They have gone there with a longing to get Krsna. Nanda is
large-hearted and so is sure to fulfil their wish. They are happy
that they have not gone to a miser; they are there before Nanda
who is capable of meeting their demands whatever they be. But
Nanda is not actually noted for his charities. On the day of
Krsna’s birth, it is said that he has given some charities; but at
such times every one bestows gifts; and there is nothing praise-
worthy about it. Then what is thg magnanimity referred to here?
Stikrsna is truly magnanimous; and the inference they draw from
it is that the father of such a son should, necessarily, have been
large-hearted. The son must have inherited the father’s quality.
It is well-known how Srikrsna has provided raiment to Draupadi.
Again, while going to the battlefield, the horses yoked to the chariots
of Pingavas feel very thirsty and there is no water anywhere.
By employing Varupdstra, a shaft which propitiates Varuna, the

19
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god of rain, Krsna strikes water, and with it quenches the thirst
of the horses. When Krsna, accompanied by Bala Rama and
other gopalas, takes a ramble in the woods, his companions feel
very hungry; and food is not available anywhere. Then Krgna
sends them to the place where a sacrificial rite is being performed,
and tells them to ask for food in his name. The munis in their
preoccupation with the rite do not pay heed to their request. Hearing
what has happened, Krsna directs his companions to go to the
wives of the anchorites and make their request. The women
rejoice in having this good fortune of offering food to Krsna,
and hasten to him with food, quite unmindful of their husbands.
Then Krsna has the food served to his companions by the wives
of the anchorites.  Thus Kysna has made a name for his liberal
bestowal of raiment, water and food on those who are in urgent
need of them. These very things they attribute to Nanda and
praise him.

When Nanda makes a gift of anything, it looks as though
he has only that thing in abundance; because whatever he gives,
he gives without stint, When he makes the gift, he makes it because
he thinks it is his duty to do so. He does not expect anything
in return.  On the other hand, he thinks that it is his good fortune
that recipients are forthcoming; and he praises them as magnanimous
persons in as much as they have deigned to receive the gifts. The
charities of Nanda are different from those of Dasaratha. The
latter has to do a great penance to have sons. Without having
to do any penance, Nanda could have Krgna for his son. The
charities Nanda gives are all meant to bring his son victory and
good fortune; he does not have any selfish ends in view. He
does things as a matter of duty. God is the effective means,
Siddhopaya. He is also righteousness, Dharma. He is the
instrument to attain Him. Even if we have attained Him, it is
essential for us to perform our duties (works) such as sacrificial
rites, penance and charity,for the safety and victory of the Supreme,
who is Himself the perfect Dharma. That is what we learn from
Nandagopa’s practice. That is why Srikpsna considers all those
recipients magnanimous—all those who come to him in need
and receive wealth, prosperity, self-knowledge or Himself. The

gopikas believe that in this Kygna shows an inherited quality.
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The gopikas praise the munificence of Nandagopa as they are
sure that he will show the same spirit in granting them their desire.
But women have no eligibility for receiving charities. No one
bestows gifts on them. How then are the gopikas to be benefited
by his munificence? There is a spiritual truth involved in this.
Clothes impart beauty to the human figure; water sustains the
body; and food nourishes it. To the gopikas, Srikpsna is alike
beauty-aid, sustenance and nourishment. What different things
like raiment, water and food confer on others, Krsna alone bestows
on the gopikas. And that Krgna is under Nanda's control; and
so they pray that Nanda should give Kysna to them.

Nandagopila is the acharya. He is ¢ Nanda,’ because * he enjoys
bliss—the bliss that is born of the experience of God. The letter
‘go’ in Sanskrit means V&da (or Scripture). ‘Gopala’ means
‘ one who protects and sustains the V&das (Scriptures),’ by studying
them, knowing them, practising them and propagating them.
He who is enriched with reverent and thorough study of the Védas
and with abiding experience of God can alone be an Acharya.
And he is Nandagopila. Nanda is the father of Krsna; and
in his capacity as father, he has gained such authority that his son
will do exactly what he bids him do. And this is indicated in
the opening Pasuram (Pasuram I) in the words “ Nandagopan
kumaran; son of Nanda.” The gopikas have undertaken this
rite in the hope that Nanda will certainly make Krsna available
to them as he is his son. In the previous Pasuram, they have
recalled the leadership of Nandagopa: “ Nayagandy ninfa Nanda-
gopan.” They have believed that as Nanda is their leader, it is
his responsibility to lead them to Krspa. In this paSuram they
praise the magnanimity of Nanda. His high-mindedness lies in
the acute misery he undergoes until he affords relief to those in
need of raiment, water or food; it lies again in the spirit in which
he makes the gifts—he gives for his own relief and not to benefit
others. Will not Nande, who supplies sustenance and nourishment
to all, give them, too, their sustenance and nourishment which they
find in Kyspa himself?

An achirya too must have three qualities:—

(1) He should have God’s complete acquiescence in whatever
he does.
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(2) He should have the competence to lead individual selves
to the Supreme Self.

(3) He should have the magnanimity that hastens to relieve
the individual selves of their agony and {akes the initiative
that works for their attainment of God.

The achdrya gives us ambaram (raiment) water and food.
¢ Ambaram > means (1) raiment (Vastra) and (2) space (Akasa).
What shines everywhere is Akasa; and it is therefore the Supreme
Self. The Upanisad avers:

« Akasaddhyeva khalvimani bhitani jayanté;
Akasohavai namaripa yor nirvahita:

All the elements that are visible to sight emerge only from
space. It is space again that gives form and name.” Thus the
Upanisad regards Space as the phenomenal cause of the entire
universe. The dchédrya places the Supreme in the hands of those
who aspire for attaining Him. The Heavenly Abode *8ri
Vaikuntha ” is also known as * Parama Vysma,” (Parama akasa).
As the acharya gives us paramapada, he may be deemed to be
giving us ambaram or space. ‘ Ambaram’ also means ‘raiment.’
Dress imparts beauty to form. What gives beauty to self-knowledge
is the brightness of God’s countenance. When we see an object
of beauty, our faces bloom as we enjoy it. That individual self,
on seeing whom the Supreme’s countenance blooms, must be
regarded as beautiful. It is the dcharya who provides the implement
to get that beauty. Bloom appears on the countenance of the
Supreme, only .when He sees th: individual selves commended
by the dchirya.

After marriage, Sri Rima and Sita are presented as enjoying
intense mutual love. In accounting for Rama’s excessive fondness
for Sita, Valmiki denies that it is due to her physical charms or
to the excellence of her qualities. He maintains that it is because
his father has arranged and approved, of this alliance in matrimony
that Sita becomes so dear to Rama. (* Priyaty Sita Ramasya
darah pitrkrtdyiti). Likewise, the Supreme’s face blooms on seeing
the individual self, because the fatter has been moulded and com-

mended by the dchdrya. It is thus that the dcharya is instrumental
in aiding the beauty of the individual seif by securing, for his raiment,
the bloom on the face of God. It is the dcharya that invests the
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individual self with a sublime and subtle essence which makes
the self worthy of being enjoyed by the Supreme.

It is again the dcharya that gives cool water to quench the
thirst. To the individual self who is exhausted in his journey
through the lonely wilderness of bondage-to-birth (Samsira) and
scalded with burning desires of senses, the achirya gives the cool,
refreshing waters of the names of God through which His attributes
and deeds are made manifest; and thus quenches his thirst. To
obtain the subtle and sublime essence and to have the experience
of God, the individual self should have a bath in the river Viraja,
which is beyond the domain of Primal Nature. With that bath,
connection with the body is snapped. The body which is the product
of Primal Nature with its three fundamental qualities, disappears;
and in its place, rises a body composed of perfect purity and fit
for spiritual experience. This is what is implied in providing
‘water to drink.” In the same way as the body cannot sustain
without water, the individual self cannot stand without the worship
of God. It is to that self that the achdrya gives fitness to worship
the Primal Cause of the universe, * Tajjalan,” as declared in the
Upanisads. If the garment is a beauty-aid to the body, the glow
on the face of the Lord is a beauty-aid to the individual self. The
body must be first sustained; then only arises the need of its being
beautified. The body has to be sustained with water, nourished
with food and then beautified with raiment. For physical existencc
food, water and clothing are primary needs. For spiritual life also
these three are essential. The bloom on God’s countenance gives bea-
uty to the individual self. But the self should not entertain the idea
that this glow gives him happiness. Water sustains the body;
likewise the glow on God’s face sustains the form of the self; but
it is essential that the self should have no desire of emjoying it.
The services that the self renders are the cause for the glow on His
countenance; the self will have certain spiritual experiences while

rendering service. While having those experiences, there should
be no feeling that ke is enjoying them for his own sake. It is the
absence of personal selfishness in enjoying spiritual experience
that is signified by ‘ water.” Space which is the very nature of the
Supreme is the raiment. The water is the fz_mh-m_splred earnestness
(¢raddha) in knowing His nature and attaining Him. This sraddha
is what sustains the self. As physical body is sustg.med by water,
the:sélf is sustained by earnestness and ardour which are imbued
with firm faith,
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Again, it is the acharya that provides food. Food nourishes
the body. Intense experience of God in all its fulness sustains
the self. The self regards that spiritual experience in this way
‘ Ahamanna mahamanna mahamannidohamannadah: “I am
food, I am food, I eat food; I eat food.” The self offers himself
as food to be enjoyed by the Supreme Self, and he, in his turn,
enjoys the Supreme as food. Thus Experience of God is food,
and it is the dchdrya that gives perfect God-experience. Giving
food implies the whole process of: (1) imparting to the self the
three qualities (Akiras) of (@) belonging to Him and to no other
ananya g§ésatva) (b) taking refuge in Him and in no other (ananya
3aranatva)c) offering himself to be enjoyed by Him and by no
other (anaya bhagyatva); (2) making the self fit to reach the highest
end through rendering consecrated service to Him, and (3) rendering
the self worthy of being enjoyed by the Supreme. The dcharya
is thus magnanimous in providing generously clothing, water and
food to those who are in need of them.

Raiment: Glow on God’s countenance.

Water:  Lack of selfish enjoyment.

Food: Service consecrated to God. .

Raiment: (Ambaram) or Vastram, Supreme Self.
Water:  Faith-imbued earnestness to attain Him.
Food: Perfect knowledge of the nature of self.

Raiment: (Ambaram) or space, Heavenly Abode, known as
- Akasa Parama vyoma; Subtle and sublime essence
into which the body is transformed.

Water:  Bath in the river Viraja.
Food: Experience of God.

Like Nandagopa, the achirya gives these three—raiment, water and
food—to his dnscnples as a matter of duty and without expectation
of return,

The gopikas Nanda as their Swiami, master and lord,
because he has erred great benefits on them. Though Kpyna
is their master; they call Nanda their master; because Nanda
who has Kysna under his controf, is magnanimous in taking them
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to Krspa and allowing them to have him. “ Swami” means
“owner of property”. The gopikas regard themselves as “ the
property of Nanda,” and so are dependent upon him. In the same
way, we have to regard the dchirya as our master and ourselves
as his own belongings. That is how it has become a traditional
convention to address the acharya as “ Swami.” The gopikas
entreat Nandagopa to wake up. The waking up of the acharya
symbolises the preceptor’s preparedness to impart instruction
and to initiate the disciple into spiritual life with an incantation
(Mantra). Nandagopa gives whatever a person needs; he has
a charitable disposition: he is the master and lord; and he is the
protector of gopas. That shows him as protector of all living
creatures, protector of dharma, and protector of his own community.
Will not Nanda, who gives whatever one needs without any dis-
tinction, satisfy the gopikas of their wish? As he has a high sense
of duty. will he not consider it his dharma to save those who are
in trouble? Are not the gopikas in acute misery? As he is a
gopala, will he not show consideration to the gdpikas who are
of his community and help them out? With such hopes as these,
the gopikas address him as master (Swami) and wake him up.

Describing the characteristic features of Sti Rama, who is
God’s incarnation as the perfect human being, Valmiki says:

“ Rakgitq jivalokasya dharmasya pariraksita
Raksitasvasya dharmasya swajanasyacha raksita.

Protector of Jivaloka, the world of living creatures; protector of
Dharma, righteousness; protector of his own duty (swadharma),
protector of his own people, swajana”. These qualities are fully
in evidence in Nandagopa as well. The achirya also makes no
distinction of people as his own and others, but treats all the living
creatures alike and protects them, giving them what they need.
He protects his own dharma (duty) by deeming himself as an
absolute dependent on God. He undertakes, of his own accord,
the duty of protecting the disciples who cling to him. Nanda
wakes up and permits them to enter. Then the gopikas awaken
Yadoda who is lying asleep on the next bed.

2. Kombanarkellam kolunde kula vilakke!
Emberumayti Yasoday arivurdy
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O Yaddda: Who is like a tender shoot among women with
delicately turned bodies like prabbali trees! You, the auspicious
wick of our community! Our dear mistress, wake up.”

According to accepted convention, a devotee should obtain
the prior favour of the Divine Mother and through her seek refuge
in the Supreme Lord. A doubt may naturally arise as to why
Nanda is aroused before Yasoda. Nandagopa is greatly attached
to Krsna; and so out of anxiety for Krsna’s safety, he keeps alert
with spear in hand even while he bars entry with the couch on which
he lies. Yasoda loves her husband; and she is fond of her son;
so reluctant to keep aloof from either, occupies the bed laid between
the two. The gopikas do not follow the convention either because
they are ignorant, or because they forget it in their anguish, or
because they fear Nanda so much that they are afraid to pass him
by and reach Yas$oda first. So they awaken Nandagopa first.

Nanda is the achirya and Yaddda the mantra (incantation).
Viewed in this way, it is right to solicit the favour of the acharya
so as to be initiated into the spiritual discipline of a mantra. To
attain the Lord, one should seek the good will of the Mother first.
But to receive initiation into a mantra, one should secure the
graciousness of a preceptor. The gopikas therefore arouse Nanda
first and then only Yasoda.

Yasnda lies on the middle couch with her child on one side
and her husband on the other. She is the mother, when she turns
to the child suckling and fondling him. She is the wife, when
she turns to her husband and pleases him with her amorous embrace.

" Her position indicates that of the Divine Mother, Laksmi, who
brings about the meeting between the individual self and the Supreme
Self. The individual selves are her children and the Supreme
her husband. Unable to be aloof from either, she takes the middle
position.

There are three letters in the Pranava, A -UM. The middle
letter ‘U’ indicates the inseparable relationship between ‘A,
the Supreme Self, and * M’ the individual self. ‘U’ thus signifies
the Divine Mother, 3ri or Laksmi. The position of Yaioda between
Nanda_and Kysna is of similar significance. It is noteworthy
that *Sri’ has two derivatives: *Sriyata; one who is solicited
by the self; (2) one who solicits the Supreme Self. Speaking
about Sita, the Rdmiyana avers:



PASURAM XVII 297

“ Traydnam Bharatadinam Bhratrinam dévata
chaya Ramasyacha manah kénta.

“ that she is a goddess to Bharata and his brothers and the beloved
of Rima "—thus giving both the relationships. Saint Rimanuja
while seeking succour from the Divine Mother, elucidates her
inseparable connection with both the Supreme Lord and the
individual selves; “ the Consort of the Lord of immortals and the
Mother of the whole universe.”

* Devadeva Divya mahisim, akhila jaganmataram.”

‘ Prabbali’ tree grows on the margin of flowing streams.
It bends under the force of impact of the current; but straightens
up and stands after the current passes. By bringing a woman
into comparison with this tree, the natural tender delicateness of
a woman and her resilience and skill in adapting herself to her
husband according to circumstances, are indicated. Among such
women, Yasoda takes the pride of place, the place that the tender
shooting twig takes on the crown of a tree. Again, whatever part
of the tree is attacked by a pest, it is the tender twig that first shrivels
up. Likewise, it is Yasoda who loses colour when anguish is
experienced by the gopikas. Sita is described in the Rimayana
as the greatest benefactor among womankind. (Narind muttama
vadhih.) This extreme benevolence becomes manifest when Sita
guarantees protection even to the Raksasa women who have given
her the greatest trouble. The gdpikas address Yasoda as the
most benevolent among women, feeling certain that she will
guarantee a meeting for them with Krsna.

They address her as * the auspicious wick of their community.’
The lamp gives light making itself and all other things bright and
visible. They pray that Yaioda who shines with the halo of
spiritual experience will bestow on them the happiness born out

f it.

They address her as their ‘ Swamini,’ mistress. “Sri’ and
*3ripati,” Laksmi and her consort Visnu, are respectively our
* Mistress * and ‘ master.” Nanda and Yaioda are to give them
their lord; and so they address them as ¢ master > and  mistress.”

Yaisda is the mantra; and mantra protects God by hiding- Him
in her womb. Yadoda protects Krsna by concealing him frorg
alt except close and reliable dependants. The word “ Yaloda
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itself means  one who gives fame.” In the world, nobility of birth

“and family-connections, and wealth and prosperity, contribute to
fame. Mantra can bring forth all these together; and mantra is
Yadoda. “Tasyanima mahadyasah”: “His name is Great
Fame.” Fame is the Supreme Self; and as Yadoda bestows Him,
she is the Mantra.

There are many mantras (incantations) proclaiming the Lord,
which are in use for meditation. Three among them stand out
prominently. These three are considered the best, because they
propound the all-pervasiveness of the Supreme Lord:—

1. Visnu Sadaksari: Six-letter incantation on Vignu.

2. Visud&va Dwadasdksari:  Twelve-letter incantation on
Vasudgva.

3. Narayana astaksari: Eight-letter incantation on
Narayana.

These three incantations alone make known His all pervasive-
ness. Again, though the words ‘ Visnu’ and ‘ Vasudeva’ make
manifest the pervasiveness of God, it is the word ¢ Nardyana’
alone that explains fully how the Lord pervades in every object.
This incantation on Nariyana (Nardyana ajtaksari) is called
Tiru-mantra (the great incantation). The tender twig that shoots
forth on the tree’s crown is the most outstanding among the parts
of a tree; so is Yasoda, the Tirumantra, to all other women who
represent other incantations. In the same way as the resilient
prabbali tree bends before the swift current of the stream, this
Tirumantra adjusts and adapts itself, so as to fulfil the needs and
desires of worldly people who are subject to the bondage-of-self.
Thus the Tirumantra yields the fruits of the mundane world, even
as it fulfils the Paramartha, the highest end worthy of pursuit.
By its close connection with Srimahd Visnu, this Mantra imparts
His nature to the supplicants and makes that prapanna community
shine bright. It is said that the Mantra is the mother and the
acharya is the father., (Mantrd mataguruh pitd). It is the Tiru-
mantra that has given protection to the Supreme Self. Among the
three who are privileged to claim the Supreme as son—Kausalya,
Dévakiand Yadoda—Yasoda is the greatest. The other two have
not been able to enjoy the good fortune of being always with their
sons. It is given only to Yasoda to enjoy the company of her
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son and exercise authority over him even to the extent of binding
him and beating him. The Tirumantra, like Yaioda, enthralls
the entire Phenomenon of God and makes It visible to others.
We have to regard this mantra as our swamini, mistress. To awaken
Yaloda means to make the meaning of Tirumantra clear to us.
Having aroused the &chdrya (Nanda) and the mantra (Yasoda),
the gopikas now awaken the Mantrartha, the meaning and the
goal of the mantra (Krsna).

3. Ambaramigdaruttongi yulagalanda umbar komane
urangddu elundirdy:

““ O! Nityasiira nayaka, you, Lord of the ever-wise immortals!
who, splitting the firmament midway, have grown in stature and
measured with your feet all the worlds! Give up your sleep and
awake!”

Lest he should refuse to get up without the permission of his
parents, the gopikas have taken their prior consent and now advance
to Krsna's bed to awaken Him. They glorfy the incarnation of
Viamana. Unable to endure the sight of Indra’s miserable plight,
the Lord has chosen to incarnate as a dwarf Brahmin mendicant;
and immediately on receiving the gift, He has grown in stature,
measured the three worlds with His feet and restored the kingdom
to Indra. Will not such a merciful Lord come to their rescue,
seeing their harrowin: tears of grief? Already there has been a
reference to Vamana in Pasuram III; and there will be another
in Paduram XXIV. This incarnation is an illustration of the
limitless lengths to which His unaccountable love for His creatures
takes Him. In this world, we find only some people receiving
protection from others for some ostensible reason. But the Lord
is the unaccountable Saviour of all people. He saves those who
solicit His favour and those also who do not; He saves the sentient
and the insentient alike; and it is not possible to assign any reason
for His doing so. When such is the case, will He not deign to be
the Saviour of the gopikas? The gopikas recall the story of Vamana
as they awaken Krsna. There seems to be an implied taunt in
this prayer for protection. “Can one who has undertaken the task
of protection afford to go to sleep? Should he not be ever alert?

Why then this stumber? Could it be that your help is only for
males who seek kingdoms and other such benefits and not for
80pikas who desire you and no other benefit? Why this sleep?
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Could you not give us the happiness of your touch, which, unasked,
" you have given to all and sundry, when measuring the worlds
with your feet? For the benefit of the celestials, you have chosen
to become a mendicant and beg for alms. Could it be that you
are put out by our coming to you to beg? Otherwise, how to
account for this sleep? You have condescended to bless with
your touch trees, mountains and other insentient things, which
have no power to -appreciate your greatness. Does it appear
unbecoming of you if you but touch those who come to you with
knowledge of your greatness? Why this indifference and sleep?
You, who give bliss to the Ever-wise by your darSan, have, in
measuring the worlds, put to strain your divine lotus-feet which
we revere as our crest-ornaments. How infinite is your love and
how limitless your freedom? You who toil hard, day and night,
for the Pandavas become quite upset, when in response to Draupadi’s
cry for help, * Govinda,” you have failed to present yourself before her
but given her only the clothes she is in need of. You have
blamed yourself for your hard-heartedness and become
restless like one who is burdened with heavy irrepayable debts.
How could it be possible for you to be asleep while we are burning
with anguish for you? You need not become a dwarf for ouws
sake, nor need you turn to begging, nor need you accomplish the
mighty task of measuring the worlds. It is enough if you just
open your eyes and allow us to have a glimpse of the enchanting
beauty of your divine form. Are you not the same 3ri Rima
who has spent restless days and sleepless nights wailing for Sita’s
misery during her separation from him? How is it you sleep
now unconcerned? Is it because you are tired with measuring
the worlds ? Are your feet sore on account of friction with rock and
stump? Pray, get up. How long will you sleep?” The gopikas
think of the nature of Nardyana, as propounded in Niriyana
mantra. The word *“naramulu” means “all objects,” and
“ayana” means “place.” “ Naryana is He who permeates
all things and who sustains all things in Himself. In the incarnation
of Vimana, this all-permeating quality is exhibited. So they
glorify it. “Ambara” means Ak4%a (Space); and the word

Stnya (Vacancy) is used as its synonym. Vamana-incarnation
sets at naught all those who reject the scriptures and advance the
theory that there is nothing but vacancy. This incarnation
establishes firmly that there is an afl-permeating power by proving
His presence everywhere, This is exactly what, Nariyanamantra
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does. You are perhaps proud that all is yours, both eternal glory
(nityavibhiiti) and sportive splendour (lilavibhiti) and you present
it to the Ever-wise, nityasiras, and demonstrate it in measuring
the worlds. Is it fair that you show that pride to us, who humbly
approach you with love? Is it meet that you pretend to be asleep?
Pray, arise.” Krsna is unmoved and continues to sleep, thinking
that the gopikas who should have aroused his elder brother before
him have not done so out of ignorance. Divining what is in

Krspa’'s mind, the gopikas move to the next bed and awaken
Bala Rima.

4. Sem porkalal adiccelva Baladeva umbiyum niyum urangé.o
rempavay

“ 0O affluent Bala Rama, wearing the red gold anklet! We
pray that you and your brother will wake up.” The privilege
that Laksmana has enjoyed as younger brother in the incarnation
of Rama, you now enjoy as elder brother of Krsna. Laksmano
Laksmisampannah. Laksmana is blessed with wealth, the wealth
of consecrated service to the Lord.  With such affluence as
yours, how is it you go to sleep, unlike Laksmana who has kept
alert always, day and night? Laksmana his eagerly hoped to
scrve Srirama when he is in the company of Sita. Your nature,
100, is to rejoice in seeing us and Krsna together. How then can
you justify your remaining asleep?” When Sri Krsna goes to
Mathura, the gopikas fear that he will not return to their village,
once he tastes the sweet words of the refined women-folk there.
Krsna divines the workings of their minds and sends Bala Rama
to them as his ambassador:

Sandeédai ssama madhuraib préma garbhairagarvitaih,
Ramendsvdsitd go pyah harinahrta chetasah.

Balarima mollifies the gopikas with soft and sweet consoling
words, which are free from showiness and which overflow with
love. The gopikas wonder how such a considerate ambassador
who should now be helping them to join Krsna could go to sleep.
So they point out the impropriety and tell him to wake up.
Bala Rima has a gold anklet on his foot. The six children borne
by Dévaki are done away with. The seventh, Bala Rama, is
transferred from Dé&vaki’s to Rohini’s womb; and he has thus

escaped Kamsa’s wrath and survived. Believing that Krsna, who
i born after him, has survived because of Bala Rama’s auspicious
influence, Bala Rama is adorned with an anklet. Seeing that
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- anklet-bearing foot, which has been responsible for saving their
master for their good, the gopikas seek its favour. Knowing the
supremacy of Srimannarayana as propounded by the Tirumantra
and feeling that we belong to Him, is good. That shows that
we have grasped the meaning of the mantra. But it is better that
we understand that we belong to His devotees also, as that is the
essence of the meaning of the Mantra. It is important that we
should know from the astiksari, eight-letter mantra, that we belong
to the devotees of God rather than to God. Sri Tirumangai
Alwir declared that by constant repetition of the Eight-letter
incantation he has come to realise that he is the servant of the
Lord’s servants. We learn from the Rimayana that we should
approach God through His devotees and not directly. Guha,
Sugriva, Anjanéya, Vibhigana and others sought 8ri Rama’s favour
through Laksmana. The gopikas now try to attain Srikrsna
through Bala Rama, who is no other than Laksmana in another
form. Rendering service to God’s devotees is doing service to
God Himself. Belonging to God’s devotees implies and includes
belonging to God Himself. The anklet on Bala Rama’s foot
signifies ‘ belonging to God.” The foot of Balarima which is
adorned with the anklet symbolises belonging to God’s devotees.
The address * Baladéva ™ suggests that he is the incarnation of
Sesa:

* Prakrstavijnana balaika dhamani: One who possesses the
strength of exalted wisdom ”; and that is Adidésa. He is called
S&sa because all his services are consecrated only to God. “O
Balad&va! you are sleeping because of the bliss of His touch, But
does sleep fit in with you? You lie still because of your natural
dependence on him and subservience. He lies still, because it is
improper for him to rise before his elder brother does. Is it fair
and justifiable for you both to adopt this indifference? There is
none dearer to him than you. Radma has managed to live for
a year in separation from Sita; but he cannot stand a moment’s
separation from Laksmana; and when the latter falls into a swoon
on the battle-field, R@ma wails in agony. In this incarnation, too,
he cannot live without you. So you alone should awaken him.
You are his couch. Those who lie on the couch sleep. But does
the couch itself sleep? How strange! You are His resting-place;
and He is our resting place. While you continue to be His couch,
vouchsafe to us our resting-place in Him. God rests in the hearts
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of His devotees; and His devotees rest in Him. We are now
prostrating at your feet begging you to awaken the Lord. If
you should now fail to concede our conjoint request, maybe,
you have to come to us later and seek our favour, individually.
Therefore, hasten to answer our prayer. We request that you and
your brother will wake up without delay.” God obeys the dcharya
(who is strong in wisdom and who has an abiding conviction
that he belongs entirely to Him), with the same humility with
which a younger brother obeys his elder brother. So it is, that
we should first seek favour at the feet of God’s devotees; and with
their mediation, find refuge in God.

In awakening Nanda, Yasoda, Krsna and Bala Riama the
gopikas instruct us about the process by which sentient beings
can get salvation. It begins with earning the goodwill of the
icharya, followed by initiation into a mantra; and then by constant
repetition of the mantra arriving at its meaning; and finally it
culminates with assimilating the essence of the meaning of the
mantra, which is the abiding conviction that we belong entirely
to God’s devotees.




PASURAM XVIII

PREFACE.

As soon as they see Lord Krsna lying on the bed before them,
the gopikas, in their eagerness to enjoy him, hope that they can
awaken him at once. But Krsna has not chosen to wake up.
Then they awaken Bala Rama. Still they find Krsna unmoved.
Then they come to their senses and realise that they should have
first approached Nilad&vi and sought her intercession. Now they
supply the omission by awakening Niladévi.

There are two stages in spiritual life; the first the stage of
seeking and the second of enjoying the Supreme Self. The gopikas
have marched far in the first stage of seeking. They have sought
the goodwill of the worthy; they have improved their spiritual
equipment; they have freed themselves from egoism; they have
won the favour of the acharya by their loyal services; they have
received the initiation into a mantra; yct they have not attained
their objective. The stage of seeking is not complete. There is
one more step. They have to seek the intercession of the Divine
Mother; and they are certain to attain the Lord through her interest
and mediation. The Divine Mother is also called ‘ Purusakara’
or the influencing agency. She is the mediator. She influences
the Supreme Lord in such a way as to bestow bountifully all that
the individual selves crave for. In determining on whom to shower

"favours and on whom not, and in what measure, the Supreme
Lord gives prominence to the.works of individual selves and acts
with independence and irrevocability. The individual selves are
not free, being subject to their. owm works. Mahalaksmi, who
occupies the place of the Mothu. is full of considerateness for
the individual selves. At the sattie time, she also enjoys loving
familiarity with Him. Because of her gracious concern, she is
unable to bear the sight of the miserable struggles of the individual
selves who are bound by their works; and knowing that they cannot
get rid of their sins by their own efforts, she persuades them to
seek God's grace; and thus tries to bring them joy by purification
of sins. Taking advantage of His loving familiarity with her,
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she exercises a softening nfluence so as to tone down His rigidity
and to induce Him to save the supplicants without reckoning
their works. Without her mediation, it is impossible for individual
souls to find rescue from their sins, and to reach the Supreme.
Recognising that her mediation is essential to reach the Lord, the
gopikas awaken Niladévi.

When Srimannariyana reigns as the Supreme Lord in the
Heavenly Abode, Sridévi, Bhiidévi and Niladavi are His consorts.
3ridevi is the principal consort; and the other two are part and
parcel of her. We have to seek principally the favour of Sridévi.
In His state as Paratattva or Supreme Phenomenon, all the three
attend on Him as Consorts. But in His vyihivasta, state of
sleeping-awareness, on the ocean of milk, only Sridévi and Bhidavi
attend on Him. When the Supreme Self incarnates in the world,
Bhiidévi 1s His consort in Varahavatara; Sridévi in the form of
Sita is His consort in Ramavatira; and Niladévi is His consort in
Krsnavatara. So in these incarnations, approach to the Lord
has to be made through the appropriate consorts. Some hold
the opinion that in Krsnavatar>, Radhadevi is the unique consort
and she does not share that position with any other. Some others
consider Rukmini and Satyabhidma as the consorts, the former
as the Pattamahisi, Installation-Queen. But according to the.
Dravidian tradition, the pride of place as the Installation-Queen
goes to Niladévi. As she comes from the same community as
Krsna, she is considered unequalled by others. She is the daughter
of Kumbha, brother of Yasoda. Krsna has married her by fulfilling
the pre-condition of yoking together seven refractory bulls. In
Dravida scriptures, Niladévi receives prominent mention. In the
first prayer 8loka, it is mentioned that Godadevi has aroused
Krsna who is sleeping with Niladevi. *Nild tunga sthanagiri
tafi suptam.”

It is $ri who makes us aware that God is the only means of
attaining Him and helps us in the process of reaching Him. Again,
she is there with Him and thus becomes attainable by us along
with Him. Thus 8ri is the main influence in directing us as the
mediator to His footstool. God alone is the effective means.
Our objective is to attain both 3ri and Sripati. We belong: to
that Divine couple. The worthiest end for us to pursue is to
render consecrated service to both of them.

20
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The word “8ri’ has six different meanings: (1) One who
solicits support (2) one whose support is sought. She is ‘$ri’
because she always adheres to the Lord and is inseparable from
H: as sparkle is from a gem, as fragrance is from a flower, and
as -adiance is from the sun. She is ‘ 311’ because she is sought
after by all sentient beings. Taking advantage of her privileged
position beside the Lord, she helps to secure salvation to her
supplicants. *3ri’ also means (3) one who listens and (4) one
who communicates what one hears. She listens to the prayers
of individual selves and conveys them to Srimannardyana. *Sri’
also means (5) one who helps ripening (6) one who causes infliction
of pain. She shapes individual selves and makes them ripe and
fit for soliciting God’s favour. She influences God to subject
the sins of the aspirants to destruction. She thus initiates the
process of purification which is necessarily painful. Thus Sri
is the principal instrument in securing refuge in God; it is therefore
essential to make the approach through her. No mediation is
required in supplicating her grace. Her unaccountable mercy is
our refuge. Water is required to quench the fire. For the fury
of water to subside, water alone is required. Hanuman makes
a thorough search of Lanka and not finding Sita becomes disspirited.
Preparing to go to A$okavana, the only place in Lanka yet to be
investigated, Hanuman breathes a prayer in all humility: “ Namostu
Riamaya sa Lakgmandya, dévyaicha tasyai Janakatmajayai: * Salu-
tation to Rama companioned by Laksmana! Salutation to D&vi,
daughter of Janaka!” After making obeisance to Sita, Hanumén
earnestly prays that she may condescend to show herself to him,
in the same way as she has presented herself to Janaka.

In the previous Pasuram, the gopikas are shown as addressing
Baladéva and seeking his help as they believe that he is the fittest
person to intercede on their behalf. They now recognise that
even for him the approach to the Lord is through ‘ $ri’; and so
they awaken Nilidévi. BalaRdma is Laksmana during the
incarnation of R&ma. Réma dissuades Laksmana from accom-
panying him into the woods when he offers to do so. Then it
seems Lakshmana has wooed him through Sita to wring his consent.
“Sitd muvachd tiyasa Raghavam cha mahd vratam; He first
makes his wish known to Sita and then seeks “the consent of
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Sita and then also of Rama ™; by thus approaching him through
Sita he gets his wish fulfilled. That is why the gopikas now awaken
Niladavi; otherwise Krsna will not wake up,

Kakasura, like Ravanasura, deserves the punishment of death
for committing an outrage on Sita; but SriRdma does not kill
him; he aims his arrow to destroy one of the eyes of Kakasura.
“Vadharha mapi kakutsah krpaya paryapalayat.” It is because
Sita is present beside Rama at that time, that Kakasura escapes
death.  SriRama, out of sheer grace, leaves with a light punishment
Kakasura, who has deserved death for his crime. Though the
crime committed by Kakasura and Ravanasura is the same, namely
outrage on Sita, Kakasura has his head saved because the Divine
mother is present; Ravanasura has his head chopped off, because
she is not present at the scene. Siarpanakha has come to grief
because of 2 wrong approach; she has attempted to bypass and
keep aloof the mediator, the Divine Mother, and wished to enjoy
SriRdma alone. Ravana has come to ruin, because he has attemp-
ted to keep the Lord at a distance and wished to enjoy Sita alone.
Thus we see that only those who win the favour of Sita before
they solicit refuge in Rama can get over their sorrows and attain
happiness. The Divine Couple is inseparable. We must serve
them both together; to attempt to enjoy either, separately, is to
invite danger. Sigriva has lost his Kingdom and his wife; he has
taken shelter on the cliff of a mountain with four others; he has
become worthy of Sita’s favour in as much as she has chosen to
cast the bundle containing her ornaments near him. Because
of this, he is able to win Rama’s friendship and support, with
which he has destroyed his foe, got back his kingdom and his
wife and enjoyed the great privilege of rendering devoted service
to 8tiRdma. Vibhisana, too, has earned the goodwill of Sita
by his gesture in making available to her the loyal services of his
wife and daughter. On account of this solicitude for Sita he
could sever connections with the wicked Ravana and receive succour
from StiRdma, and get installed as King of Lanka. He has
become prominent among the devoted servitors of SriRama.
On seeing the fascinating beauty of SriRdma and Laksmana,
Hanumin has fallen under their spell, at a time when Sita is away.
But he reaches perfection in his state of devotion, only after he
meets Sita and receives her gracious favour, He sees Sita under
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the Simsupa tree in Lanka; overhears her words of good counsel
to Révana; and then gets a clearer understanding of the nature
of self and of the Supreme Self. With this spurt in knowledge
comes the awareness that he is not Rama’s messenger, as he has
been hitherto declaring, but Rama’s servant. It is only after he is
purified by his meeting Sita and talking to her that Hanumin
has received the embrace of the all-permeating Rama. Thus,
finally, it is the gracious favour of the Divine Mother that is the
principal instrument in bringing about a complete and thorough

knowledge of self and of the Supreme Self and a perfect attainment
of God.

Great skill is needed in approaching God, who is the only
means of attaining Him, through the good offices of the Divine
Mother. To reach the conviction that Knowledge, Works and
Devotion are not the means, and that He alone is the means of
attaining Him, proves one’s skill. To approach Him as the means
through the Divine Mother shows acute skill. 8ri Raminuja,
having this spiritual dexterity,first solicits the favour of the Divine
Mother in his Saranagati gadya, before he seeks refuge in Sri-
mannarayana. The gopikas recall to mind the order in which
the stages are to be covered, and awaken in this Paduram the
influencing mediator Niladévi. In the next Pasuram, they awaken
Krspa, who is the only reliable and effective instrument in attaining
Krspa; and after that, they arouse both Nila and Krsna, the
mediator and the means together, for they form the ultimate
objectives (Up€ya) as well.

Uudu madagalitna 6dada t6] valiyan
nandagaopalan marumagale ! nappinndy !
kandam kamalum kulali ! kadaitiravay
vanderigum koliyalaittanakan, madavi
ppandal mel palkal kuyilinangal kivinakdn
pandarvirali ! unmaittunan perpada '
Senddmarai kkaiyal Sirdr valaiyolippa
vandutiravdy magilndu &lé rempavay

Summary.

Nanda has the strength of a tusker with dripping fat; he takes
delight in fighting the elephants, of which he has a herd; and his
might of arms knows no rebuff from the enemy! O you, daughter-
in-law of Nandagdpa, arise. Nilad&vi, radiant with tresses wafting
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fragrance! Open the latch of the doors. The cocks have been
crowing everywhere. The Kokils perching in groups on the
lattice, which supports Madhavi-creeper, have begun singing.
Note, it is dawn. You who hold a ball in your hand! We tell
you that we have come to glorify the qualities of our brother-in-law.
Please wake up and walk to the threshold in joy and open the
door, with the beautiful bracelets on your red-lotus hand making
a loud jingling sound.

Commentary.

1. Undu madagalittan odada to! valiyan nandagopalan
maru magalé nappinndy .

“Nild D&vi” (Nappinndy), daughter-m-law of Nandagopa
whose might is that of a tusker with dripping fat and whose valiant
arm knows no shrinking before an enemy!”

Niladavi is called “ Nappinnay ” in Tamil. She is the daughter
of Kumbha and the daughter-in-law of Nanda. As she is a familiar
companion of Krsna from childhood, it has become usual for
people to associate her more with Nanda’s relationship and call
her ‘Nanda’s daughter-in-law,’ long before Fer wedding with Krsna
has taken place. Niladavi herself loves to be thus addressed.
A married woman feels honoured if she is accosted by her relation-
ship with her father-in-law. That is why, while making herself
known to Hanumin in the Adgkavana in Lanka, Sita proudly
claims first that she is the daughter-in-law of that redoubtable
Dadaratha, whose prowess has blasted the enemy ranks; and
then only mentions that she is the daughter of Janaka, King of
Vidéha.

Snusd Dasaratha syaham iatrusainya pratapinal
Duhitd Janakasydham Vaidéhasya mahdtmanah

Sita thus thinks of herself, first and foremost, as Dasaratha’s
daughter-in-law. Whatever be the wealth and status of her paren.tal
home, a woman only cherishes and values her connections with
the family of her husband. So it gives Niladévi great pleasure
to be addressed thus: “ the daughter-in-law of Nanda.” In, the
previous Pasurams, references are made to * Nandagopa’s mansion’
when the gopikas assemble before it, to * Nandagdpa’s son’ when
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they come in sight of Krsna. Now they accost Niladévi as ¢ Nanda-
gopa’s daughter-in-law! This shows that when we think of the
Mantra (Incantation) in which God resides, or think of God Himself,
or think of Laksmi who as mediator helps us to attain Him, we
must relate them all to the dcharya. Neither incantation, nor
God, nor Laksmi will be of avail, if they are not related to the
achdarya.  Laksmi, who is the mediating influence, is also at
the beck and call of the acharya in the same way as God is. Life
here, in bondage to birth-and-death, is like the parental home
of a woman. The Heavenly Abode is like the house into which
she steps after marriage. The liberated self is like a married
woman. In the same way as a married woman cherishes relation-
ship with her father-in-law’s home, the liberated self ceases thinking
of connections based on the physical body (“ nopajanam smaran-
nidam $ariram ”'); and always cherishes his relationship with the

Supreme. The address * daughter-in-law of Nandagopa  signifies
how the liberated selves conduct themselves.

In this Pasuram, two attributes are ascribed to Nandagdpa-
The first is the comparison with the mighty tusker dripping fat;
and the second his undiminished strength of arms. The expression
*“Undu mada kalittan ” yields three meanings: (a) His strength
is like that of a huge tusker dripping fat. () His strength is such
as to enable him to fight with mighty tuskers dripping fat; (c) He
owns a herd of mighty tuskers dripping fat. Nowhere is it
established that Nanda has fought with elephants nor that he
has possessed the might of a huge tusker. But the gopikas imagine
that if Krspa has been able to overcome Kuvalayapidam, it is
because of his being the son of Nanda. Nanda does not possess
elephants at all. How then can he be said to have them? It is
Said in justification that Nanda and Vasud&va being bosom friends,
Vasudéva’s elephants are kept in Vrépalle and they are taken
to the forest along with the buffaloes of Nanda to feed. So Nanda
may be said to have elephants too. The strength of Nanda’s arms
is such that it never shrinks even a bit when facing the enemy.
That is why he is able to bring up Krsna in close vicinity of Kamsa’s
capital. Nanda, no doubt, is a vassal of Kamsa. He obeys
Kamsa so far as payment of tribute is concerned. If Kamsa extends
his authority beyond asking for the tribute, Nanda can resist him;
he can even kill him with his Vclayudha (a cowherd’s spear). And
Kamsa is aware of this prowess of Nanda. That is why,even
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after knowing that his enemy is being brought up in Nanda’s
village, Kamsa has neither invaded the place nor pressed Nanda
to surrender Krsna. He has only devised secret plots to get Krsna
killed; and ultimately brought death upon himself. Those who
fear Kamsa take refuge in Nanda’s place with a sense of relief
and security. That is why Krsna too has left Mathura for Vrépalle.
There is an esoteric secret underlying this. Nandagopa is the
dcharya and Vrépalle is his hermitage. It alone can provide a
shelter for a worldly person aspiring for spiritual life from the
threat of Kamsa, the Ego.

The hearts of the gopikas are filled to overflowing with only
one emotion, love for Krsna. Their only anxiety is about Krsna’s
safety. His audacious exploits like killing demons like Putan
and Sakatisura provoke external foes. His mischievous pranks-
stealing milk, fresh butter and curds-incite internal enemies. And
the tender love-laden hearts of the gopikas flutter with concern,
for they apprehend trouble any moment. In this plight, what
gives them comfort and assurance that no danger can visit Krgna,
is Nandagopa’s strong arm. Hence it is they refer to it in this
Pasuram. The sentient individual striving after spiritual life
feéls nerve-racking fear for his misdeeds and wicked conduct;
he overcomes it, only after meditating upon such attributes of
God as His omnipotence and His abounding grace, and gains
fearlessness.

** Athasobhayamgato bhavati ™
“ na bibheti kutaschana™

“ Having attained fearlessness, he fears nothing.” The gopikas
have no fear of consequences for their misconduct or misdeeds.
All their fear is for the safety of Krsna whom they know to be
audacious and mischievous. But they find reassuring comfort
in Nanda’s might. They praise the strength of Nanda’s arms
because they believe that Krsna can muster the arm-might needed
to overthrow Chanpiira and Mustika, only because he has inherited
it from his father. In addressing Nila as the °daughter-in-law
of Nanda’ the gopikas indirectly tell her: *your father-in-law
is so magnanimous as to give each whatever he needs. You,
as befitting his daughter-in-law, should grant us our wish.” Niladsvi
does not answer, possibly because she thinks there is no particular
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reference to her. After Krgna’s descent into Nandavraja, there
is no gopika that has not become the daughter-in-law of Nanda!
So the gopikas now address her by her name * Nappinna ”; as
they do so, their netherlips shiver betraying their impatience that
she has not cared to come out, when so many of them wait at her
door in anguish.

In praising Nandagopa, they refer in this Pasuram, to the
might of his arms, to his possessing a herd of elephants and to his
strength equalling that of a huge tusker dripping fat. He is
addressed as Nayaka (Leader) in Pasuram XVI, as munificent
benefactor in Paduram XVII, as a man of great might and prowess
in this Pasuram, and as a man of magnificent wealth in Pasuram
XXI. All these attributes are associated with an dchdrya, whose
place Nandagopa fills here. The achirya should have the power
to lead his disciples. He should have the strength and prowess
needed to remove the obstacles in the way of the progress of his
disciples. Ignorance, attachment, hatred, egoism are the enemies,
from whose contamination the disciple is to be guarded. The
achdrya should also eliminate insidious enemies like the sense of
self-independence, the idea of belonging to any other than God,
the craving for any benefit other than God. To say that Nandagdpa
possesses an elephant is not irrelevant. Lord Srikrna is the mighty
tusker dripping fat; and he is under Nanda’s control. The Supreme
is submissive to the acharya. Let us look at the similarity of the
Supreme to the elephant:—

1. Though the elephant is mighty, it submits to the control
of the mahout and remains bound to a pillar. God, too,submits
to His devotee and allows Himself to be bound to a wooden mortar!

2. In the same way as the elephant itself passes to the mahout
the rope which is to bind it, the Supreme Self Himself bestows
upon the aspirant the devotion which is needed to take Him captive.

3. The elephant bends its leg as an aid to the mahout to
climb to its back. In the same way, the Supreme stretches His
foot as an aid to the devotees to reach Him.

4. In obedience to the mahout’s wish, the elephant takes
on its back any other person as well. Likewise, the Supreme
allows any one who has received the favour of an #charya to attain
Him.
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5. Even after a clean bath, the elephant sprinkles dirt upon
itself. Likewise, the Supreme, who has been glorified by the sacred

scriptures, allows Himself to be contaminated with the faint praise
of sinful men.

6. Though the elephant possesses a huge and strong body,
it submits to the thrust of the small sharp goad; likewise, the Supreme
yields to the piercing incision of devotion which takes the form
of a subtle spark of knowledge.

Again, the elephant may be compared to the strong ego.
Nandagopa, the achdrya, has proved a victor over the mighty
tusker of ego. Desire and anger (Kama, Krodha) are the enemies
blocking the way.to God-realisation; and the acharya proves his
prowess in eradicating them. Such on acharya is to be found in
Nandagopa. Niladévi is the beloved of the lord who is Himself
amenable to Nanda’s control. The gracious favour of the Divine
Mother, who is the influencing mediator, will become available
only to those who have won the goodwill of the acharya. The
path to God lies through the acharya and then through the Divine
Mother.

2. Kandam kamalum kulali kadai tiravay

“ Girl with braided tresses breathing out fragrance, Lift the
latch.”

If God is a flower, the Divine Mother is its fragrance.
When the whiff of that fragrance is felt outside, it is clear that the
Lord is within in the company of ‘3ri.’ This fragrance is a compo-
site of the odours of all the various flowers piled up in a mass;
and its emergence indicates union with the Supreme. He is the
possessor of all sweet odours and all delicious essences: * Sarva
gandhah, sarvarasah.” Because of her association with the Sl'xpreme,
she has acquired such fragrance. The converse also is true.
Because of the fragrance of her plaited tresses, the Supreme l}as
fallen under her spell. The attraction of Laksmi lies in her excessive
devotion to the Lord. The Divine Mother presses into service he‘r
beautiful fragrance-laden tresses to soften the Supreme, 'who is
intolerant of the sins of sentient creatures, into bestownfxg His
mercy on them. While awakening Niladévi, the gopikas .parueulfuly
mention the qualities which make her competent as an mﬂuenclpg-
mediator—(1) her gracious considerateness and liberal generosity,
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derived from her relationship with Nanda, (2) her close, inseparable
association with Krsna (3) her attractive beauty which can draw
Kysna under her spell. Mahalaksmi who alone has these qualities
can make a competent mediator. The gopikas entreat Nilad&vi
to lift the latch and open the doors.

The gopikas have taken a vow that they will not bedeck
themselves with flowers during the period of the ritual, which is
to last a month. While they have been keeping their word, it is
wrong on the part of Nilid&vi to have worn the flowers. To point
out her lapse to her, they accost her as * the girl with tresses breath-
ing out fragrance.” Or again, they ask her; * Granting that you
have worn the flowers already enjoyed by Him, is it not your
duty to see that we are brought into His presence, so that we too
may share your good fortune? Can you relish pleasures when your
children are away? Instead of monopolising the enjoyment of the
stream of fragrance emanating out of the experience of God, it is
up to you to overcome the delusion of selfishness and to openithe
doors and direct that stream on to us. Pray, have some consi-
deration for us.”

The entire dependence of individual selves on their works,
(Karmaparatantrata), and the absolute strictness of God, are the
two obstacles to the attainment of God. The bondage to works
can be severed only by God’s grace. And God judges us by our
works, strictly applying the standards prescribed by the scriptures,
and dispenses rewards and punishments. But the Divine Mother
veils from the Supreme the sins committed by those on whom she
casts her gracious looks. By drawing Him under the spell of her
beauty and blandishments, she mitigates His strictness and influences
Him towards showing mercy to them. Our own past works which
prevent our reaching Him, and His intention to regulate results
strictly on the basis of our works, are the two doors which bar
our admission to His presence. We cannot by ourselves eliminate
our sins. The doors open when the latch is lifted by the favour
of the Divine Mother, after mollifying God and influencing Him
not to judge the aspirants strictly on the basis of their works but
to save them generously by the measure of His mercy. Lest
Niladgvi should entertain any doubt about the time of night and
the propriety of opening the door, the gopikas tell her that it is
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daybreak and advance some proofs of it in support. That they
have reached a state of purity, needed to win the Divine Mother’s
favour, is shown by their attentive and constant hearing of sacred
texts and hoary conventions. Unless this discipline of reverent
hearing is gone through, ignorance is not removed, purity is not
established, and fitness for spiritual experience is not attained.
The breaking of day signifies that that fitness has been reached.

3. Vandengum koli yalaittangkan
“The cocks have begun crowing everywhere.”

“It is not a stray cock crowing somewhere. When cocks
crow from all sides, it 1s clear that it is dawn approaching. In
our agonising eagerness to have the bath we have risen from beds
long before the cocks have begun crowing. Union with Krsna
prevents you from getting up even now. True; but should you
not rise at least out of pity for us?” Those who are referred
to as cocks here are the great devotees with an abiding fervour
in serving Him. They are the householders who cleanse their
minds with the regular performance of prescribed duties, who
using their powers of discrimination accept worthwhile things
and reject others, and who with their abiding faith in spiritual
experience freely impart what they know to others. They are
the great saints. A cock makes a thorough search for a grain
of food in a heap of rubbish; even if it finds in it a precious gem,
which is more valuable than food, it merely brushes it aside with
its beak. In the same way, the saints live among us and amidst
sense-enjoyments but have little interest in stale objects; they will
accept for food the one, and the only one, subject of God. And
while they are engaged on this search, they may get at precious
gems, wealth and plenty of foodgrains, which are deemed more
valuable in the eyes of the world than God-consciousness; but
they have the strength of will to reject them as mere trash. The
cocks wake up a little before dawn and awaken others with their
crowing. Likewise, the devotees also communicate to others ‘by
their discourses the spiritual experiences they have gained dunng
the flourishes of sattvaguna in them. The cocks, again, are domestgc
birds. Among devotees there are house-holders who with their
spiritual experience dedicate themselves to the service of' God as
achiryas. Hearing discourses which propagate devotion and
expound other spiritual subjects, is here mentioned as a symbol
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of dawn. Niladévi still remains silent, possibly thinking'that the
cocks are crowing not because it is dawn but because they are
disturbed from sleep by the commotion of the gopikas. The
gopikas mention one more activity as proof of daybreak.

4. Madavippandal melpalkal kuyilinangal kivindkdn

*“ Perched on the lattice supporting Madhavi creeper, groups
of Kokils have been frequently singing.”

If a single kokil sings, it may be presumed that it must have
risen sometime during the night and indulged in it. But when so
many birds sing in groups, and that too frequently, there can be
no doubt that it is dawn. In the same way as the gopikas who are
assembled under the canopy of the creeper, sing to awaken Nila,
the birds which are perched on the creeper cry hoarse, languishing
for sustenance. To the gdpikas Nila’s words are sustenance;
and she chooses to remain silent! According to the convention
in Sanskrit poetry, Kokils are described as singing in the season of
spring only. In describing them as singing in winter, there is a
great significance, viewed as an art of suggestion. These Kokils
are the Ajwars who fill the world with bliss by their sweet melodies.
They have attained knowledge and devotion entirely by the grace
of God and not at all by self-effort. The Kokils are brought up by
other birds parabhrtas). The Alwars also are brought up by others.
The Kokil cannot hatch its egg itself; itis the crow that does it.
The Alwirs also are unable by their own efforts to remove the
veil of ignorance, which envelops their souls. They can have it
removed only by the grace of God. They are ‘ parabhrtas’, in as
much as they are bred and nourished by ‘ Paramatma”, God
Himself.

The Kokils eat the tender buds of a mango-tree; and, with
throats rendered sharply bitter, sing their sweet notes. The Supreme
is the Absolute essence in all phenomena (Rasa swariipa); and His
expression is quintessential bliss; and He is the fruit of the mango-
tree, which is the Védic scripture. The tender buds of this Védic
mango-tree are the Upanisads. The Alwars have assimilated
these tender buds; and acquiring sweetness of tone burst spon-
taneously into song, giving utterance to the Upanisadic truths.

The Xokil's melody strikes the panchama swara, the fifth note;
algj t)he song of the Alwars brings out the fifth V&da (Panchama
V&da).
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The Kokil and the crow do not differ in their colour. The
difference is in their tone and expression. In external appearance,
the Alwars are not different from the worldly men who are absorbed
in mean pursuits. They appear different from the crow-like
mortals, when they lose themselves in the joy of the spring of love,
which emerges from spiritual experience. The cocks remain in
human dwellings and announce the timings by their cries. The
icharyas are like the cocks. While attending to duties promptly
and cultivating devotion sedulously, the acharyas try to inculcate
devotion in others by their periodical discourses and expositions
on scriptural subjects and spiritual incantations. The Alwars are
the Kokils. Receiving knowledge as a gift of God, and filled with
love born of spiritual experience, the Alwars lose themselves in
spontaneous scng.  The Kokils have perched on the lattice support-
ing the creeper mddhavi: they are in groups and they are singing
time and again The Divine Mother is the creeper mddhavi.
Possessing the triple Faith (1) of taking refuge in Him and in no
other (2) of being enjoyed by Him and by no other (3) of belonging
to Him and to no other, Laksmu gives herself up entirely to Him.
So she is compared to a madhavi creeper and Narayana to whom
she clings to the lattice-support. The Kokils represent the Alwars
who adhere to this God-phenomenon, Narayana, as their support-
The Alwars, like the Kokils agam, wish to be in company with
other devotees of God. Their nature 1s to sing continually to the
glorification of God. That 1s why the gopikas here say that groups
of Kokils, perched on the lattice which 1s supporting the madhavi-
creeper, have been singing time and agamn. Thus the preceptors
and saints of the past are here presented respectively as cocks
and kokils. The divine sayings of the former and the rapturous
songs of the latter are presented as symbols of dawn, beckoning
the aspirants to arise. Receiving no response from Niladévi,
the gopikas peep through the key-hole to see how she is. She
is seen to be holding a ball in one of her hands. Finding that
she has not taken cognizance ol their anguish i her preoccupation
of holding Krsna with one hand and a ball with the other, they
hasten to address her in a different way:

5. Pandar virali:

. *Lady whose fingers are fully engaged in holding the balll
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“Could it be that you fail to respond because you are ful
of bliss? Niladévi is in a state of complete self-forgetfulness—
with the happiness of union with Krsna coupled with the pleasure
of sport with the ball. Having played with Krsna with the ball
in the night, she goes to sleep holding the ball in her hand. Krsna
is the instrument of her enjoyment and the ball is the implement
of her sport. For the diversion of His beloved. the Supreme Lord
makes, at the time of creation, an insentient ball which is bound
with the thread of Karma and fills it with sentient creatures as
breath. And this is the Divine couple’s sport and amusement.
At the time of dissolution, the Divine Mother collects the ball
and holding it in one hand sleeps, embracing the Lord with the
other. The ball is the whole universe of sentient and insentient
creatures. The Divine Mother holds the whole world and the
Supreme Lord in her hands—the world which forms her splendour
in one hand; and the Supreme who is the possessor of the splendour,
in the other. The word *“ Naramulu” means “all perennial
objects * and they constitute the ball. She holds them in one hand.
The word ‘ Ayana’ means ‘ support ’; the Support of all objects
is the Supreme Self. She holds Him with the other hand. *S8ri-
tattva ’ is the power that brings them together. ¢ Narayanatattva *
is the state of their union. She has the privilege of holding with
one hand the possessor and Lord of the whole universe, and in
the other, all His possessions, all the worlds. She holds with
one hand the Supreme, to be enjoyed by whom is her only objective;
and she holds in the other hand the universe, which forms the
venue for such enjoyment. The gopikas request that, in the same
way as she has done with the insentient ball, she may touch them
and hold them in her hand; and establish through her effort their
contact with the Supreme Lord. They wish and pray that Niladévi
will vouchsafe to them the same privilege that she has enjoyed,
of sleeping with Lord Kysna holding the ball in hand. They then
explain their object in going there.

6. Un maittunan pér pada:

“ We have come here to sing the name of your ‘ bdva,’ (the
son of your father’s sister).

“When storms in a tea-cup rage while you and your lover
are engaged in love-sport or amusements, we take your side and



PASURAM XVIII 319

sing of your victories and of your lover’s defeats; when you
turn away, each from the other, in your tiffs, we undertake
to negotiate, carrying messages from oneto the other, and sing
about your lover’s exploits. If we glorify him and his qualities,
it is only because of his relationship with you. It is on
account of this relationship with you, we come here to reach him.
He is * Srilmanndrdyana "—Only when your name 8t is kept to
the fore, He receives completeness. Nardyanatattva, the
Phenomenon of the Absolute, becomes approachable and
attainable only through * Sritattwa,’” the agency of the influencing-
mediator. Tn the same way as the inhabitants of Mithila adore
Sri Rama because of his relationship with Sita, the gopikas adore
Krsna because of his kinship with Niladevi. Hence they say
that they sing the glories of Nila's * bava.'

7. Sendamaraikkaiyal sirar valar yolippa vandu

tiravdy magilndu élorempaviy

“ Come, and with that hand of yours which resembles a red-
lotus flower, open the door with pleasure, to the jngling sound
of your beautiful bangles.”

Niladévi tells them to open the door and enter. But the
gopikas reply; ** We are not the persons to open the door ourselves.
You alone mus. open and let us m.” Lord Krsna concludes
his discourse on the Gita with the Sloka: * Sarva dharman
parityajya,” with the assurance that he will himself free Arjuna
from his sins and therefore tells hum not to give way to grief.
(““ masducha.”) The gopikas hesitate to pluck courage from this
assurance of protection; and so they solicit the favour of the Divine
Mother. The individual selves need not feel dejected for their
sins when they cling to the Lord-of-all as the only means of reaching
Him. Still, a lurking fear haunts them. As the Lord is ever
independent, there is no knowing what He will do. The Mother
offers protection, reassuring us that such fear 1s unwarranted,
The riksasa women, who persecute Sita during her captivity in
Ajtkavana in Lanka, hear the details of Trijata’s dream and feel
terrified as to how severely the victorious Rima will punish them.
But Sita gives them assurance: ° Bhavéyam aranam hi .vah:
Though $tf R&ma is fully free to act as he pleases, I shall intercede
for your protection and see that his ire is not directed against you.”
The gbpikds believe that their protection lies in NIladévi, whose
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arm has the power to restrict the freedom of their Lord. So they
plead that she should open the door with her hand.

The Divine Mother’s tender hand has turned red because
of its constant exertions in the protection of the world; and so
it is like the red-lotus flower. She has held the ball so long in
her palm; and hence it has become red. .With such a delicate
hand, she is to open the door in such a way that the bangles make
a loud jingling sound. She should not draw her bangles back
while opening the door. She should not open the door from the
couch making use of some device. She has to get up and walk
to the door to open it, so that the gopikas may have an opportunity
to see the beauty of her gait and enjoy it. And when she opens
the door she should not think that she is doing it for the benefit
of the gopikas. She must feel happy that she is opening the door
for her own good and pleasure. This attitude is the very acme
of perfect, gracious love that is seen in the achdryas and in the
Divine Mother. The gopikas wish that they too should wear
the bangles and enjoy His company without break in the same way
as +he has done. They seem to demand a particular attitude
and code of behaviour from her. “You should not open the
door as though you are doing it out of charity, nor should you
open it in a huff, exhibiting laziness, indifference or annoyance,
as though you are pressed to do it for our sake. For your own
happiness, you should rise from the couch and gladly walk up
to the door and open it to the accompaniment of the jingling sound
of your beautiful bangles and bracelets. Our eyes, famished for
beauty so long, should now feel happy by feasting on your gait.
Our ears, long hungering for music, should now find bliss in the
melody produced by the movement of your bangles. The fasting
of our palates should cease, now that they have an opportunity
to sing at close quarter the praises of your lover. Our sensation
of touch so long deadened, will now feel revived and refreshed
when our bodies which cling to the door experience, by transmission,
your touch of it, as you lift the latch. Our noses which by long
disuse have lost their capacity to smell, now feel resuscitated
with breathing the fragrance wafted from your tresses.” Thus a
glimpse of the Divine Mother drenches all the senses in over-
flowing bliss and aids the attainment of poise. This in its turn

provides peace to the mind. The essential thing to do to attain
bliss is to solicit the favour of the Divine Mother. She will help
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the aspirant as the influencing mediator, by directing towards
him the flow of knowledge that removes all obstacles to his attain-
ment of God. That knowledge is the hand; and the bangles
worn on the hand reflect the eternal awareness of intimate kinship
with Him. That she belongs to him and to no other, that she
takes refuge in Him and in no other, that she is to be enjoyed
by Him and by no other—these aspects of kinship are symbolised
by the bangles on her hand. Only such a hand can open the
door of ignorance that has been all along barring admission to
God. Bangles usually reflect the relationship that a woman has
with man; and here too they reflect the close connection of the
Divine Mother with the Lord in the three aspects outlined above.

By instituting a compariscn between her hand and the red-
lotus flower, the three characteristics that knowledge should possess
are indicated. The Lotus flower has (1) beauty (2) delicateness
(3) fragrance. Saundaryam consists in Visayanivrtti. What gives
beauty to knowledge is freedom from all objects except God.
When we see an object of beauty, we keep our eyes fixed on it,
being disinclined to look at any other thing. Likewise, when
knowledge is directed only towards the subject of God, leaving
out the rest, it becomes beautiful. The state in which one is dis-
inclined to look after oneself, the state of complete self-abnegation,
is what constitutes ¢ delicateness.” Saukumaryam lies in Swabhg-
ktrtva mvrtti. Knowledge reaches this state of delicateness, when,
while enjoying God, the thought never occurs that joy is being
experienced for one’s own sake. Saugandhyam emanates from
niratidaya prématmakam. When the fragrance becomes very
strong all other smells get sunk in it. Knowledge becomes fragrant
only when selfless love interfuses every thought and action and thus
consecrates them. Spiritual knowledge grows by stages. First,
there is the detachment from all objects other than God; second,
there is the growth of a positive love of God, and a lively conscious-
ness that that love is not for selfish ends but to please Him only;
and finally the stage is reached when the aspxrant loses himself
in His delight. Love of God manifests its crated s ervxces
to God. Just as fragrance spreads to al thlS love, o(
makes itself felt in all kinds of consecr: rvxces rendered
all times and in all places and in all stages of being. Knowledﬁé
acquires fragrance when services are renfered, only.because lqugy
of Gzod makes it impossible not to regder thamz { js iﬁi&yn
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who bestows such knowledge and removes the obstacles to it.
She gives us knowledge of the self, knowledge about the means
of attaining Him and knowledge about the highest end worthy
of pursuit. She removes the obstacles in the way, such ‘as the
spirit of independence, the feeling that salvation lies in self-effort
and the habit of dedicating all activities to some other than God.
These are the doors which close barring -admission into God’s
presence; and Sri alone can open them.

This Pasuram in which the gopikas pray Niladevi to open the
door is 8ti Rdmanuja’s favourite hymn. He is in the habit of
reciting daily all the thirty pasurams as they propound the essential
message of the Upanisads. Hence it is that he is called ** Tirup-
pavai Jiyar,” the saint who is fond of reciting Tiruppavai. It
seems that as $ri Ramanuja goes from door to door seeking food,
he sings Tiruppavai with all his mind concentrated on it. He
happens to be reciting this Pasuram on one occasion as he comes
and stands at the house of his preceptor, 8ri Mahapirna. The
daughter of his preceptor, Sri Attuliyamma, comes out with food,
opening the door. When he sees this lady, 8ri Rimanuja feels as
though Niladevi herself has come to the door and with her bangles
jingling lifted the latch and opened it.  And he falls into a swoon
excited with the ecstasy of the vision. How remarkable is his
power of concentrated imagination! It is believed that if this
Paduram is recited with similar identification in spirit, the Divine
Mother is sure to give us a glimpse of Herself in a vision beatific.




PASURAM XIX
PREFACE.

The gopikas now awaken Srikrsna and Niladevi together.
Laksmidévi is the influencing-negotiator; Niladevi is a part and
parcel of Laksmi. The gopikas’ effort to wake up Nilad@vi signifies
their soliciting the favour of the mediator. A mediator can be
approached directly. So there is no need to seek the help of any
body else to reach Laksmi. But when we seek the gracious favour
of the Supreme, we have to make the approach only by winning
the goodwill of the Divine Mother. After soliciting the favour
of both, we have to adore them as equals. Laksmi is the mediating
influence; and Nardyana is the effective instrument or means to
attain Him. But when adoring them, the individual selves should
dedicate all their activities as services to both of them. That
is why the gopikas awaken Niladévi first; and then 1n this Pasuram
both Nila and Krsna together.

When the aspirant approaches the Supreme through the
Mother, His mercy surges and flows towards him. Niladévi wishes
to respond to the prayers of the gopikas, and attempts to rise
in order to open the door. But Krsna who shows great conside-
ration to those related to her, draws Nila back, wishing to open
the door himself. Having pulled her back, he throws her on
the couch and presses her down in a tight embrace. He forgets
himself in the happiness of her touch and the door remains unopened,
The gopikas pray that Krsna may wake up and open the door.
Hearing their piteous cry, Krsna tries to rise in order to open
the door; but Niladévi with her expressive eyes restrains him from
doing so. The gopikas then plead with Niladévi that what she
is doing is quite unfair to them. This pasuram appears to be full
of Srngdrarasa, passionate love. A picture of the lovers indulging
in warm embraces and reciprocal hugs may be revolting to the
sense of propriety and decency. But strictly speaking, what is
presented here is not passion but philosophy. the close coherence
of the Supreme and His will (sankalpa) to protect. :
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Both before and after creation, the Supreme Lord will be in
company with His consort Laksmi. The principle underlying
the phenomenon of Srimannariyana is the existence of an
Indivisible One, manifesting as Many. 3ridévi herself is the
merciful will (sankalpa) of the Lord. And this Sankalpa is the
cause of the creation and of the maintenance and dissolution
of the world. But the will is not diffefent from the Supreme.
It is the Supreme, who exercises the will, ordering creation
and maintenance and dissolution of the world. Then who is
responsible for the protection of the world? s it 3ri or Narayana
or Srimannarayana? It is Narayana that protects and not Sri.
Yet it is not Narayana alone. It is Narayana coupled with $ti
that provides the protection. Sri 1s the dharma that makes Him
protector; because it is Laksmi, who is no other than His merciful
will to protect, that makes Him protector. God, divested of His
will to protect, is no Protector at all. When there is no need for
protection, “8ri,” who represents His will to protect, nestles in
the bosom of the Lord. When the need to protect arises, 8ri
the embodiment of mercy, surges forth. And this mercy impinges
on the immortals and claims them as her own; and the Supreme gives
them protection.

It is this situation that is described in an ingenious and cunning
manner in this pasuram. The state of God’s will taking shape as
Mercy is Nilidévi. She rises and accepts the gGpikas as her own,
as people worthy of protection. With her acceptance of them,
their protection has become a responsibility of the Supreme. The
various situations that are presented, which smack of passionate
love, elucidate the relationships between the Sritattva and Narayana-
tattva, which are inherent in Srimannardyana tattva. The whole
world, sentient and insentient, belongs entirely to Srimannarayapa:
Every individual self in the world is assigned by God the work
that he can do. The activities undertaken by individual selves
redound only to the glory of God. The world, which has no
independent status and which is like His body, belongs to Him in
every way. The world is thus the property of God; and Sriman-
ndrdyana is the possessor of the world. No distinction should be
drawn as between Sri and Nariyana and the couple should be
regarded as the possessor of the world. That is why the gopikas
rouse both of them together in this Pasuram.
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Our adoration and service, our songs of praise, should be
intended for both of them together, and not separately for each.
That is why Laksmana declares: ‘‘ Bhavimstu sahavai devya
girisdnusu ramsyatg, aham sarvam karisyami: O Rama! Have a
stroll with Sita alongside the mountains. I shall render you all
services.” It is to be understood that those who attempt to serve

cither of them separately come to grief like Sarpanakha and
Révana.

Kuttuvilakkeriya kkorpukkal kattilmel
mettenra paiicasayanattin meleri
kottalar pangulal nappinnai korgaimel
vaittukkidanda malar marba! vaytiravday
maittadangannindy | niyunmandlanai
ettanaipodum tuyilela vottaykan
ettanaiyelum pirivattagillayal
tattuva manru ttagavelorempavay

Summary.

On a bed, distinguished for its comforts of height and width,
coolness, whiteness and softness, spread on a cot with ivory leg-
supports, and surrounded by clusters of wicks burning bright, lies
Niladevi with bunches of blooming flowers decorating plaits of
her tresses; and close to her sleeps, Krsna with his broad bosom
pressing her breasts. O Krsna! Won’t you open your mouth
and speak! O Niladévi! how impressive are your large eyes
decorated with collyrium! How long will you prevent your lover
from rising? Not to endure separation from him, even for a

while, is inconsistent with your nature and your characteristic
tendency!

Commentary.
1. Kuttu vilakkeriyakkottukkal katil mel:

On a cot beautified by ivory leg-stands lie the couple, Krsna
and NIladavi. Clusters of burning wicks surround the bed. Placed
beside the head of the bed is a high stand topped with a basin holding
five wicks in five directions. This stand can be moved to any
place according to need. Only with the permission of the elders
can the gopikas meet Kysna. But Niladévi is under no obligation
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to obtain their consent. She suffers from no restrictions. She
need not take recourse to meeting him only in darkness; she need
not fear the approach of dawn. She has the great good fortune
of enjoying Krsna, looking on him in the bright light of the wickss
free from care and fear. But so far as the gopikas are concerned,
moonlight and lamplight alike are enemies; darkness alone is
their friend, rendering them cover to meet Krsna. The gopikas
feel that they should be with Krsna and Nila if only to render
them services, such as shifting the stand of wicks to suit their
comfort. So they appeal to them to admit them into their presence.
‘It is your nature to bestow on us equality with yourselves. You
have gem-studded mansions; and you take pleasure in giving us
similar homes. O Nila! It is only when we, too, like you, lie on
beds similar to yours, and enjoy the company of Krsna in bright
light as you do, that you can have real joy. How can you relish
your experience, while we languish in misery? Our happiness
lies in being in your presence while you enjoy each other’s company.”
Laksmana accompanies Rama and Sita into the woods, and renders
all services, while the couple have a happy stroll. Valmiki says:
* Ramamana vang trayah.” * All the three have a happy time
in the woods.” But Laksmana is occupied with doing service
to them. How then is he happy? In rendering services to the
couple, Laksmana gets as much happiness as Rama and Sita get
from each other’s company. Thus all the three are happy. While
Krspa and Nilad&vi feel happy in each other’s company, the gdpikas
pray that they be given the privilege of serving them, so that they
may derive happiness from it.

They further make a distinction between ** this burning wick »
which is giving light and another which is not. Can there be a
burning wick which does not give light? It is the duty of a wick
to yield light. But what is meant here is that the burning wick
in the room makes other things visible and also makes itself visible.
But there is the other lamp which does not show itself and which
depends upon another for its becoming visible. The Lord is
that lamp. It is Laksmi who makes the Lord visible. That is
why she is called * mangala dipa rekham, auspicious ray of light.”
No light is needed to make Laksmi visible. She shines by herself
like the lightning and makes the Lord visible and bright. Nilddavi,
on the other hand, does not appear herself before them nor does
she make Krsna visible to them. The gopikas therefore feel jealous
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of her; and to suggest that the burning wick is better than her
they begin praising it. Lord Krsna also is, no doubt, an auspicious
light that has emerged in the gdpa community. (Gopavamia
samudbhiita mangala dipa). But he is invisible; he does not by
himself appear before others He depends upon others to become
visible. He becomes visible, only if Nilidévi makes him visible.
That means, that Sritattva acts as mediator in helping the aspirant
to attain the Supreme. The gopikas taunt Niladévi for making
herself unavailable to them and for spending a happy time in
Krsna’s company.

The five burning wicks on the lamp-stand together represent
the Knowledge that makes clear the phenomenon of Srimannarayana.
Light is the scriptural authority which gives knowledge. God
has given us authorities which, like light, chase away darkness
and enable us to distinguish *“ what is ” from *“ what is not.” Among
these authorities the V&da holds the pride of place. And with
its five accessories (upabrumhands) Srutis, Smrtis, Itihdsas, Puranas
and Agamas, it provides five different authorities which promote
wisdom. These five authorities are represented by the five burning
wicks of the lamp-stand. The knowledge derived from them helps
to unfold “ Sritattva and Narayanatattva ”

The cot on which Nila and Krsna rest has been fitted with
ivory leg-supports. Krsna engages in fight Kamsa’s elephant,
Kuvalayipidam, while the young women of Mathura watch,
with anxiety writ large on their faces. He kills it, his its tusks
extracted, and orders that they may be made into leg-supports
for NIladevi’s bedstead. He has killed the elephant for her sake.
As she is the wife of a warrior, she does not feel contented with
presents other than those earned by valour. A warrior’s wife
longs for the embrace of her husband’s body, which is deeply
scarred by the shafts of the enemy. A warrior’s wife finds no
joy in her husband’s embrace, unless his body shows hardened
scars where the enemy’s arrows have struck, and unless his hands
exhibit encrusted spots where the bow-string has often lashed.
Embracing a body not having these marks of valour s, for a warrior’s
wife, like embracing one of the companions of her own sex. That
is why Sita feels ecstatic when she warmly embraces Sri Rama
on his victorious return, after killing in battle Khara, Dasana,
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Tridira and their army of fourteen thousand warriors. Again
a warrior's wife is like a “ prapanna.” A ‘ prapanna” is one
who surrenders, without any reservation, to God as the only Saviour;
he leaves the entire burden of protecting him to God. As he has
the firm conviction that God is All-in-all for him, he fears nothing;
he entertains no fear at all. When Sita walks in the woods, she
fears no danger from elephant, lion or tiger, for the simple reason
that she has sought shelter in Rama’s arms. Bahi Ramasya
samiritd. Sita tells Ravana that having so long been accustomed
to sleep with the shoulder of Sri Rama (the lord of the world)
for a pillow, she can never think of an alternative support or rest.
Thus to those who have sought refuge in the Supreme, nothing
else in the world becomes acceptable. They consider His strength
as their own. They fear nothing, as nothing can be hostile to
them; there is nothing that dare challenge His strength. Why
need they fear at all? His strength is never imperfect. So
warriors’ wives and suppliants of grace are never afraid of anything
inthe world. Sri Krsna has had to yoke seven defiant bulls together
to win Niladévi; and it is to please such a warrior’s wife that he
has killed Kuvalayapidam and used its tusks for the leg-supports
of her cot. Feeling jealous of Nila, the gopikas taunt her that
while they are obliged to wait in woods or sand-dunes or arbours
to meet Krsna, she merrily enjoys his company on a soft bed
spread over a high cot. They wonder how she manages to find
joy in it when they are not present. When the liberated souls
reach the Heavenly Abode, they see before them, Narayana seated
with Sridévi on a couch. As the liberated self approaches,
Nardyana gives him the support of His foot, lifts him up and
takes him into His lap. Then He questions the self as to who
he is, and the latter replies that he has become Brahma: Aham
Brahmasmi. Such a state of complete identification the self can
experience, only when the Supreme, seated on the couch, takes
him on His lap. The bed on which Nila and Krsna rest is similar
to that couch; and this also is the place where the gopikas reaching
from without, can enjoy divine bliss. This is mentioned in * Par-
yanka Vidya ™ (the Mystery of reaching the Lord’s lap).

The leg-supports of the cot on which Nila and Krsna rest
are made of the tusks of Kuvalayépidam after it is killed. Kuvala-
yapidam is the Ego. The elimination of the ego can be noticed
in four ways: 1. in doing things 2. in enjoying things 3. in
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knowing things and 4. in claiming things. And these four are
the ivory leg-supports of the cot. The individual self seeking
liberation should give up his egotism. He must think that he is
not doing things by himself but the Supreme is getting things
done by him. He must consider that the bliss emanating from
spiritual experience is enjoyed not for his own sake but only for
the bloom it brings to His countenance. He should not think
that he has acquired knowledge. Rather, he must feel that God
has graciously vouchsafed knowledge to him. He should not
claim that he belongs to God. Instead, he should think that
God has been pleased to accept his activities and to making use
of him, and that he is but an implement in His hands and is used
for His own glory. The activities of doing, enjoying, knowing
and claiming from which all egoism is eliminated, form the four
ivory leg-supports of the bedstead. Knowledge of the phenomenon
of Srimannarayana is the burning wick. By its light is observed
the state of total absence of egoism, which is signified by the four
ivory leg-supports. It is the couch supported by egolessness that
forms the seat of the Phenomenon of Srimannarayana.

The burning wick is the knowledge gathered from the accepted
authorities; and it is composed of five strands. These five authorities
advance several propositions which admit of four different meanings;
and these are symbolised in the four ivory leg-supports. Some
of them are listed below:

1. Bodies (Dehas) .. (Déva)Celestial beings, (manusya) human
beings, (tiryak) lower forms of living
creatures (animals, birds, insects etc.)
and (sthavara) immobile things (plants,
mountains).

2. Castes(Varpas) .. Brahmins (scholars) Ksatriyas (warriors)
Vaisyas (peasants and businessmen) and
Sudras (labourers).

3. Stages of life .. Brahmacharya: Student.
(Adramas) Garhastya:  Householder.
Vianaprastha: Anchorite.
Sanyasa: Wandering mendicant.
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Devotees of God  (Arta) Seekers of God in agony or

(Bhagavad anguish for recovery of lost possessions;

bhajana $iluru) (Jijiiasu) Seekers of Knowledge;
(Artharthi) seekers of more wealth;

(Jitani) sages.
Worthy ends to .. Dharma; Rightequsness; Artha; Wealth;
pursue: Kama: Sex-Desire; Moksa; Liberation.
(Purugérthas)
States of .. Saripya Similarity in form;
Liberation: Silokya: Identity of region;
(Moksa) Sidmipya: Nearness to God;

Sdyujya: Merging into God.
Means of .. Karma (Works), Jidna (Knowledge),
Liberation:

(Moksa Sadhanas) Bhakti (Devotion), Prapatti (Surrender).

Paths taken by the Yamyagati, garbhagati, dhimadigati,
Soul after death archiradigati

of the body.

(Maranpantara gatis)

Epochs of time: Krta, Tréta, Dwapara and Kali.
(Yugas)

Dominant Dhyana (Contemplation);

principles and Yajiia (Sacrificial rites);

tendencies prevalent Archana (Ritual of worship);

in the Epochs: Sankirtana (Singing devotional hymns);
(Yugadharmas)

(Vyiihas) .. Vasudgva, Sankarsapa, Pradyumna,
(Quiescent Modes  Aniruddha.
of Divine Existence)

Acts of God: .. Creation (Systhi);

(Bhagavat Kryas) Maintenance (Sthiti);
Dissolution (Samhira);
Liberation (moksa pradatva).

The fourfold aspects of certain principles established and

maintained by Scriptures are the leg-stands that support the bed,
on which the Lord and His consort rest. A couch banishes all
worldly fatigues and provides rest and relaxation. The Couch
of the Divine Couple represents the bliss of God-experience. It
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eliminates all the sorrows of earthly existence and provides eternal
bliss. After the state of freedom from ego is reached through
the knowledge born of the assimilation of authoritative scriptures
the aspirant enjoys God-experience and becomes a fit couch for
Krsna and Nila to rest.

2. Mettenra pafica 3ayanattin méleri:

Getting up to a bed of soft cotton, distinguished by the five
qualities that make for comfort, Krsna and Nila lie nestled close
to each other. The gopikas in their jealousy taunt Nila: * While
we stand outside in anguish, how can you have the heart to sleep
on a soft bed? Can any mother command sound sleep while
her children cry in agony? A bed that is not invaded by children
will be hard and hot for a mother; only when it gets shrivelled
up by the children scrambling on it that it becomes soft and cool.
How then could you find comfort on it? Should you not find
your soft bed unendurably uncomfortable, till similar beds are
secured for us? Again, is not this couch the one that is used
by the Supreme when He stretches His leg to help lift the liberated
soul to it? Is it proper that such a couch should be occupied
exclusively by yourself and Krsna?” Thus by their observations
the gopikas try to bring home to Niladévi her impropriety.

A bed should have five characteristics to be comfortable.
1. Coolness in summer and warmth in winter 2. Fragrance
3. Whiteness 4. Softness 5. Spaciousness. The bed occupied
by Krsna and Nila answers to this description. The essence of
the knowledge to be distilled from the study of different Sastras
and scriptures is ** Arthapanchaka jiiana: This is what is pro-
pounded by all Sastras; and this is the soft bed.

Prapyasya Brahmanoriipam, praptischa pratyagatmanah

Praptyupdyam phalam prdpteh tathaprapti virodhicha

Vadanti sakald vedah setihdsapuranakah

Munayaicha mahdtmanah véda vedanta paragah
All the V&das, Itihasas and Purdinas and other authorities, reputed
scholars in V&das and other scriptures, great sages and saints
and philosophers have all propounded these five things only:—

1. The nature of Brahman to be attained.
2. The nature of the individual self that is worthy to attain
God. :



332 TIRUPPAVAL

3. The means to attain God.
4. The result to be gained by the attainment of God:
5. The impediments to the attainment of God. '

These five subjects comprise ““ Arthapanchaka jfiana”; and
knowledge of these five subjects is the couch possessing the five
qualities of comfort—the couch on which Nila and Kysna rest—
Panchadayanam). God-consciousness, God-realisation, becomes
easy to those who possess this fivefold knowledge.

3. Kottalar pingulal nappinnai kongaimel vaittukkidandamalar
marba vdy tiravay
“ Nilad&vi has decorated her tresses with clusters of blooming
flowers; and Krsna has lain on the bed with his chest impinging
on her breasts. O Krsna, you of the broad chest, just speak one
word.”

Owing to their contact with the tresses of Niladévi, the clusters
of flowers bloom forth with greater freshness than when they
happen to be on the trees. The reason is not far to seek; it is
Krsna’s touch that Nila’s tresses frequently enjoy; it is Time that
causes the bloom in flowers. * Kalah Kalayata maham ™ * Lord
Stikpsna himself is the embodiment of Time; and the touch of
his hand makes the flowers to blossom. The gopikas have taken
the vow that during the period of the ritual they will not deck
themselves with flowers. They therefore ask Nila why she has
decked herself with flowers. * We languish in the fire of separation
which will scorch flowers in full bloom, if worn by us, and turn
them pale and shrivelled. How then do you choose to enjoy
union with Krsna, with flowers in your hair increasing in freshness
and bloom?” 8ridévi is associated both with the individual selves
and with the Supreme Self. So the individual selves take her
into their fold when they are in troubles and clamour for relief.
But when they reach God, they worship her along with Him. So
here they regard her as one of themselves and tell her that it is
improper that she should make herself happy while they groan

in misery.
As the gopikas peep through the crevices in the doorway,

they see Nila rising in preparation to open the door. But Krsna
stops her, pulls her back, throws her flat on the bed and prevents
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her from rising by locking her in his embrace. The gopikds address
Krsna; “ Krsna, we see how you are enslaved by her tresses, which
are braided with bunches of fresh blooming flowers, and how you
cling to her bosom. Have you in this mood of exhilaration for-
gotten to open the door? We are reluctant to disturb you. We
wish you all happiness But can you not spare a word for us
without disturbing yourself? It is the touch of her bosom that
has enlarged your chest. The flowers in her hair have bloomed
with Krsna’s touch; and Krspa’s bosom widened with the touch
of her elevated breasts. “ Sadaikaripa riipdya: The Supreme who
retains always the same Form has bloomed.” This change in
Him is brought about by the influence of 81i who is inseparably
united with Him. The Supreme Self, who does not undergo
changes like expansion or compression, now expands and blooms
because of his kinship with Sridévi. Enamoured of her tresses
of intense love and resting on her breasts of knowledge and devotion,
the Supreme touches with fondness the clusters of flowers of spiritual
aspirants braided in her hair with her love. Expansion and com-
pression are no doubt blemishes when they are born of Karma.

But they are not to be so regarded when the Supreme undergoes
them out of His great mercy for His devotees.

Again, the situations presented here show that $1i Krsna
has thrown Niladévi flat on the couch and rested on her; and that
he has made her rest on his bosom and locked her in his embrace.
Lakgmi, the resplendent power, remains merged with the Supreme.
Sometimes, she is up and the Supreme is under her. In the state
of supplication, Laksmi is up, actively bringing individual aspirants
close to the Supreme. In the state of realisation or enjoyment
of attainment, she merges into or keeps under the Supreme and
is worshipped by the individuul selves.

The situations which appear to be full of passionate love are
presented by the gopikas, only to show these spiritual nuances
in the concept of Spouse Divine.

“ Ananyd Raghavé naham Bhaskaréna prabhad yathid ™ The
gopikas realise that to request those, who are inseparable as sun
and sunlight, to come to them separately is improper. To separate
them is to perpetuate the crime that Ravapa has committed. So
they pray that he may just speak a word to them. His word alone
is what gives us protection. ** Ma Suchah: Do not grieve.”” This
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word of Krsna has relieved Arjuna of his grief. Again, when Krsna
says from Dwéraka that Draupadi should have raiment without
intermission, has not Draupadi been saved from dishonour? One
word of Krsna is enough to relieve them of their consuming
agony; and so they plead for it. V&da is the exhalation of the
Supreme’s breath; and it gives us protection. It is more beneficial
to us to hear His word, the V&das, than to attempt to vision Him.

4. maittagdanganni nay

“ O Niladavi, your eyes are enlarged by being smeared with
collyrium.” As there is no response from Krsna, the gopikas
peep into the room through the crevices in the window. It appears
to them that Nilddévi who is lying below him is cautioning him
with her eyes not to rise and not to speak. Niladévi has smeared
her large eyes with collyrium. They tell her: “ O Niladévi!
the beauty of your eyes and the collyrium with which they are
smeared are intended to bring the Lord under your spell, so that
you may bring Him within our reach and not to keep Him away
from us. Entranced by the beauty of your eyes the Lord will say:
‘ Najivéyam Ksanamapi vind td masitéksanam: I cannot live
even for a moment without you, the dark-eyed beloved. If it is the
Lord’s look that keeps the world alive, it is your look, the look
of your dark eyes, that keeps the Lord alive. She has a perfect
knowledge of God’s Nature and she has never separated from It.
The spaciousness of her eyes constricts even the nature of God.
She has smeared her eyes with collyrium. That collyrium is the
love of God and is worn by all those who have knowledge of His
nature. And to those who are smeared with it, the phenomenon
of God, which like a treasure is kept hidden, becomes clear in
every detail. Bhakti Siddhdnjangna nidhi miva mahimanam bhun-
jat&: This collyrium of devotion rips from the eye the scales of
illusion that cause dissipation and withdrawal of effort to under-
stand the nature of God. So long as the salve which remedies
biliousness is not applied to the eye, the conch does not appear
to be white, however bright the light may be in which it is seen.
(Pittaghnamanjana mandpusi jatu ngtrl naiva prabhdbhirapi
3ankha sitattva buddhih). God’s nature will not become fully
clear to the person who does not smear his eye with the salve of
love, however extensive and deep his knowledge may be. The

gopikas tell Nilad&vi that to be engrossed in God-experience while
God's love is being shattered is quite unworthy of her.
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** While we have taken a pledge and given up the application
of collyrium (anjana) to the eyes, is it proper for you to smear your
eyes with it? It is not for your sake that you have smeared your
eyes with it. It is only to help us to that condition. Have you
forgotten this, O lady with the dark eyes?" Blackness makes
for coolness; and coolness comes to the eye as a result of loving
considerateness. The eyes of the mother are black, even because
she is perfect in love. The blackness of her eyes indicates her
devoted love for her husband and her gracious considerateness
for her children. However ignorant her children be and however
mischievous, the mother’s eye does not become red with anger
but remains black and cool. After seeing Sita, Hanumén thinks
that Rdma and Sita are well-matched; and that Sita, in fact, excels
Rima in one particular. Her eyes have never given up their
darkness:

“ Tulya 3ilavayo vrttam tulyabhijana laksanam
Raghavorhati vaidehim tam chéyamasitekgsana.

On all counts of noble birth, age, conduct and character,
Raghava and Sita are each worthy of the other.” Saying this,
Valmiki adds this feature of ‘ dark eyes’ to Sita. Similarly, the
gopikas lay emphasis on the blackness in Nilad&vi’s eyes, when
they address her as ° the lady with dark eyes.’ The idea evidently
is that it is the blackness of her eyes that enables her to hide our
lapses from Him and to mitigate His stern dictatorial ways towards
us.

5. Niyun mandlanai ettanai podum tuyilela vottdy kan

“You will not let your lover to wake up from sleep even
for a moment. You who have complete identity with your lover,
his will being yours and your will being his, you who are to be
instrumental in securing him for us, should draw him under your
spell with a smiling look or a freezing frown, and give him over
to us. Is it fair that you should yourself obstruct him from us?
We have come here with high hopes that through your good offices
we can attain your lover, who, charmed by your love, acts according
to your wish. He belongs only to you; and our claim to him is
based on our relationship with you!” Krsna has titles like * Lord
of the World,” and * lover of the gopikas’; and he belongs to the
whole world and to all the gopikas. But as Niladévi monopolises
him as her own and forbids his movement, the gopikas jealously



336 TIRUPPAVAL

taunt her by saying “ your lover.” Kpsna releases his hold on
her, only to embrace her the more tightly a moment later; but
even this momentary separation makes Nilddévi turn pale. The
gopikas realise that Nilddévi has been preventing Krspa from
rising, because of her fear that she may lose him. So they assure
her: * We have come here only to repder devoted services to
you both; our coming here will not disturb your union; we have
come to sec and rejoice at your union and pronounce our bene-
diction. So please allow him to rise if for a brief while.”

6. Ettanai yélum pirivatta gilldyal tattuva manputtagavu

elorempavay

“ Your inability to cndure even a moment’s separation from
the Lord is unworthy of your nature and inconsistent with your
characteristic tendency. Could it be that, in that momentary
separation, you experience all the agony that we pass through
from without on account of our aloofness from him? Though
you are with him, you appear to be suffering from the grief of
possible separation even though it lasts for a brief while. That
is why the Lord, unable to pull himself away from you, keeps us
aloof. It goes against your grain not to put up with separation
from him. Such conduct is unworthy of one of your stature in
unaccountable love and easy accessibility. Has not Sita endured
such separation for ten long months to rescue the celestial women
from their captivity in Lanka? Could you not put up with a
few brief moments of separation from him? To be frank, you
have no mercy. It is untrue to say that you are merciful. Yet
you cannot bear the sight of any one being cruelly treated by another.
(When Anjangya proposes to chastise the Raksasa women, Sita
intervenes and dissuades him from it saying, *Is there any one
who has not committed mistakes? Nakaschinndparadhyati). We
are yours; and we are in misery on account of separation from
your lover. Should you not rescue us from this plight by taking
us to his presence? Your lover may threaten the wicked that
he will fling them into the wombs of the Rakgsasas (Kshipami).
But, between ourselves, can you bring yourself to utter such threats?
It is up to you not to ignore us, people in dire distress.

Urged by revenge, Rama takes a vow that he will not return
to his capital until after he has killed Ravana, who has carried off
his wife. But look at Sita. Out of her graciousness, and wishing



PASURAM XIX 337

to do Ravana a good turn, Sita advises him, despite all the harm
he has done her to make friends with Rama and live. Such, we
know, is the measure of your mercy. How is it then that we meet
with such apathy from you? The Lord is the King of the whole
universe: Patim visvasya: and, it follows, that Laksmi is the
Queen of all the elements: Iivarim sarvabhutanam. Normally,
it is unfair to you to rank you as on a par with Him; you are superior
to Him in love and accessibility. But now that you treat us with
indifference, we are obliged to place you on a par with Him. As
the mediator, you should have appeared before us much earlier
and prepared and polished us before presenting us to the Lord.
It is against your grain to cling to the Lord, setting at naught
your natural obligations. You are the Mother of the whole
universe; you are the Refuge of all those who find no shelter.
Should you not be of help in the same way as a mother is to her
children? Should you not take under your sheltering wing those
who have none else to look up to for protection? Should you
consider yourself only as the installed Queen of the Lord of the
Immortals and confine yourself in regal aloofness to the interior
palace?”

Unable to endure further delay and smarting under her silence
and inaction, the gopikas address these bitter words to Niladévi
and pray that she should move quickly on their behalf and secure
his favour for them.

22



PASURAM XX

PREFACE.

The Supreme Phenomenon is Narayana coupled with Sridévi.
Srimanndrdyana is the object to be attained by those who wish
for liberation; and Srimannarayana is also the instrument (means)
to realise the objective. Sridevi makes the individual self worthy
of acceptance by God, by removing his hostile attitude and promo-
ting in him the wish to seek Narayana as the only means to realise
Him. Hence it is that Sridevi is regarded as the Purusakara,
influencing mediator. After realising the Supreme, the objective
to be pursued is to render dedicated service to Him; and this service
belongs to Srimannarayana. So it is essential for a sentient being
to seek the favour of both 8ri and Narayana. The previous Pasuram
and this one signify this duty and need, as the gopikas awaken
Niladevi and Krsna together; and they are the incarnations
of 8rf and Sripati respectively. Unable to put up with the delay
in seeing Krsna and getting united with him, the gopikas speak
bitterly to Nilad&vi, telling her that her present unjust attitude
of not leaving her lover even for a moment is inconsistent with
her nature and character.  Niladévi, being the embodiment of
motherhood, feels no irritation at their words; she lows that those
words merely reflect their misery. She pities them; and thinks
that any hasty interference will damage their cause; and so waits
for a suitable opportunity to help them. The gopikas find her
silence intolerable. Even if they win her favour, the final benefactor
is Krsna himself. And so they switch over to Krsna and try to
awaken him by glorifying his attributes. “ You have earned a
reputation in the past by going to the rescue of the celestial denizens
from their miserable plight. There is the danger of that good
name being wiped out, if you fail to show us mercy now. The
world thinks that you are $tainless and upright; but your conduct
now is unbecoming of you.” Even then there is no response.
The gopikas then apprehend that the lord has assumed silence
because their bitter words to Nilidévi have irritated him. So
they try to remove, that irritation by singingin praise of Nilddavi,
her great beauty and her excellent qualities: ““ Mother, the Lord
will fulfil our wish only when he is charmed by your beauty and
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excellence. He is not independent. He follows the directions
implied in the movements of your eyebrows. We pray that you
will mediate and see that he grants our wish. We depend on you.
z’xw?,kcll'l1 him and commend us to his mercy.” Thus they wake
up both.

Fascinated by Sridévi’s charms, the Lord turns a blind eye
to our lapses and saves us. Her beauty which provides Him with
enjoyment ensures His protection for us. Our Lord’s strength
and valour will themselves eliminate our enemies and secure our
safety. But they will not flow in our direction and operate, so
long as the Lord remains indifferent to us. Reckoning our short-
comings and thinking that we should suffer the consequences
of our own actions till we find remedies for them, the Lord maintains
studied indifference. However much the gopikas praise his
strength and valour and glorify his other excellences, he remains
mute. So they turn to praise Niladevi’s beauty. Laksmidévi,
the Divine Mother, tries to influence the Lord in our favour by
making use of different methods of approach. (‘Uchitairupa
air vismarya svajanayapi mata tadasi’) Finally, she draws Him
under the spell of her beauty by taking recourse to loving blandish-
ments and charms. Once He is under her sway, she obtains favours
for all the devotees. That is the reason why the devotees describe
her beauty and glorify her charms. Some people raise a doubt
about the propriety of describing the beauty of the Mother, But
the fact remains that what gives protection to the individual selves
is the beauty of the Mother. But for its active influence, the Lord
will not have given us protection at all. In this pauram, the
gopikas praise the attractive beauty of the breasts, the nether lip
and the waist of Niladévi; and they pray to her to rise and grant

their wish.
Muppattu mivar amararkku munienru
kappam tavirkkum kaliye! tuyileldy
eppamudaiyay ! tiraludaiydy! Serrarkku
veppamkodukkum vimala! tuyileldy
Seppanna menmulai ccevvdy ccirumarungul
nappinnainargdy! tiruve! tuyileldy
ukkamum tattoliyum tandun mandlanai
ippode yemmai nirattelo rempavay
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Summary.

“ O Puissant Warrior! How graciously you advance into the
battlefield long before danger threatens, and stand in the fore-
front if only to rescue thirty three crores of celestials from fear of
their enemies! Pray, wake up! Of immense strength and great
uprightness and absolute purity, you are by nature inclined always
to give protection; and regarding the foes of your suppliants as

your own enemies you strike them with terror. We request you
to wake up.

O Niladévi, how perfect you are in beauty with breasts like
gold tumblers and ruby nether lip (resembling the fruit of coccinia
indica-donda, kovai), and slender waist! Pray, wake up! Full
of perfection, you are equal to Laksmi. Do give us the fan and
the mirror; and help us to bathe together with your lord, Srikrsna.”

Commentary.

1. Mippattu mivar amararku mundenru kappam tavirkum kuliye
Tuyilelay
“ O Warrior! You who advance and take your place in the
forefront, thus chasing away the fear of thirty three crores of
celestial beings who follow you! Arise from sleep.”

The gopikas seem to be making an enquiry thus: * Lord!
We have tried to awaken you; but you have not responded. For
you to rise and do a favour, is there any prescription about the
number of the beneficiaries who seek that favour? Is there any
regulation that your response should come, only if the number
be thirty three crores and not less-not five lakhs?” It is usual
to speak of the immortals as numbering thirty three crores. But
in the Véda, their number is limited only to thirty three—eight
Vasuviis, eleven Rudras, twelve Adityas and the two celestial
physicians, Aswinis. In strength and knowledge, the celestials
are far superior to human beings. Still, unable to ward off the
dangers that befall them with their own resources, they seek refuge
in God. When we know that the number of those who seck
refuge in God and get over their fears is limited to thirty three,
we see how difficult of attainment is this subject of God. When
danger looms large before the thirty three immortals, and even
before it strikes them or even before they go to Him for protection,
the Lord Himself hastens to them, marches ahead of them in battle
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and protects them from danger. By the use of the word ¢ immortals ®
here, it appears that God gives protection only to those whose
knowledge has no limits, and not to those of little knowledge.

Deathlessness does not mean remaining in the body without making
he body function in its duties.

Asanneéva sa bhavati asad Brahmeti vedachet
Asti Brahmeti chedveda santamenam tato vidup.

“ He who thinks that Brahman is not, himself is not. He who
knows that Brahman is, himself also is.” Thus, as the Sruti says,
one who has knowledge of Brahman is immune to death, is immortal-
The Lord appears before such immortals long before the enemy
Avidya (Ignorance) actually occupics their minds and prevents
them from acquiring the full knowledge of the Brahman. Thus

the Lord’s timely presence removes the fears that Nescience is
about to strike and overpower their minds.

The fears that disturb sages are not similar to ours. To them,
fear lies in any break that comes in their perennial consciousness
of God. By inducing in them perpetual recollection of the subject
of God, the Supreme Himself removes all cause of fcar of a break
in it. It is not our effort but God’s grace that has the power to
destroy ignorance and stimulate meditation on Him. It is the
Supreme Self alone that has the competence to save the spiritual
aspirants; He appears before them in advance, so that they may
not be frightened by the bondage of birth; and lifts them up from
death by giving them knowledge, which leads them to a loving
contemplation of Him. The gopikas here ask for a similar favour.

In thus awakening Krsna, they put forward questions which
smack of ridicule. “(1) Is there any regulation that the number
of people seeking succour should reach a particular figure if they
are to be saved? Are you, Krsna, thinking that you need not
feel concerned if the number is only five lakhs? Should it be 33
crores if you are to act? (2) Have you resolved to come to the
aid of the strong, only men, and not to the rescue of the weak,
the women? (3) Could it be that you have made up your mind,
only to rush to the rescue of the immortals who make an effort
to save themselves, with only a partial reliance upon your help?
Why do you hold back from us, who have given up all effort,

under the strong conviction that there is none to save us but you?
(4) Could it be that your help is forthcoming only to those who
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wish to ward off death by securing nectar and become immortal?
Should you not benefit us who long for your happiness even though
we die? (5) Do you have consideration only for those immortals
who seek your favour to achieve a different purpose, and not for
those who seek you for yourself only and not for any other benefit?
(6) You are inclined, perhaps, to favour only those who, after
achieving their ends with your help, turn against you, like Indra
who prepares to kill you with his thunderbolt on the charge that
you are carrying off the parijata plant from his garden. Yes;
why should you bother to favour people like us, who long for your
service at all times and in all places and circumstances? (7) How
is it that Indra and other celestial rulers of the regions in the eight
different directions, who are proud of their sovereignty, alone
appear worthy of your favour? Why need you take cognizance
of us who surrender to you and regard ourselves as your humble
servants? (8) You hasten to rescue those who keep you in the
forefront of the field of battle, exposing you as a target to the
enemies’ shafts. Good. How is it you keep back from us who
feel concerned about your safety and long to see your beauty?
(9) You run to the aid of immortals, those who do not die even
if struck by the enemy. But you do not care for us who cannot
live without you. How strange! (10) You submit to those who,
ignorant that you are the very embodiment of nectar, subject
you to bear the weight and pressure of the mountain, that is used
for churning the ocean of milk—all this in pursuit of nectar of
mean value! Should you not show your favour to us to whom
your face and your looks are more than nectar—the very sustenance,
nourishment and the enjoyment of our lives? (11) Is your help
reserved for the proficient only? Cannot the incompetent expect
help from you? You proffer protection to the celestial celebrities
before they face danger. But you do not choose to save us from
the danger into which we have fallen! How unfair! Of your
own accord you go to them and volunteer to take over their task;
but here we go to you and earnestly plead for your help—and
you remain unresponsive! Are we to understand that you will
be of use only to those who summon you and entrust work to
you and not to those who go to your house and wait anxiously
for a glimpse of you? Well, it is your nature to come to our
homes and give us protection. But unable to keep aloof from
you, we have walked up to your mansion, although it is against
our nature to do so. Could it be that our strange conduct in
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coming to you has given you offence? While it is for you to
think of us and take us to your presence, we have been constantly
thinking of you. May it be that you deem our preoccupation with
you an offence! Normally, it is for you to accost us first; are
you offended that we have spoken before we are spoken to? (12).
You cure the celestials of their nervous palpitation, which is caused
by fear of their enemies. We too shiver; but our quiver is different
from that of the others. Fear of enemy is not the cause of our
tremulousness. What makes us tremble is the fear that we may
lose the privilege of seeing your beauty as you awaken and of
singing your benediction at that time. Won’t you help us to get
over this nervous fear? You are very strong and we are very
weak. We have no strength of our own. Your strength is our
strength. So you should protect us with your strength. To
protect us you need not have to wage a battle! You need not
have to wield the disc in violation of your pledge! You need not
have to expose yourself as target to any dreadful weapon, as you
had to in intercepting Bhagadatta’s mortal Sakti in order
to save Arjuna from it. You need not have to bear a mountain
(like Mandara), as you had to, when trying to restore the
kingdom to Indra and other immortals. All that you need to do
to help us is to permit us to see the radiant beauty of your counte-
nance as you wake up from sleep. From the time you came down
to Nandavraja, all the immortals have settled down in our village;
and they are now with us for their daily worship. But we are
not like them. All that we desire is to see the beauty of your
figure as you awaken, the attractiveness of your benign looks
as they move and the melody of your clever words as they are
spoken.

2. Seppa mudaiydy, tiral udaiydy
‘ You are a person of great uprightness and remarkable valour.”

3. Serrarkku veppamkodukkum vimald tuyileldy

¢ O Stainless One who inspires the enemy with excessive fear!
Give up sleep!

The word * Seppam ” has two meanings,  protection’ and
* uprightness” While grappling with enemies he has a natural
armour to protect himself against harm. He is not merely a
protector of himself; ¢ protecting ’ is his very nature, his dominant
quality; and it shows itself at all times. :
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Raksita jivalokasya dharmasya pariraksita,
Raksgita svasya dharmasya, swajanasya cha raksitd.

Srirama is the protector of the whole world of living beings;
he is the protector of his dharma and that of the people he is the
protector of his kith and kin.” Thus while praising the charac-
teristic qualities of Srirama in the RAmayana, emphasis is laid

on the quality of protection as the most outstanding feature. *“ With
¢ protection * as your chief characteristic, is it right on your part
to ignore giving protection to us, who are your close kith?®

The other meaning of ¢ Seppam’ is © uprightness.” Upright-
ness consists in the maintenance of consistency in thought, word
and deed. Even though we lack uprightness, you can by your
righteousness make us tread the right path. So give up sleeping
and wake up. When we have come all the way desiring only you,
you should have felt pained for the trouble we have undergone
and come to us to welcome us. But you indulge in sleep. Is
this consistent with the word you have given us?” ‘Righteousness’
may apply to SriRama; but can we see it in Srikrsna? Is he not
aliar? When Surpanakha assumes a beautiful form and questions
Rama who he is, Rdma being strictly upright gives out the full
truth as it is: “ Rjubudditaya sarva makhyatu mupachakramé.”
Srikysna is not of such nature. Why then do the gopikas address
him as an upright person? This doubt need not arise. Srikrsna

declares: “ O Draupadi, the sky may collapse; the earth may
turn to dust; the Himalaya may be shattered into pieces; the ocean
may dry up; but my word never fails.

Dyoub patet prithivi 3iryet, Himavan iakalibhavet
Sugye ttoyanidhih, Krsne name mogham vacho bhavet.”

From this it is clear that the gopikas are right in addressing him as
an upright man; for he has ever kept his word. Righteousness
cannot be regarded as virtue if, having it, Krsna suffers humiliation
at the hands of the enemy. Possessing uprightness, he must make
it impossible for his enemies to humiliate him. To those who
seek his favour, he shows himself upright. He does not hesitate
to thwart the purposes of those opposed to his supplicants by
adopting even questionable means. To Pindavas he has been
upright all through. But Kauravas find his actions reprehensible.
He handles the disc against his pledged word; he turns day
temporarily into night just to enable Arjuna to redeem his threat
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The gopikas are right when they say:

“To us, your suupliants, you should show your uprightness
and not your capacity in reducing people to humiliation.”

The Supreme has six main attributes: knowledge, power,
strength, sovereignty, vitality and effulgence. He shows his righteous-
ness in protecting the world and strength in bearing its weight.
He withdraws the whole world, sentient and insentient, into Himself
at the time of dissolution and releases it at the time of creation,
finding for each creature a suitable body conforming to its past
Karma. In this He shows His righteousness tempered with His
gracious considerateness. In holding the world as His body,
He manifests His strength. The gopikas advance the plea: “ To
us who believe that you are All-in-all, how is it you lie asleep and
not give protection with your righteousness? It is your nature to
frighten enemies but not your dependants. Is it just that you
should make us suffer from the fever of fear while we pine away
because of separation from you?”” * Samoham sarvabhitesu
namé dvésosti na priyah: ‘I am the same for all elements. 1 have
neither friend nor foe.” To Krsna who has made the above
declaration there can be no enemy. He is the friend of all beings.
True. Though he has no enemies of his own, those who hate his
supplicants become his enemies.  When Krsna goes to the Kaurava
court as the ambassador of Pandavas, he does not accept the
hospitality of Duryddhana, Drona and Bhisma; but goes straight
to Vidura’s house and dines with him. When Duryodhana
questions him why he has chosen this way, he replies: * Dvisa-
dannam na bhoktavyam dvisantam naiva bhojayét mama pranahi
Pindavih: To take food from an enemy is forbidden; so is giving
food to an enemy equally forbidden. The Pandavas are the vital
breath of my life; and you hate them. Thus you have become
my enemy.” Srikrsna is magnanimous in treating the enemies
of his friends as his own enemies and in chasing away the fear
of their enemies from his friends. He goes further and infects
the enemies of his friends with the fever of fear.

Out of his love for his suppliants, Krsna sometimes acts heart-
lessly towards their enemies. But he catches no stain. He remains
blameless. While dispensing joys and sorrows he does not act
as he pleases; he takes into account their previousl Karma. So
if some people have joys and others sorrows for their lot, Krsna
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cannot be charged with partiality or hatred or cruelty. To him
all are equals; only, they get what they deserve. No stain attaches
to Krsna by this apportionment of joys and sorrows among the
people. He remains ever pure. Soliciting his protection is itself
merit. Not seeking his mercy is itself sin. He saves his suppliants
by giving them the instrument which elevates them and leads them
to salvation. He destroys those who do not care for him by giving
them the implement which brings them to their ruin. In that lies
the immaculateness of the Supreme. He accedes to Duryd-
dhana’s request and gives him what he wants-his army, which
proves futile ultimately. Arjuna wants him only; and Krsna
places himself at Arjuna’s disposal and renders him even menial
services. Thus what the Supreme bestows corresponds to the
Karma of the individual. And so He remains blameless. The
gopikas continue their supplication:

“ All along you have fulfilled the wishes of the celestials who
have sought favours from you. For their protection you have
annihilated their enemies treating them as your enemies. You
have thus earned a great reputation as the protector of suppliants.
We are weak, we seek you only and no other benefit from you;
and we come to you and request you to wake up. If you do not
accede to this, there is the risk of your reputation being wiped out.
So Lord, arise and come to us.” Despite these prayers of the
gopikas, Srikrsna lies still. He does not even say a word in response.
The gdpikas recall how in the incarnation of Rama, he has allowed
Sita, to whom life without him is death, to grovel in Ravana’s
captivity in order to facilitate fulfilment of the cause of the immortals.
They feel it is no good trying to move such a hard-hearted person.
They then turn to the considerate Niladévi.

4. Seppanna menmulai ccevvdy cciru marungul nappinnai nangay
tiruve tuyileldy
*“ O Niladévi! You who have soft breasts glowing like gold
tumblers and red nether lip resembling the donda (Kovai) fruit
and you of slender waist! Arise. You, another form of 3ri ! Please
wake up.”

The gopikas praise the beauty of Nildd&vi and request her
to wake up. Krsna cannot come to them as he is no longer inde-
pendent. Like an ornament preserved in a casket, Krsna lies
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imprisoned on the slopes of the elevated breasts of Nila. It is
only when the lid is opened that the ornament can be taken out.
It is only when Nila releases him from her bosom that he can
come out. So they entreat Nila that she may herself wake up
the Lord who has crouched on her bosom. Thus do they arouse
Nila with a delicious description of her beauty.

When there is a famine, house-holders shift for themselves
taking shelter on mountains or in ports. In the same way when
conditions of spiritual famine prevail owing to failure of harvests
of devout sentient beings Stimannarayana has to shift for Himselfi
He takes shelter on the hills as an Archamirti, (Adorable Image);
and on the Ocean of Milk as Vyahamirti (Sleeping-alertness);
and coming down to the earth as Srikrsna, He has taken sheltes
on the bosom-summits of Niladevi and gone to sleep. The gopikas
know that Niladévi’s bosom is Krsna’s residence and so praise
its beauty. Her bosom is perfectly soft and delicate, unlike the
bosoms of other women, which are hard. 1t cannot bear his
separation even for a moment. So he does not leave it. She
alone, out of consideration for the gopikas, should awaken him
and give him to them. Having taken repose on her elevated bosom,
he sucks the honey of her nether lip; he bathes in the moonlight
of her gentle smile. It is to enjoy her nether lip and her gentle
smile that he has undergone the ordeal of yoking together the
seven obstinate bulls. Though he enjoys sucking the ripe fruit
of her nether lip, her slender waist causes him fright that it may
collapse any moment. Thus is Krsna always enfolded in the
embrace of Nilid&vi. As he cannot free himself from her spell,
the gopikas request Niladévi to release him and make him available
to them. *“Though your name is Niladévi, you are for certain
Sridevi herself. Like her, you are perfect in all the virtues. It is
by your virtues that your lover has attained excellence: Sraddhaya
devo devatva masnuté. It is through kinship with Laksmidevi
that the Lord has attained divinity. When she incarnates as Sita,
she lives away from Rama for ten long months in Lanka, so that
she may effect the release of women kept in captivity by Ravana.
Should you not likewise understand the difficulties of women and
help us to attain Srikrsna?”

The gopikas first seek God’s favour directly. Then rpalising
that it cannot be obtained without the gracious help of Laksmi,
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the influencing mediator, they turn to her and request her to be
favourably disposed towards them. While describing her béauty,
they give priority to her breasts, which signify parabhakti and
paramabhakti, the pleasures most agreeable to the Lord. Para-
bhakti lies in having a vision of the Lord, in having His dardan.
Paramabhakti consists in the anxious concern’ of the devotee that
he may lose sight of the Lord, which situation he cannot bear even
for a moment. These two, ‘ Parabhakti’ and ‘Paramabhakti,’
provide the greatest enjoyment to the Supreme Person, and so are
compared to a woman’s breasts and nether lip. As Niladévi
has a thorough grasp and experience of the subject of God, God
submits completely to her devotion; He is like the ornament in
the casket. Her breasts are the lids that enclose Him. Breasts
are usually described as hard; but her breasts are described as
soft and delicate. By this is indicated that she is unable to endure
even a moment’s separation from the Lord. Niladgvi has enjoyed
Him to perfection; she cannot endure His absence even for a
moment. Such is her loving devotion, Parabhakti, and inseparable
loyalty, Paramabhakti. One who is attached to God feels engrossed
in Him and detached from all objects unconnected with Him:
Paramitma niyoraktah viraktah aparamiatmani. The gopikas
request her to be gracious towards them.

Laksmi is eagerly sought after by the whole world. But
Laksmi cannot leave the Supreme even for a momentand so clings
to Him. As she has no other interest or attachment, her waist
is described as thin. The gdpikas appeal to Nila for mercy. “O
Niladévi, you have renunciation itself as your slender waist; please
wake up and do us this favour.” ‘ Your name is Niladévi; yet
you are, verily, Laksmi herself. Sri is both the influencing mediator
and the object to be attained. You have the qualities of love
and dependence on God, which are essential for the role you
play, that of influencing mediator. You have also the qualities
of one who is worthy to be attained—qualities such as mercy,
patience, endurance, softness, goodness. Thus are you perfect.
1t is your responsibility to take us to the Supreme. If you do not
favour us, who else will? We therefore pray that you will awake
and help us,” Nilidévi is moved; she answers from within: “I
am not sleeping. 1 am only thinking about you. Let me know
your wish. What do you want? And how is it to be given to
you?”
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5. 5. Ukkamum tattoliyum tandun manalanai ippodeyemmai
nirdttu elorempaviy

“ Give us the fan and the mirror; and arrange that we may
have a bath with your lover.”

The fan and the mirror are among the articles required for
their ritual. “ After providing us with these implements, please
arrange that we and your lover, whose nature it is to do as you
wish, have a bath together now.” As theirs is a ritual of bath,
they entreat her to arrange for a bath with Krsna for fulfilment.
They want that the bath should be arranged immediately for fear
that if there 1s any delay their elders may raise some obstacles
toit. Again, they show her their thin bodies which have languished
on account of separation from him, and plead that she may bring
them immediate relief by arranging the bath with him. The Rsis
who meet SriRima in Dandaka forest seeking his protection,
show him their emaciated bodies, so as to melt his heart with pity:
“ghi pasya $arirani: Come and have a look at our bodies.”
Some may notice impropriety or want of taste in this request
of the gopikas to Niladévi. Niladévi loves Krsna; and is it not
impolite to ask her to arrange a bath for them with her lover? No.
The Supreme is the instrument to lead the individual selves to
Himself. He is also the goal to be attained by all of them. He
is both the means and the end. All are to reach Him, sooner
or later, according to the merit at their credit. It is to bring out
this idea that the gopikas entreat Nila to join them with Kisna
in a bath. The ‘bath of gopikas with Krsna’ only means ‘ the
attainment of God ’ by them. They must attain Him, only through
the Mother. The Supreme becomes attainable, only because of
our relationship with her. He will not welcome us, unless we are
commended by her. It is said that though SriRama is enthused
by the radiant beauty and excellent qualities of Sita, he has loved
her primarily because his father has brought about that alliance:
(Priyatu Sita Ramasya darah pitrkytayiti). 1n a similar way, the
Supreme loves most only those that win the Mother’s favour
and are commended by her. Hence the gopikas do not ask her
to take them to * Krsna ’; they entreat her to join them with ¢ her
lover” We are dependents, and we aspire for her kinship. The
Supreme accepts us seeing only our relationship with her. Bhagavan
is the lake into which she first enters and then conducts us safely
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into it. That is why she is called “8ri”; she finds refuge in the
Supreme; and she is sought after by us in order that we may enter
the Brahman with her help.

The bath that they hanker after is the plunge into the stream
of God-experience. Mirror and fan are the' implements needed
for this bath. The fan, when wafted, dries up the drops of sweat
on the body and gives relief. The sorrows that afflict the individual
selves are caused by egoism and possessiveness, the sense of ‘I’
and ‘ mine.’ If the notions of ‘I’ and ‘mine’ are eliminated,
sorrows disappear. Getting rid of the feelings of ‘I’ and * mine,’
which are the enemies of God-experience, depends upon the gracious
mercy of the mother. ‘Namah’ acts like a fan. The mirror
by its power of reflection makes us aware of our own form. The
pranava (Omkara) enables us to have the knowledge of the individual
self. ‘Om’ enables us to understand clearly what we are and
that jiva (makara vichya) belongs only to the Supreme Self (akara-
vachya). Pranava therefore is the mirror.

The highest end to pursue is to render all services to the
Supreme, called Nardyana. Immersion in devoted service consti-
tutes the bath. This request for fan and mirror and for arrangement
of bath with Krsna has a deep significance. It is a request (1) for
the removal of Ahamkara and Mamakara which oppose the attain-
ment of God; (2) for giving the true knowledge of the nature of
the self and (3) for helping to attain the Supreme by using her good
offices as mediator. The gopikas seek Nila's favour and request
her to adopt a helpful attitude.
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PREFACE.

Niladevi wakes up and tells the gopikas: “I am one of you.
You will never find me wanting when you approach me. Come.
Let us all together awaken Krsna and make our request.”” She
takes them to Krsna and begins waking him up. $ri Mahalaksmi,
too, is among the living creatures. But she is ever close to, and
inseparable from, the Supreme. Though she is one of the sentient
beings, she acts as mediator and brings the individual selves into
contact with the Supreme. After they come into the Lord’s
presence, she joins Srimannarayana and becomes an object to be
attained by them. Thus Laksmi has three modes of manifestation;
of being an individual self; of being an influencing mediator; of
being an object to be attained along with God. She has to be
looked at from these three planes. So long, the gopikas have
assumed that she is one of them; they have also sought her help
as mediator and reached the presence of the Supreme. Laksmi
joins the gopikas in rejecting all other instruments and choosing
Him as the only means of attamning Him. He is both the means
and the end. Those who have no love for the Lord submit to
Him, but only when they are unable to resist his arms; those who
have love for Him submit to Him even because they are charmed
by His attributes. Servitude is as much obligatory to the devotees
as it is to the enemies. The devotees volunteer to become servants
to Him as they are overcome by His excellences and easy acces-
sibility. The enemies, that is, those who have no love for Him,
do not seek His favour; they believe in their valour and they submit
only to His superior might when they taste it. Laksmana describes
his relationship with Rama: “I am, in the opinion of Rama,
his brother. But I regard myself as his servant because of his
excellences.” (Ahamasyd varo bhrata gunairdisya mupégatah).
In the same way as Laksmana, moved by his love of Rima, declares
himself, though a brother, his servant, the gopikas tell Krsna
that they have come to serve him because they are overcome by
his great qualities and request him to fulfil their wishes.
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Etrakalargal edirporigi midalippa
mayradepal Soriyum vallal perumpasukkal
dtrappadaittan magane! yarivurdy;
atramudaiyay! periyay! ulaginil
totramdy ninra Sudare! tuyileldy
matrd runakku valitulaindu unvasarkan
atradu vandunnadi paniyumdppole
potrivam vandom pugalndelorempdavay

Summary.

O son of Nandagopa who has innumerable strong cows,
which are liberal in raining milk to fill the pots placed under their
udders to overflowing, awake! O Form of the Supreme whose
strength is avowed by scriptural authorities! O possessor of
great glory as the doughty champion, pledged to protect all who
seek succour! O Form of Effulgence manifesting Itself in this
world! Wake up from sleep. In the same way as your enemies,
overcome by your valour, humble themselves at your feet and seek
your favour, we have come to your door, unable to keep away
from you, to glorify your feet and pronounce benediction.

Commentary.

1. Efra kalangal edirpongi midalippa matrade palioriyum

vallall perum pasukkal atrappadaittan magane Yarivurdy

“O son of Nandagopa who has innumerable streng cows
which are generous in raining milk to fill the pots placed under
their udders to overflowing! Awake.”

Nandagopa’s valour, leadership, munificence and strength
of arms are mentioned in the previous pasurams. In this is des-
cribed his prosperity in having plenty of cows. The various mani-
festations of God are to be taken as full and perfect; to make
distinctions that some of them are higher than others is unwarranted.
The same fulness or perfection is to be experienced in the Immanent
One that shines in the heart, by constant meditation, as prescribed,
on the incantation secured from the Achirya; and in the Idol
or Image which is worshipped in the temple; and in the perfect
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Supreme Brahma glorified in the Vedas; and in the magnificent
ng:aimatlons; and in the Vyiohds or quiescent modes of Divine
existence.

The gopikas declare that they have recognised that Lord
Krsna is no other than the Supreme Brahma propounded by the
Védas. They address Krsna as the son of Nandagopa: “ O Krsna!
we have come to seek your favour as you are the son of our Nanda-
gopa and as you are easily accessible. Before our Nanda could
wish to have you for his son, you yourself have chosen to become
his son and come down to us. We do not come to supplicate
the favour of the Quiescent Form that has stretched Itself on the
snake-bed on the Ocean of Milk. We do not come to seek the
favour of Sri Rama who has kept himself under the control of
sages like Vasistha. We do not come to solicit the grace of 8ti-
mannarayana, who is adored by the Nityasiras (the Ever-wise)
in Paramapada (the Heavenly Abode). But we come to you,
Krsna, for shelter, to you who have chosen to be born in our com-

munity and as son of our Nandagopa, in order that you may have
us. Please do wake up soon!”

Nandagopa is the achdrya. An dcharya should have mastered
all the Védas and their different adjuncts (Védingas) and gained
hold on the Supreme Self adumbrated by the Scripture. The
cows represent the V&das and other scriptures, which are endless.
Nanda’s cows are innumerable. They are generous; the moment
pots are placed under their udders, they rain milk to fill them to
overflowing. The Véda has more love then thousands of mothers
and fathers put together. It has the power to fulfil all our desires.
If the Vedas are approached with reverence, any desire, however
small it may be, will receive fulfilment.

Yavanardha udapane sarvata.rsamplutaqqké
Tavan sarvésu vedeésu Brahmanasya vijanatah

Though there is plenty of water in the river, it provides water
to each according to his need and thus benefits all. Similatly,
the V&da also secures whatever benefit each requires of it. The
same magnanimity is to be found in the Supreme Self and in the
dchérya.

The cows fill in pots with milk and seem to wait eagerly for
more and more pots to fill in, without reckoning their size or their
number. The moment pots are placed under their udders,. they
are filled; if more milk is not secured, the fault is not of the cows

23
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but of the people milking them not pushing more pots under their
udders. No pot that is placed under the udder remains unfilled,
The same is true of God and of the acharya. They will be eagerly
searching for people who seek their aid. The moment they come
across such seekers, they give them satisfaction by fulfilling their
desires. And yet they do not consider themselves as benefactors;
rather, they praise the beneficiaries as magnanimous in that they
have been pleased to receive their humble services. But the pot
has to be placed under the udder to be filled with milk. Likewise,
the aspirant has to approach the achirya; he has to turn to God
and make the request to be benefited. When the disciples are
impelled with an earnest desire for knowledge, the acharyas are
moved by pity and bestow on them all that they need and much
more than they need. God’s nature is to give protection; and that,
for no particular reason. Is it necessary then to make a request
to Him for protection? The pot is not filled with milk, unless
it is placed under the cow’s udder. Likewise, unless the aspirant
turns to Him and makes the request, He will not take notice of Him,
Then a doubt may crop up whether making the request does not
become a means of attaining Him. Unless we ask for it, the bliss
that results from spiritual experience cannot be considered to have
been attained. Only when we have an objective worthy of achieving
before us and a desire to attain it, it becomes a ‘ Purugartha.’
When we actually realise what is to be attained, it becomes
“ pripya.” As the worldly objects are subject to limitations,
our desire for them also suffers from the same limitation. As
spiritual experience lasts for all time, our desire for it is also infinite;
so long as the soul lasts, the desire for spiritual experience also
lasts. Hence this desire is not something extraneous or borrowed
for an occasion but a part and parcel of the nature of self. Thus
it is not an implement to achieve something else. Even 8r1 Maha-
laksmi always prays for unbroken union with Srimannriyana
pleading that she cannot stand a moment’s separation from Him.

The ever-wise, nityasiravas always desire to see the Supreme:
Saddpasyanti sarayah. Desire for Him is a part of the nature
of the self; it is not an extraneous means or implement. Like
the Supreme Self, the dchdrya also bestows as much knowledge
on his disciples as they deserve to receive.

When milk is drawn into the vessels from the cows’ teats,
the force of the flow causes a froth in the receptacles; and the
effervescence from below is out of proportion to the flow of milk
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from above. The spiritual instructions of the acharya fill the
minds of the disciples; and as the latter assimilate their meaning
and significance, there is an effervescence of ideas which support,
strengthen and prove the acharya’s instructions. So much so,
doubt arises as to how much of it owes to acharya’s instruction
and how much to the originality and genius of the disciple. Even
if the teat is pressed once, the milk released from it fills the pot to
overflowing. The milk signifies the magnificence of the Lord’s
nature and attributes as propounded by the achirya. The vessels
are the disciples who receive the acharya’s instructions. The
cows are the acharyas. Nandagopa has countless disciples who
have acquired great scholarship and reached the full stature of
acharyas. In the same way as cows yield milk in Nandavraja,
the dchdryas rain on their disciples instructions on the profound
nature and subtle meaning of Sat from diverse points of view.
When the disciple makes any earnest enquiry in reverent humility,
the acharya makes this an occasion to enlighten him on many
subjects connected with the enquiry. When Arjuna, in all humility,
seeks guidance on a single issue, Krsna deals with many subjects
connected with it without Arjuna’s asking for them: * Listen
to this also: Bhilya &va mahabaho. In a similar way, Parasara
expounds several matters by way of answering a single query from
Maitréya: “ Maitréya, listen to this, listen to this: Idamcha
$runu Maitrgya.”

The achdryas do not give this instruction thinking that they
are conferring a great benefit on the disciples. They do so even
because they cannot help doing so. The cows rain milk not because
they think that they are benefitting any; but because, if they do
not, they will have to suffer from pain in the teats. That is why
they are considered to be highly generous. Sri Yamunachirya
praises Paradara as a magnanimous sage for his discourses on
Visnu Purdna, which is a gem among ancient scriptures. Similarly,
without any request from any quarter, Sri Nammalvar exhorts
people to give up all: Vidumin muttavum. Likewise, Tirumangai
Alvar has also started his teaching without any one asking for it.
Such sages as these acharyas are like the generous cows. They
owe their magnanimity to their close connection with Srikrsna.
8rikrsna has made himself easily accessible to weak women and
ignorant people and has gone to the extent of conducting himself
as their humble subordinate. These cows and the dchdryas are,
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like Krsna, easy to reach, generous and magnanimous and great.
The cows have grown strong by the touch of Krsna and become
similar to him in shining perfection: vallal perum pasukkal.
They may not be big in size but they are great by their magnanimity.
The dchéryas who are sages may be unimpressive in figure (cirumama
nicar) but they are great by their genius and influence. Nanda
has such cows in countless plenty. He is the dcharya of the world
with innumerable disciples—and all of them are generous and
magnanimous sages. If it is possible to count the excellences of
Sri Rama, or the gems in the ocean, or the auspicious attributes
of Srimannarayana, or the pranks and practical jokes of Srikrsna
or the sins committed by the worldly people or their unspiritual
qualities, or the number of births of a sentient being, or the number
of incarnations assumed by God—then it may be possible to count
the cows owned by Nanda, There is no limit to their number.
Krsna takes pride in the thought that, as Nandagdpa’s son, all this
affluence is his. He is the Lord of the universe. Patim visvasya.
But considering that possession of this prosperity of countless
cows gives Him greater status, He has come down as Nanda’s son.
All-pervasiveness and Supremacy in Heavenly Abode are His
natural rights. But Srikrsna feels more attached to Nandavraja
and more pleased with his association with gopilas, even because
he has acquired them by taking birth in that community. So the
gopikas arouse the son of Nandagdpa, who is the proud possessor
of such vast wealth and prosperity. It is enough if he wakes up;
for, if he is awake, they are sure that their wishes will be readily
fulfilled. The struggle and the torment last only till the Supreme
wakes up; once He is up, all sorrow ceases. If it still persists,
such persistence redounds to His shame. He will be blamed
for its continuance. Once they awaken Him, the gopikas feel
happy and contented. * The prosperity you have inherited from
your father should not make you deaf to our cries of agony. It
is not given to fatten you to drowsiness. Relationship with Nanda
is common to you and to us. Consequently, the prosperity of
your father, which has passed on to you, is to be used for our

protection and not misused for your laziness. You are born in
our community, remember, only to strive for our protection.”

The gopikas have thus far mentioned five of the qualities of
Nandagopa: :
1. One who holds the sharp spear (Vélayudha) and
keeps alert to protect Krsna and render him service.
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2. One who is a leader

3. One who is a munificent benefactor, giving clothes,
water and food to the needy on a generous scale.

4. One who possesses great prowess and strength of arms,
that enable him to face and fight with tuskers of enormous
strength.

5. One who has innumerable cows which rain milk incessantly
till all the pots placed under their udders fill to over-
flowing.

All these five qualities should be possessed by an Acharya.

1. In his excessive love for the Supreme, who is the Saviour
of all, he thinks of Him as needing protection and pro-
nounces benediction on Him.

2. Unable to confine the enjoyment of spiritual experience
to himself, he invites others and shares it with them.

3. He imparts (the Tirumantra) the aspicious incantation,
which is the means to spiritual illumination and raises
the disciple to the state of realisation that God is the
sustenance. nourishment and the object of enjoyment.

4. He has the strength to resist and to overcome enemies
who obstruct him or his disciples from attaining spiritual
exaltation. He has the competence to bring the Supreme,
who is like a mighty elephant, under control.

5. He has the gift of impressive eloquence by which he
generously imparts all his experiences to his disciples.
He has innumerable disciples who possess spiritual
knowledge and attainments and who are generous in
sharing them with others by their powers of speech.

The Supreme Self will be obedient to an acharya having these
qualities, in the same way as a so is to his father. In attaining
Him, Laksmi and acharya are the mediators. Only when we
cultivate their contact and win their goodwill does the grace of
God flow towards us. The gopikas address Krsnaas “the son
of our Nandagopa ” and as * one who submits to the control of
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our acharya.” “ O Krsna, Please wake up! You conduct yourself
with obedience to the king of achdryas, who has innumerable
sages and generous preceptors as his disciples. He has mastered
the eternal V&das (Scriptures) and has kept under his control the
Supreme Self who is propounded by the Védas; thus is he able
to bestow on any person whatever he needs—material prosperity,
celestial pleasures, or the Heavenly Abode of the Supreme. After
earning the goodwill of the acharya what remains to be attained

is the Supreme Phenomenon which is propounded by scriptural
authorities.

2. datramudaiyay

“ Established on the strongest authorities.” The gopikas
speak from conviction that the Supreme Being propounded by the
Védas, which are not the work of any man, has taken birth in
their community as Srikrsna, the son of Nandagdpa. The strength
of the Supreme Phenomenon depends upon the strength of the
authority which establishes it. * Ottam ” means “strength.” “ One
who has strength ” means “ one established on strong authority.”
Some say that there can be no standard authority for establishing
God’s existence. Some prove His existence by inferential perception.
But there is no strength in this argument; because it falls, when a
stronger argument or more resourceful guess is advanced to counter
it. V&da alone does not give room for doubt or misconception;
it presents true knowledge, even because it is eternal. As it is
not the work of any man, it is free from misconceptions and errors
naturally associated with the exercise of man’s mind. The Vé&da
intends to promote the good of mankind; it is unlike the misleading
theory of atheism. So in the enunciation of the phenomenon
of God, the Véda alone is the strongest authority, What the
Véda establishes is to be considered as having the strongest foun-
dation. (Sarvé v&dd yatpada mamananti sarvé V&da yatraikam

bhavanti). The gopikas have understood that Srikpsna is the
Adorable; and that the adoration of Stikrsna is the adoration of
Srimannariyana, in establishing whom all the V&das in their essentia!
teaching are united. This strong phenomenon of Srimannardyana
is no doubt enunciated and supported by the V&das. But it is,
at the same time, beyond the reach of the V&das themselves.

3. Periydy!

“You who possess unexcelled dimensions!” In nature,
form and attributes, this God-phenomenon is of unexcelled dimen-
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sions. The Véda which has tried to measure the extent of bliss
declares: “ Yatd vacho nivartanté apripya manasi saha: In
reaching which both thought and word failed and turned back.”
The gopikas know that Srikrsna Phenomenon is the same Brahma-
tattva or God phenomenon, which is far beyond the range of
thought and word. “Namo namd vangmanasiti bhiimayg,
namo namo vingmanasaika bhimaye: The God-phenomenon is
beyond the reach of the mind and of the power of speech. Yet
It is to be understood only by the mind and expressed only by the
power of speech.” It is this idea that the gopikas express in the
words: Ottamudaiydy Periydy. If this Phenomenon yields to an
authority (i.e. is measured by a standard, however high) It becomes
limited. I It does not, It becomes empty. By Its own grace,
It submits to authority; at the same time, Its nature and extent
are beyond the range of any authority to determine. That is
why those who say that they have understood the God-phenomenon
really do not know It; and those who say that they have failed
to know It, do really know It. The Upanisad says:

“ Yasya matam tasya matam matam yasya navedasaf
Avijnatam vijaratam vijfiata mavijanatam:

One necd not reject that « Paratattvam  in despair as being beyond
reach; because the same  Parattva ” has manifested Itself tous
in a form which can be perceived by the senses.” Knowing that
Krsna is that form, the gopikas awaken him:

4. Ulaginil totramdy ninra Sudare tuyile]ay
O Effulgence! emerging 1n the world and manifesting as
Krsna! awake from sleep!

The ¢ Paratattva,’ which 1s absolute Purity and Effulgence
glorying in threefold splendour, descends into the despicable
world composed of the three fundamental qualities, the world of
bondage to birth, Samsira. He whose nature is to command
becomes a part of the world vhich He commands; and that too
a world of bondage detested by the worldly people themselves.
The Supreme who is beyond the reach of thought and word becomes
manifest in flesh and blood to the physical eyes of even the common
people. He does not, like us, take birth in the world as gresult
of Karma (Works). He merely manifests Himself when He so
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wills; ‘ Totramdy.” He is unaffected by contact with the mean
primordial Nature; though He is in it, He is not veiled by it but

shines resplendent. The individual self, though essentially of the
nature of Knowledge, suffers a diminution in radiance, and gets

clouded under the impact of Primal Nature. But the Supreme
Self, on the other hand, does not renounce His nature but shines
bright even when He is in this world. So the gopikas address
Him: “3udare: O form of Effulgence.” The Upanisad declares:
“Sa-U-Sréyan bhavati jayamanah: The Supreme Self becomes
“only Sréya, the good’ as He takes birth in the world.” Even
when the Supreme becomes a human being, He still retains his
Supreme-ness. Fools perish by not recognising this supreme-ness
in His human form. Those who deserve His grace recognise
it and find salvation. The gopikas know both the aspects—His
human-ness and Supreme-ness; they know that Krsna who is born
as the son of their Nandagopa, is no other than the ParaBrahma,
the Supreme Being, who is propounded by all the Védas; and that
He is the Effulgence that has become manifest out of His gracious
ove for the world. This is how we should think when we worship
the Immanent One or His external Image.

* Ottam ’ means ‘determination.” The Supreme Lord shows
His steady °determination’ in protecting His suppliants and in
keeping His word. He is tenacious in carrying out His pledges
to His suppliants, even if, by doing so, He faces the risk of destruction
of Himself and of His glory. He will protect those who seek
refuge in Him ignoring their shortcomings, even if 8ri Mahalaksmi
bears testimony to their wicked conduct. Sri Rama offers protection
to Vibhisana who seeks it, despite Sugriva’s opposition to it. How-
ever much he loves Sugriva, he ignores his advice that Vibhisana
who comes from the enemy-camp deserves the punishment of
death. When Sri Rima is in the Dandaka forest, the Rsis come
to him with the request that he should protect them from the
torments inflicted on them by the Raksasas. Sri Rama pledges
them protection. Sitadévi dissuades Rama from this undertaking,
because it involves destruction of Raksasas. Then Rima tells
her: * apyaham jivitam jahydm tvdm va Sité sa Laksmandm natu
pratijidm samsrutya Brahman&bhyd visesatah:

1 shall forego my life; I shall forego Laksmana; I shall forego even
you; But O Sita, I will never give up my pledge.” Knowing how
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strong and steady He is in his ‘ determination’ to protect His
suppliants, the gopikas address Him as “ the one with a resolute
will ” (Ottamudai yay).

Once Krsna makes a promise, he never goes back upon it.
Even when he fulfils the wishes of his adherents to the very letter,
He feels unhappy that he has not been able to do anything. Such
is his greatness.  Again, while carrying out the wishes of his
suppliants as his own, he does not take into account their low
standards; but gives them bounties which are in conformity with
his greatness. Hence it is the gopikas address him as ‘Periydy, great
man.’ His partiality for his favourites is patent to the whole world
his conduct makes it well-known even to his enemies like Sisupila
and Duryodhana.” * Ulaginil totramdy ninra $udarg.” Sisupala
takes advantage of the actions done by Sri Krsna in the interests
of his favourites and publicly denounces him as ‘a thief’ and
‘a prisoner.” Duryddhana finds occasion to blame him because
he has accepted Vidura’s hospitality in preference to Duryddhana’s.
Krsna considers that to be the charioteer of Partha and the ambassa-
dor of Pandavas, who are his devoted suppliants, is a proud
privilege to be enjoyed. If Krsna, after manifesting these great
qualities, now ignores the gopikas and continues sleeping, his
qualities like concern and considerateness for his devotees suffer
defilement, So they urge him to wake up and receive them, so
that these qualities may shine all the brighter. Then Krsna wakes
up and enquires how they happen to come there.

5. Magrar unakku valitulaindu un vasarkan

Atradu vandu unnads papiyu mappolé pojriyam vandom pugaindu
elorempavay

“In the same way as your enemies, overcome by your superior
might, hasten to your home and glorify your feet, we too, unable
to restrain a persistent urge, have come to you to sing your bene-
diction.”

The gopikas compare theraselves to the enemies of Krsna
who are subdued by Him. All have the same natural bond with
the Supreme Self. But some develop qualities of arrogance and
inertia; and, under their influence, violate the injunctions of Vedas
and other scriptural authorities; they defy the Supreme Self and
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thus become distant from Him. Thinking always in terms of
‘I’ and ‘ mine,’ they forget that everything, including themselves,
belongs to Him. Such are the enemies. The gopikas feel that
from beginningless time, they have with their egoism perpetrated
crimes which even the omniscient God is unable to rectify; and
they have thus become distant from Him; so they compare them-
selves to the enemies of God. It is such people that God has
declared as His wicked enemies: Tanaham dvisatah Kraran.
They are called *traitors,” as they have disobeyed His orders as
propounded in scriptural authorities: Ajfidcchédi mama drohl.
He further declares that those who hate His devotees deserve His
hatred. Thus God's enemies are (1) those who are filled with
egoism, with an overweening sense of ‘1’ and ‘ mine’ (2) those
whose conduct is marked by defiance of the rules and regulations
prescribed by scriptural authorities (3) those who hate God’s
devotees and indulge in their calumniation. As these shortcomings
are common to all alike, the gopikas compare themselves to the
enemies of God. They have so long been away from Him because
they are His enemies. Now they are unable to resist His strong
pull and have become submissive and come to His feet. “We are
not different from Hiranyakasapa and Ravana of yore. We
have committed the same crimes that they have committed—hatred
of God and persecution of His devotees. Ravana says that, even
if he i» to be split into two, he will not bend or yield: nanaméyam.
During battle, Ravana falls into a miserable plight, with chariot
shattered, charioteer dcad, horses collapsed and bow split; and
Rima gives him leave to depart ‘gaccha’ Instead of falling
prostrate at the feet of Rama, who is the Refuge of the whole
world, Ravana turns and goes back into his city.” The gopikas
feel that they too are as wicked as Ravana.

“We are such apostates. Inthe same way as your enemies
submit to your superior mettle, we fall at your feet giving up all
efforts of our own, relinquishing all our feelings of * 1” and ‘ Mine,’
and finding no refuge anywhere else. Kakasura commits an
outrage on Sita by pecking at her bosom and becomes the target
of Rama’s Brahmastra (Potent divine shaft).

‘Sa pitracha parityaktah suraischa samaharsibhif
Trinlokan samparikramya ta meva 3arapam gatah.
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Having failed to secure protection anywhere in the three
worlds, having found his father and other celestials and great sages
powerless to provide him shelter, Kakasura in sheer despair returns
to Sri Rdma and prays to him to save him from the divine bolt.’
We have, likewise, committed grave crimes under the malignant
influence of egoism and spirit of possessiveness and tried all ways
of self-defence, only to meet with failure. We are overcome
by your excellences and come here to slave under you, Kakasura
sought your succour as he could not resist the power of your shaft.
We seek refuge in you for a different reason. We are won over
by your beauty and goodness, by vour easy accessibility' and other
excellences. Your characteristic attributes are more powerful
than your arrows. Your weapons split the bodies, while your’
attributes split the souls. Your qualities have split our souls and
we come to you with broken hearts.”

The individual soul should become entirely dependent on the
Supreme Self and give up all self-effort to save himself. But is it
consistent with the nature of individual self to go n search of
the Supreme Soul? Sita does not make any effort to save herself
when in Lanka. She clings to the conviction that Rama will
come and save her. The gopikas too should have remained where
they were. But charmed by the beauty and other qualities of
Krsna, they are unable to resist the urge to go to lum, forgetting
for the nonce how their action is against their nature. They know
that their going to Him is a forbidden act. So they say **We,
who should not have come to you, have come.” Yam vandom.

“Your enemies, having suffered defeat atyour hands, goto
you and glorify your valour with an eye upon their own interests.
We, on the other hand, fall under the spell of your accomplishments,
and come to you to sing your benediction for your glory. We
wish that you should be happy even if we perish. We have come
here like the Peri-Alvir and other Alvars, who are renowned
for their songs of benediction. Even when their kingdoms are
restored to them, the enemies cheose to stay on and render service
at the Lord’s feet. In a similar way, those who reach the feet of
Srimannardyana, knowing Him as the Ultimate Possessor of
adjunctless selves, refuse to resume the earlier life—-which has been
marked by self-independence, by a sense of belonging to" some
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other than God, by an effort at self-protection, by an attachment
to close kith and kin, by an involvement in sense-pleasures and by
similar other features. They are rather eager to cling to His feet
as the ultimate refuge and to stay on singing His benediction.

Thus do the gopikas make clear to Krsna the state in which
they have come to him.




PASURAM XXII

PREFACE.

In the previous Pasuram mention is made of the gopikas
reaching Krsna and awakening him with the submission, that
they belong to him only and that they find succour at no other
place. They compare this conduct to the behaviour of enemies
who succumb to superior might. Until the knowledge that he
belongs to none else than the Supreme and that, too, to enhance
His glory, fully ripens, the self cannot win His favour. The gopikas
have thus revealed their present state that they belong to God
and to none else; and that they look up to Him for succour and to
none else. They pray that Krsna will deign to open his eyes and
look at them with favour,

This ritual discloses the way by which individual selves who
have unfortunately drifted away from the Supreme can get back
to Him and be united with Him. To achieve this, there are certain
essential steps to be taken and they have been indicated: association
with God’s devotees, winning the favour of an icharya, receiving
initiation into a spiritual incantation, meditation on the meaning
and significance of the mantra, developing a sense of at-one-ness
with the saints, soliciting the goodwill and intercession of Laksmi
as mediator, and accepting God Himself as the means to attain
Him. In this Paduram the idea that there is no refuge other than
the Lord is further elaborated. Attachment is of two kinds:
to think that “ everything is mine " is attachment to possessions:
to think that “ I am this body ™" and that “ 1 am free and indepen-
dent ™ is attachment to the ego. In the previous Pasuram, the
gopikas have indicated that they have gone to Krsna in the same
way as enemies who submitting to superior strength seek the grace
of the victor, and refusing to be restored to power, stay on rendering
services to him. That way, they have freed themselves from attach-
ment to ‘ possessiveness* (mamakara). Once a person knows his
real self, his feeling of independence vanishes; because he knows
that he is entirely dependent on the Supreme. He understands
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that he is like a body to the Supreme; and therefore the notion of
‘1’ takes a new meaning; it signifies God. “ Aham” does net
"mean “1” but * He who is in me.” With this, the misconception
that ““ T am independent * disappears; and in its place the conviction
that “I am dependent on Him” grows. The spirit of indepen-
dence yields place to a feeling of humility, of servitude. With
this feeling comes the knowledge that the Supreme is the sustenance,
the nourishment, and the object to be enjoyed. When this faith
is established, His abode becomes a refuge, even if He does not
give protection.

Even after a King surrenders all his wealth and other possessions
as an offering t® God and remains in the temple, the idea that
he is a king flickers in his mind. Until this idea is extinguished,
he does not understand his own self completely. Until he has
full and correct knowledge of his self, God’s mercy does not flow
towards him. This body itself is the kingdom; and the self is
its king. The king thinks that he is ruling the kingdom; likewise,
the self thinks that he is protecting the body. By this vain attach-
ment to the possessions, the idea forms that he is independent.
It is only when this spirit of freedom and attachment collapses,
and the idea that he belongs entirely to God emerges, that he
becomes worthy of God’s grace; and then his karma declines
and he develops intense devotion. Karma, which consists of
both meritorious and sinful works, is the obstacle to getting a
vision of the Lord. This obstacle can be removed only by His
mercy. The process of achieving this liberation has already been
indicated. Attachment should yield place to knowledge that he
belongs to God and to no other; and that he is to be enjoyed by
God and by no other; and then he must seek refuge in Him only,
as there is no other succour; then he deserves to receive God’s
grace; and at that stage emerges deep devotion culminating in the
vision of the Lord. The gopikas reach this stage today and become
worthy of Krsna’s grace, become free from the bondage of Karma,
become fit to enjoy eternal union with Krsna.

They have said that they have no other refuge. Krsna waits
to see whether they go away, if protection is not forthcoming;
or remain there, protection or no protection. The gopikas then
declare that they have none else to look up to and that they will
have to stay there, shelter or no shelter. * We are not independent
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by ourselves; we do not belong to others; we are not to be enjoyed
by others. So we have come to you. You must show mercy
and give us protection.”

When Vibhisana goes to Rama to seek protection, he declares
first that he has left Lanka: Parityaktd maya Lanka; and then
that he has also left his wife and children behind: Tyaktvd putriin-
3cha dardnicha. When his own brother Ravana, with whom he
shares his blood, has behaved so cruelly towards him, where is
the guarantee that his wife and children will not behave the same
way? So. he has left all who have any connection with Ravana.
When all diverse relationships with varying persons and objects
and all types of happiness are to be found in Srf Rama, why not
renounce everything else? Such is his way of thinking. Finally,
he makes the submission: *“ Bhavadgatam me rajyamcha jivitamcha
dhananicha: O Rama, you are everything to me, my kingdom,
my life and my wealth. If you do not give me protection, I have
no other place to go, no other person to approach.” Such an
attitude is necessary when approaching God; we must relinquish
all other relationships and feel that we totally belong to Him and to
no other. The gopikas make the submission that they are to be
enjoyed by Krsna alone and by no other.

Avigan manalattarasar abhimana
bargamdy vandu ninpallikkattil kile
Sarngamirupparpol vandu talaippeydom
kinginivaycceyda tamaraippippole
Serigandiricciride yemmel viliyavo
tingalumadittiyanu melunddrpol
anganirapdunkondu engalmelnokkudiyel
engalmel 3Gpamin]delo rempavay
Summary.

In the same way as kings, who have ruled over vast stretches
of beautiful domains, give up their arrogance that there is none
more powerful than they, and assemble in groups before the throne
of the conquering Emperor, we too have gathered in large numbers
beneath your seat of glory, with our egoism fully shattered. Open
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slowly and gradually your eyes, which resemble the lotus that is
slightly open like the lips of a small bell, and which are tinged red
with your gracious love for us. Do direct your kind glance upon
us. Should your two eyes, which appear like the sun and the
moon rising simultaneously on the sky, direct looks towards us,
even the curse-like karma, which we are.condemned to endure,
will leave us of its own accord.

Commentary.

1. Angan manalattarasar abhimana bangamay vandu

““We have come to you in the same way as kings who have
reigned over large and beautiful domains appear, denuded of all
their pride, before the victor, the Emperor.”

The Supreme Lord has an innate power of command. But the
individual selves, moved by empty pride also presume that they are
rulers like God, i$vargham; and thus they retain their individuality.
The Lord is the Supreme ruler of all elements. Idvarah sarva-
bhitinam: but the individual selves in their egoism behave as
though they are no less powerful. While the Supreme is naturally
the Lord of the whole universe, the worldly princes rule as though
the kingdoms are theirs. Only the possessor will have independence.
What he possesses will be dependent upon him. The individual
selves are the property of the Supreme Self. He alone is the Lord.
But the individual selves imagine that they are themselves
independent lords. They are like women and are dependants;
the Supreme alone is Purusha and is independent. Giving up
dependence, which is natural to woman, and assuming independence,
constitutes abhimana, conceited sensitiveness. The gopikas have
distanced themselves from the Lord under the influence of conceited
sensitiveness. But now they return to him realising how entirely
dependent they are on him. They compare themselves to the
kings who, cured of their pride, turn submissive to the Emperor.
Kings imagine that the beautiful and extensive domains are their
own. They are ignorant thit the Lord designs the things that
are to be enjoyed, and the places where they are to be enjoyed,
and the senses which are the means or the instruments through
which they are to be enjoyed; and that He allots them to the
individual selves according to the merit of their works. All living
beings from the small ant to the creator Brahma, presume that
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whatever falls within their range belongs to them; and this egoism
is the same for all. Brahma imagines that all that comes under
his extensive jurisdiction is his and feels proud. It is unfortunate
that proper recognition is not given to the fact that the positions
held by the several individuals have come to them by their accumu-
lated merit and by the grace of God. Within its narrow limits,
the ant feels that it owns the little that it has and thinks that it is
enjoying what it has earned by its own effort. Thus from Brahma
to the ant, presumptuousness and egoism are common, though
their degree varies. And only when these are struck down can
they approach the Supreme. This egoism **aham” is the cause
of all grief; the larger it grows, the greater the ensuing grief. All
the objects to which the individual self develops fond attachment
turn to be nails to fasten griefs tightly to his heart.

Yavatah kuruté jantuh sambandhan manasah priyan
Tévantasya nikhanyanté hrdayé soka 3ankavah.

The scriptures declare that even immortals like Brahma who
after many births could, by God’s grace, reach their exalted positions,
attain the highest end of liberation, only when, by steady penance,
they overcome their egoism with the blessing of God. Stil there
are some ordinary people without any position and without any
spiritual discipline, who feel confident that after they shed the
mortal coil they are certain to attain the highest end. How could
that be? When immortals like Brahma cannot attain liberation
unless they pass through the arduous discipline of penance, how
can a common mortal attain it with such ease? To this Sri Bhattar
has given an adequate answer. Brahma aspires for liberation by
offering all that he has to God; but as his possessions are so large
and so many, it takes an unconscionably long time for him to
complete the process of surrender. But the ordinary man whose
possessions are of no consequence, entertains, from the very begin-
ning, the belief that all that he has is God Himself. So he has
nothing to offer Him; there is nothing that he can or need do.
As he has all along believed that God is All-in-all and has laid
all his burdens at His feet, God tukes up the entire responsibility.
So he has no worry; and he attains liberation after death imme-
diately. Brahma feels attached to a very large number of interests;
and so it takes time for him to give up all of them. He is capable
of action and so he has to choose his implements. But the ordinary

24
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person has very little and so he gives it up in no time. Moreover,
as he cannot act by himself, he clings to God as the only means;
and thus earns liberation with ease. '

Kings presume that they and their large kingdoms are one.
Imitating the Lord of the Universe, “ Patim vidvasya,” the kings
presume that they too are lords of the universe. Imitating Vasu-
déva, Paundraka has presumed that he isjequal to Him and
assumed the title * Vasudéva > and held in his hands the conch
and the disc. That is how the puny kings conduct themselves.
What the kingdom is to the king, that the body and wealth, wife
and children are to the common individual selves. Until after the
attachment to them and the spirit of independence are eliminated,
the knowledge that they belong to God does not dawn on them.
In the same way as the kings, humbled by reverses and loss of
kingdom, approach the Emperor, the gopikas giving up the egoistic
sensitiveness of their sex (Stritvabhimana) approach Krsna.

“ Rajyam nama mahavyadhih achikitse vinasanah:

‘ Dominion” is an incurable disease which brings about total
destruction.” The egoism it promotes the while it is enjoyed,
and the humiliation it causes when it is lost, appear quite peculiar
and strange. So Nammalvar suggests not to rely on it but seek
succour in Srimannariyana. A particular person, who has ruled
as king at one time, loses his kingdom. But he has somehow
to find food for his body. But his egoistic sensitiveness that he
has once been a king there, comes in his way; and he gives up
begging for alms during daytime.  As he goes on his rounds receiving
alms during night, he stumbles on a black dog that has lain across
the way with its brood. The enraged dog bites him on the leg
and the earthen pot in the king’s hand crashes to the ground. This
commotion attracts people to the spot; they come there with lights
and discover their erstwhile ruler. With that his self-respect
receives a severe rebuff. Nammajvir cautions people not or
identify themselves with their possessions. Possessiveness results
in grief; so he tells them to seek refuge in Srimanndrdyapa. The
sages are of opinion that for a king to develop attachment to the
kingdom as his own is fraught with evil. It is fortunate that a
king whose egoism has suffered humiliation goes to the soul-inspiring
presence of the Lord, instead of repairing to a forest in despair
to perish. The gopikas are women. It is indeed fortunate that
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thoste_w.omen give up their attachment to the sensitive feeling of
femininity and proceed to Lord Krsna’s presence, overcoming
the hesitation that it is improper for women to go to a man by
themselves. ~ All souls by nature owe servitude to the Supreme Soul.
He alone is the King. All the souls are His possessions, and He is
the only possessor. Svatvamadtmani samjatam svamitvam Brah-
mani stitam Ddsabhitdh svatassarvehydtmdnah paramatmanah.

Souls which do not have powers of possession and lordship presume
that they have both; and this presumption constitutes conceited
sensitiveness. It is only when this abhimana is displaced by the
emergence of their natural privilege of servitude, that souls can
reach the presence of the Supreme. The gopikas have reached the
stage when their self-conceit is struck down; and knowledge that
they belong to Krsna as his possessions has dawned upon them.
So they come to him, realising that their natural right is to serve him.

2. Nin Pajlikkattil kile sangamiruppar pol vandu talaippey dom

“ We have come in groups like the defeated kings, and gathered
under your couch.”

Defeated kings, with their prestige lost, gather before the
throne of the victorious Emperor. But the gopikas do not mention
the throne, but only the couch of Krsna; meaning thereby, that
the proper shelter for all whose egoism suffers a crushing blow
is Lord Krsna, who is the only Refuge, and none else. When
all the splendour of the Universe is but an infinitesimal part of the
Supreme Lord, it is only natural for it to return to Him who
possesses it. The people, whoever they be and whatever harm
hits them, have to go to the king to submit their representation
of grievances. As the Supreme Lord is the King of kings, the
gopikas slide under His couch and prove that they belong to Him
only and to none else. Should the King of kings restore the king-
doms to the defeated kings, they decline the offer, recalling to
their minds the previous humiliation and express their reluctance
to leave their present place of shelter. They aspire to occupy
the foremost place among the people, gathered there for shelter
and service. They are afraid that if they move away from the
Lord and wander in the distance, people may take them to be
free and independent, and re-instal them on the thrones. Again,
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if they are found in isolation, people may believe that they are
still kings. So they are reluctant to leave the couch of the Lord,
and wish to be found together in company there. The Bhagavad-
gita exhorts people, who have overcome the feeling that the body
and the self are identical and that they are independent,to give up
the desire for company; aratirjanasamsadi- Why then should they
still entertain the desire to be found in company? They may well
cultivate isolation. But their fear is that if they are found, each
by himself in isolation, some unthinking relation may embarrass
them by accosting them as ‘ kings.” Let us take the case of Bharata,
a devotee of Rama. Bharata does not aspire for kingship, and
even when he rules as deputy he does not have any attachment
to kingship. But when he is alone, his mother Kaikéyi addresses
him as ‘King’; and unable to endure the title, he falls down, shocked,
in a swoon. As Bharata is away from the presence of Rima,
all people doubt his good faith. Both Guha and Bharadvija
suspect the purity of his motives: and question him, entertaining,
doubts whether he is going into the woods to do harm to 3ri Rima
with his eye on the kingdom. Bharata has to reassure all, time
and again, that he has no such evil in him. Laksmana who has
never left $ri Rama’s presence is spared such insinuating comments.
That is why, the gopikas wish to remain in groups under the shelter
of Krsna’s couch.

They feel surprised how they have managed to reach the couch,
which people, whose only connection is with Krsna, and with no
other, are allowed to reach as worthy of rendering to him devoted
personal services in private. By their attachment to body which
they have identified with the soul, they have for long drifted away
from the Supreme and even forgotten their natural Kinship with
Him. Their wonder is how they have, without any ostensible
reason, managed to approach His presence that day. When we
think of how these sentient beings who have eternal kinship with
Him have drifted away from Him and how they have toiled hard
to get back to Him, we are shaken with wonder how they have
overcome the near impossibility of their regaining their former
position. Though the sentient beings are separate entities, they
will not and cannot exist aloof from the Supreme, in the same way
as species (Jati) and qualities (gupas) cannot exist separately from
entities (dravya). The gem Kaustubha adds to the beauty
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of the Supreme and thus justifies its existence. Similarly, living
beings should, by their various activities, contribute to the glory
of the Supreme. Individual selves, which have inherently such
inseparable connection with the Supreme, forget their kinship
under the influence of the beginningless Karma and forge close
finks with the body; till, at last, they come to identify themselves
with the insentient body. The divine and human elements, which
combine in man and which belong to the body, are mistakenly
appropriated by them. They feel that they are mer and at times
gods. Joys and sorrows which emanate out of the connection
with the insentient body are accepted and experienced, as though
they are the consequences of their own actions. Under the belief
that they are the doers (Kartas) and that they are the people enjoying
pleasures or enduring sorrows (bhoktas), they develop egoism
which cuts them off from God altogether. Getting disgusted
with their impertinent egoism, the Lord too hurls them away
(Ksipimi) to a long distance from Him. The individual self,
who is thus thrown adrift, becomes worthy of God’s grace by
some casual good deed, not deliberately done by him. From
that grace of God, the knowledge dawns on him that the body is
not the soul, that the soul which is different from the body is
perennial, while the body is evanescent. He knows the real nature
of self and gives up his attachment to the body. He knows that
the self is not independent and that it belongs to the Lord. And
then he develops a taste for God who alone is worthy to be attained’
Learning that He is the only means to attain Him, he seeks His
goodwill. Despite his attempts to win His favour, he may fail
to earn it; and this failure only quickens his eagerness to attain
Him. Urged by this unquenchable thirst for Him, he moves
towards His feet, unable to bear separation from Him. The
individual self who has so long been cut off from God re-approaches
Him with true knowledge and penitence. This is symbolised
by the example of a king, who has drifted away from the Emperor
on account of his attachment to the kingdom, getting defeated
and humbled and returning to the throne of the Emperor. The
son of an Emperor, who has straved away from home as a child,
is brought up by a hunter; and tae child cultivates the habits and
the ways of the hunter. Learning providentially that he is not a
tribal but an Emperor’s son, he returns to his father’s home. Similar
is the case with the individual selves returning to the Supreme Self;
similar is the case with humiliated kings turning up at the Emperor’s
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throne; similar is the re-union established by the gopikas with
Lord Krsna. Drifting through different births from times imme-
morial, the gopikas have so suddenly and unexpectedly ‘reached
the feet of the Supreme; and hence their wonder. It is a miracle
when two such disparate objects, which seldom unite, come together
so unaccountably and suddenly. Bharata is trying to locate
8ri Rama’s abode in the woods; he is following the directions of
Bharadvija in his search. While roaming in the forest, he feels
suddenly that he has reached the destination and is overpowered
with joy. He does not reach that place because he knows the
way and deliberately walks in that direction. It looks as though
he happens to find himself at the destination during his rambles.
The gopikas find no means of reaching Krsna; they cannot keep
away from him; and as they go about making a search, they
happen to come to the place where he is.

It i> a miracle how contact has been established between
the man Rama and the monkeys like Hanumin and Sugriva.
Sita enquires Hanuman how this strange thing has happened:
Vanaranam narandmcha kathamdsitsamagamah. Hanuman des-
cribes how this contact has come about and winds up with the
remark: “dévyévam samajdyata: that the contact has become
so close that a monkey has been chosen as fit to carry Rama’s
mwessage to you, a lady of the palace.” It is unnatural for human
beings and monkeys, two different species, to unite; and their
miraculous union therefore evokes surprise. The gopikas feel the
same wonder and excitement at the miraculous contact of the
Supreme and the individual selves. The gopikas then explain
the purpose with which they have gone there.

3. Kingini vaycceyda tamaraippippolésengansiricciridé

yemmé! viliyavo

“ Won't you direct your looks on us by gradually opening
your red eyes which resemble the lotuses, half-open like the lips
of a small bell 7

They pray that he should gradually look at them with half-
open eyes. They cannot stand the glare of his eyes if they are
open fully and suddenly. The fruit of their labour in reaching
him is to become worthy of his gracious looks. They institute a
comparison to show how those eyes should be. They should
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resemble not the full blown lotus, but the slowly-blossoming lotus,
which resembles the lips of a small bell. The bell has a small stone
placed in it in such a way that it 1s visible from outside but does not
fall down. The half-open lotus resembles it, in that the bee within
it is visible, but it does not come out. The gopikas desire that
Krsna should look at them with eyes resembling the lips of the
small bell and the half-open lotus. They wish to feast upon the
beauty of his half-open eyes with the dark pupils visible and with
red rays radiating from them. The reason why his eyes are half-
open is explained thus: When the Supreme finds before Him
people who have sinned, His stern independence resents looking at
them; and His eyes consequently close. But Niladévi who is
just beside Him moves Him with the appeal that the erring souls
deserve mercy and not resentment, and thus stirs His graciousness.
With that, His eyes open partially. While the sins committed by
Jivas, sentient beings, provoke Him to shut His eyes, His attribute
of tolerating them urges Him to open His eyes. As a Judge,
the Supreme has to dispense the fruits strictly according to the
merit of their works (Karma); and there is no scope for mercy init.
And this thought of adherence to the criteria of works done, as
the sole basis for the dispensation of justice, makes Him to close
His eyes. But then His considerateness for those who seek refuge
in Him urges Him to be partial to them and to protect them, what-
ever be their sins and however wicked they may be. And so He
opens His eyes. The influence of Time keeps His eyes closed, as
people have to wait till the time is ripe to yield fruits to them.
But their cries of agony are so insistent that God is moved to open
His eyes, despite Time’s opposition. In the same way as sunlight
is responsible for the blooming of the lotus, the cries of agony
of the individual selves are the main instrument to make Him
open His eyes. On account of the pull of contrary forces, God’s

eyes remain half-open (neither closed nor open fully) and the
gopikas pray that He should regard them with half-open eyes

There is nothing to compare with the redness of the Lord’s
eyes. It cannot be likened to the redness of the lotus. The L'ord’s
eyes become red because of His excessive love for the individual
selves. How can the lotus claim such redness? The gopikas seem
to explain their sad plight; “ We have littlg strength, and even
that little is further depleted by the agony of separation from you.
We cannot stand the glare of your looks. So we pray that you
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will slowly and gradually direct your looks on us. When a crop
is famished by drought, it is fed with water in limited quantities
and in a gradual process. Likewise, we who are exhausted by
separation from you are to be refreshed with a gradual and steady
flow of the stream of your love. A small pond cannot contain the
whole ocean; our little hearts cannot contain the ocean of your
mercy, should it suddenly flow into us. People who have starved
for a long time are fed in driblets and their powers of digestion
are gradually revived. Similarly, open your eyes slowly and
gradually, so that we may enjoy your looks at every stage. The
chataka birds depend upon the rain-drops for their sustenance;
and we depend upon your gracious looks for our nourishment
and support; and hence our request that you be pleased to direct
them on us slowly and gradually.” Individual selves have long
suffered separation from God by their identifying themselves with
their bodies and by the residual tendencies (vasanas) of beginningless
karma. Now, as they return to the presence of the Lord by His
unaccountable love, they cannot stand the full splendour of His
looks or of His presence. So they request that they may be enabled
to enjoy His presence slowly and gradually so as to derive the
full benefit of it.

Let us know the stages of this long process of God-realisation.
First, the sensitive attachment to the body which is identified with
the self must go. Then, the idea that the self is independent must
be given up. Next, he must know that he belongs to God and to
none else; thereafter, the egoistic tendency, that he has acquired
such knowledge (of his being the property of the Supreme) should
g0. Then, the presumption that he has been rendering services
to his Master and Lord should be given up. Instead, he should
think that God employs His own dependents as His instruments
in activities of His own devising, which are meant to enhance
His own glory; and that He is pleased with them. Thus he comes
to know that he is the property of God; and that God Himself
will take care of His property. He thus gives up all efforts to
protect himself. And then he discovers that God is the only
means to attain Him and so gives up all other means of reaching
Him. He cultivates a strong, abiding conviction that nothing
else but He can be, an effective instrument to attain Him. In
all the activities that he undertakes, he learns that he has no inde-
pendence or freedom. When he knows that all his activities are
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subject to the control of the Supreme, his egoism that he is the doer
disappears; and he develops the humility of a dependant. Then
he must experience the glory of all the auspicious attributes of
the Supreme. With that experience, ke develops love for God and
consecrates all his activities as services to God. Care should be
taken to avoid the feeling that ke 15 enjoying bliss on account
of his dedicated services. He must think that these activities
are meant to please God, to make His face bloom. With this,
the idea that he is enjoying bliss vanishes. In this way the self
which has identified himself with the body progresses to the stage
when he becomes filled with loving devotion to God. He owes
this ripe and perfect state entirely to God’s grace. It is God’s
grace alone that flows gradually towards all individual selves,
and breaks their egoism and attachments and purifies them and
turns them into devotees of God. The gopikas pray that Krsna
may shower his grace on them and turn them into perfect devotees.
Should he deign to grant their prayer, the result that follows is
described by them thus:

4. Tingalum ddittiyanum elunddrpol angan iranduihondu

engal mel nokhudiyel engal mel iapamilindu elorempavay.

“ (O Lord, should you open wide your beautiful eyes, which
are like the sun and the moon springing up 1n the middle of the
sky, and look at us, all the acute distress necessarily experienced
by us in our separation from you will come to an end, and yicld
place to bliss.”

Sunlight chases darkness and gives warmth. Moonlight
purveys happiness to the mind. The sun and the moon are the
eyes of the Supreme Being, and if they cast their looks in our
direction, the darkness of ignorance will be shattered. All the
forces of antagonism and hostility perish under their blaze. Our
joy knows no limits. The looks appear mellow to those oriented
towards Him and so they approach Him and feel happy. The
looks appear fiery to those who are hostile, and forbid their approa}ch
and destroy them. The burning dazzle of the sun and the refreshing
coolness of the moon combine in the Lord’s looks; and whep
they are directed on us, the fears that we may be missing the fx:unt
of realisation and that we may not be rid of the agony of separation
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are dispelled. We feel relieved of the anguish, and enjoy perfect
happiness. ‘“ Chandrama manaso jdtah Chakso siryd ajdyata:
The moon emerged from the mind and the sun from the eye of the
Supreme.” Thus it is that the moon has acquired the coolness
of the Supreme’s mind and the sun the fire in His eye. While
that is the case, how is it that the sun and the moon are referred
to as the two eyes of the Supreme? The gopikas feel hurt that the
sun and the moon who are subject to changes of growth and dimi-
nution and who are liable to persecution by Rahu and K&tu, should
be brought into comparison with their Lord’s eyes. And so they
describe his eycs as *“ angan: charming eyes ” and appeal to him;,
“ Look at us with your fascinating eyes. They will find how badly
we need them. Direct your blaze on those who obstruct us from
reaching you, and your loving glances on us, in the same way as
you did orfte display your fiery prowess on Hiranyakasdapa and
your gracious love on Prahlida simultaneously.” The lioness
fiercely fights with an opposing lioness, while at the same time
she suckles the young cubs with love. The gopikas desire that
Krsna should destroy their enemies with his valour; and simul-
taneously shower his love upon them. They further declare *“ Who
are we to demand that you should direct your loving looks
on us? It is not our eager longing for the gracious looks that
counts. We cannot get them by ourselves. If only you think
that we deserve your gracious looks and then direct them towards
us, we shall benefit by them. Our distress, which like a curse
has got to be enduied, will then dissipate and disappear to our
great relief.” The only grief that troubles the gopikas is that
they have not been able to attan Lord Kisna. And that grief
will come to an end when they receive the Lord’s favour. They
regard the grief of separation as a curse; and that curse cannot
be set at naught except by His gracious favour. Rudra is unable
to get rid of Brahma’s curse until the Supreme Self is pleased to
remove it with a drop of sweat from His bosom. When Rudra
strikes off one of the heads of Brahma, it sticks to his hand. It
drops down only when a drop of sweat from Vignu's bosom is
sprinkled on it. Dtrvdsa curses Indra that he will be bereft of
all his wealth and prosperity. That curse is made ineffective
when Vignu persuades Laksmi, who has established herself on
His bosom, to direct her gracious looks on Indra. The curse
that Gautama pronounces on Ahalya gets nullified by the dust off
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the feet of 81 Rama. Daksa is freed from the curse by a bathin a
pond. The gopikas wish to have all'these remedies to become
free from the curse of grief caused by their separation from Sri-
krsna: “ We wish to serve you when you become tired in sport
and get drenched with sweat. The gracious looks of the Divine
Mother who is inseparably united with you should be directed
on us. The dust off your feet should rest on our heads. You
should join us in sport in lakes; and we must have a dip in the
pond together here and now.”
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PASURAM XXIII

PREFACE

“ Having no other refuge, we have come to seek shelter in you.
Do show us mercy!”: Srikrspa is deeply stirred by this appeal
of the gopikas. He feels distressed that while it is obligatory
for him to rescue at once those who seek his favour through Nila-
dévi, he has, by his indifference, driven them to a humiliating
petition for his mercy as the only succour left. He regrets this
lapse- The Rsis approach Rama in Dandaka forest and request
him to rescue them from the persecution of the Rakgsasas. “Hri
résdhi mamatula yadidr$ai raham viprai rupasthéyai rupasthitah.”
Then Rima feels ashamed of his lapse. As king, it is his duty
to have gone to them and made enquiries about their needs and
brought them comfort by providing them relief from troubles.
Instead, by his indifference and neglect, he has made it necessary
for the Rsis to approach him with an appeal for protection. So
he feels very much upset. And Krsna feels the same misery when
the gopikas make their piteous appeal. “ Alas! I should have

myself gone to their homes and made them happy. Instead,
I have remained indifferent when the girls have spent a sleepless

night and suffered the anguish of separation from me. They
have moved from house to house, not minding the mire nor the
dew, awakened their companions, and reaching my house, rouse
the Guard and the Watch, obtain my father’s permission, earn my
mother’s goodwill, make obeisance to my brother, seek the good
offices of Niladevi and approach me for shelter. And all the
while, 1 see their misery and yet remain unconcerned! How unjust
and cruel of me! As Rama, I felt deeply moved when Rsis, who
were seasoned men, approached me for protection. ' And now as
Krsna, how unfair I remain unmoved when weak women walk
to me in anguish!” Krsna is unhappy and enquires the gopikas
what he can do for them. The gopikas are reluctant to express
their hearts’ longing in private. They wish that he will examine
their request in public, in the council-chamber. Their main desire
is to gaze on his beauty. They have seen how handsome he is
when asleep. They witness the radiance of his eyes as they have
slowly unfolded themselves. Having seen his beauty in the lying
posture, they are eager to see what charm exudes from him as he
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walks and sits. So they request him to rise and walk up to his
throne; and being seated on it, to listen to their prayer and grant it.
This paduram elucidates how Krsna is to rise and come out. He
is compared to a lion crouching in the den.

In this ritual, the progress of the gopikas so far has reached
the stage of realising their own selves. Coming into contact with
godly souls, they have earned the goodwill of an acharya and
obtained from him initiation into an incantation and cultivated
its meaning; then learning that they belong to samts, they are
beholden to them; finally, they realise that through the influence
of the mediator, Laksmi, they are to accept Krsna as the only
means of attaining him. They now know that they belong to
him only and to none else; that it is irrelevant to equate the self
with the body; or to think of independence for the self. With
this knowledge, they earn fitness to receive the grace of God which,
in turn, helps to intensify their devotion to Him.

What they have to understand now through their worship
is, that there is the Original Cause, and that contemplation on
It leads to the knowledge that the whole universc 1s Its manifes-
tation in form. In the result, Cause and Effect are one and the
same. This is true philosophy. This is the secret of the Upanisad-
teaching. The devotees of Visnu have to achieve primarily this
objective; of removing ill-will from the world and of promoting
love among all. This objective world is neither true nor permanent.
Names and forms which are externally visible are fleeting. But
the essential root of all is the same, whether in the subtle state of
Cause or in the gross stage of Effect. What we find in the gross
visible world is the insentient Primordial substance; and behind
it and enlivening it, is the subtle sentient self; and permeating the
self is the Supreme who remains immanent in it. As the Supreme
Self is the essential soul of all, the individual self and the primordial
substance cannot sustain without Him. In fact, they can exist,
only when they are with Him. So the Supreme Pherlxomenon
is unique; It is an inseparable whole. Before creation, It is known
as the Cause; and after creation, I* is known as the Et’fect.‘ Before
creation, the primordial substance remains an insentienf inchoate
mass without any distinction of name and form. So it appears
non-existent. But in its subtle essence it resides, merged along
with the self, in the Supreme Self. When the Supreme Self so
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wills, the Primordial substance undergoes changes during creation
and emerges as the world of form and name. Behind this visible
world lies the self; and permeating the self is the immanent Supreme,
Thus the universe which is the Effect is none else than the Cause
which is the Supreme in whom the self and gross elemental nature
abide. )

The Supreme, in whom both the primordial nature and the
self inhere in a subtle form is the Causal Phenomenon. Vidista-
dvaita consists in knowing that the Cause and the Effect are the
same phenomenon of the Supreme Self. * Tattvamasi” inculcates
this principle of oneness. The gopikas pray that they may be
enabled to understand this oneness of cause and effect. Once
this oneness is realised, on whatever object our looks are cast, a
train of thought emerges, which takes us to the Supreme even
because every object is instinct with God. In this process, all
the reactions that normally result from external differences in
name and form, such as hatred and jealousy disappear; and they
yield place to love. That is why the gopikas desire that Krsna
should come out and be seated on the throne, and consider their
hearts’ longing. The lion that lies shrivelled up in the den shakes
its body, stretches its limbs and then comes out. While in the
cave, the lion is hardly visible; but when it emerges from it, it
appears quite considerable. The Causal-Phenomenon (Kdrapa
rattva) in which are merged Nature (Prakrti) and Self (Jiva) in
their subtlest essence is the Supreme Srimannariyana, the lion
in the den. The Effect-Phenomenon (Kdryatatrva) in which
Nature takes a gross form and the Self is merged in its fleeting
changes and the Supreme permeates the whole as the Immanent
One, is again the Supreme Srimanndrdyana, the lion that has come
out of the den. In the same way as Krsna, who has lain on the
couch within, comes out and occupies the throne, the Causal
Phenomenon within, stirs and takes shape as the Universe without.
Until this secret is known, it is not possible to understand the
essential nature of the Suprcme Nardyana. Unless His essential
nature js grasped, there is no scope for perfect love to emerge.
Arjuna’s devotion gets firmly established when he is blessed with
the vision of the Lord enfolding the entire universe within Himself.
Likewise, the love of the gopikas for Kysna becomes full and ripo,
with their understanding of his essential nature. Apart from
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this philosophical aspect, we see how in the temples the utsava-
miirtis move out from the sanctum sanctorum and seated on their
thrones accept the offerings at the festivals, Those who worship
the Immanent One rouse the Power of consciousness (chaitanya
dakti) lying at the base of the pelvis (maladhara) and bring it to
the heart-centre (hrdaya nadi) and worship 1t there. Thus the
gopikas’ ritual has manifold applications—to the Supreme

Phenomenon, to the glorious incarnations, to the Adorable images
and to the Immanent One.

Mari malai mulaficil mannikkidandurargum
Siriya singam arivittu ttivilittu
verimayirponga veppadum perndudari
marinimirndu mulangi ppurappattu
podarumdpaole; nipavaippivannd! un
kayil ninringane pondaruli, koppudaiya
Jiriyasingdsanatiirundu yamvanda
kariyamarayndarule l6rempavay.

Summary.

After lying still in a mountain-cave without any stir for a
pretty long rainy season, the valiant lion awakens, directs his
furious glances here and there, pricks up the smelling hair, rolls
his body on all sides and shakes it violently, stretches himself

forward and backward, roars, and emerges from the den. Likewise
do thou, whose body-tint resembles that of the Atasi flower, walk

out of your mansion and ascend your magnificent throne that
has unique associations; and then give ear to our humble suppli-
cation,

Commentary.
1. Maéri malai mulaiicil mannikkidandurangum siriyasingam:

“ Come out of your mansion in the same way as the lion,
that has long lain asleep in his mountain-den during the rainy
season, emerges.”

The monsoon is an important season for kings a::nd poets,
for lonely lovers and yogis or anchorites. During this season
of four months, the wandering mendicants (Yatis) stay at a suitable

place and become fully engrossed in contemplation of God
(Chaturméisa diksa). ].Xvers,g who are separated, find distance
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unendurable and long for union. The prevalence of the clouds
provides inspiration to poets; and their poetic talents receive a
great fillip for expression. Kings suspend their martial exploits
for this season. Ups and downs in the levels of the roads are
hidden under sheets of rain-waters. Enmities lie low and seem
to have disappeared. During this seasori, Srimannarayana goes
into ydgic sleep in His Heavenly Abode (Vaikuntha). Lions
give up hunting of their prey, withdraw into their dens with their
mates, and enjoy sound sleep. Sri Rama who is feeling the anguish
of separation from Sita manages to help Sugriva by putting an
end to Vali; but as the monsoon intervenes, he has to spend time
with Laksmana in a cave of the Malyavat mountain, forgetting
for the nonce his hostility to Rivana. Sugriva has the kingdom
and wife restored to him in this season; and indulging in amorous
sport he goes to the extent of forgetting his pledge to Rima. Seeing
the rows of clouds spreading over the sky, Rama thinks of his
distant spouse and falls into miserable grief. Renowned poets
like Vilmiki, Kalidisa and Sadraka have poured their poetic
genius into their descriptions of the season. The cloud which
yields rain is invested with life by Kalidasa and imaginatively
presented as a messenger of love in his poem, Méghadiata. This
is the season when the clouds, formed by the vapours sucked by
the sun in summer, disburden themselves-in showers of rain. This
season marks the period of four months of transition from summer
to winter. This season contributes to the happiness of people
by facilitating rich harvests and abundant milk-products. This
is the external glory of rain. There is another kind of rain which
we experience within ourselves; and this is described by Sri Yamuna-
charya thus:

“Aviveka ghanandha ingmukhé bahuthd santata dubkha darsim
Bhagavan bhava durdin pathah skalitam ma mavaloka ydchuta”.

Ignorance is the cloud that prevents us from knowing the
difference between the body and the self. In the darkness caused
by the cloud of ignorance, the self wanders adrift, not knowing
the direction in which to go. This cloud, Ignorance, rains an
endless shower of griefs. Bondage to Non-self, Samsara, is the
daytime which is covered with darkness in the monsoon. The
gopikas seem to feel that they are like people who drift in heavy
rain, not knowing where to go and how to go. They pray to the
Lord to take pity on them and show them the way of relief.
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There is mot_hfr shower, unique in itself. It is the shower
of God's grace, arising from the waves of the ocean of His mercy
and wafted by the wind of pity. This is the shower that saves us,

All these different types of showers are indicated by the season
described here. As the sentient beings drift on the sea of the
bondage to birth (Samséra), God rescues them out of His abundant
pity. It is again out of His mercy that He creates, maintains
and dissolves. Both creation and dissolution are acts of His
mercy. At the time of dissolution, the Supreme draws the whole
universe into Himself; and Himself fills all space so that no object
can be outside Him; and then goes 10 sleep. This universal dis-
solution is like the rain; all selves without any distinction of high
or low nestle close to Him. Then the Supreme shines in the caves
of the Védas, and does not manifest Himself in the visible world.
Before creation, there is nothing that can be shown as existing
outside Him; as a result, He alone is deemed to exist. ** Sa dé-
vasomyédamagra asidekamevadvitiyam.” Like the lion in the den,
He lies in the Vedic cave; that is, according to the Upanisads,
He is in a state that is far beyond the reach of our understanding;
and this condition prevails till He chooses to manifest Himself
again as the gross world recognisable by name and form.

Dharma is the Supreme Self Himself. Dharma is the means
that brings about * progress ' (abhyudaya), and also an * eternal
state of security,’ (niireyass). The happiness that is attained
1n this world and other celestial regions comes under * Progress.’
“The state of security ’ is enjoyed when the self nestles close to
the Supreme and remains there eternally without a moment’s
separation from Him. For attaining either of these states, the
instrument is the Supreme Himself. This is the philosophic truth
that is expounded by all the Vedas. As it is very subtle aqd
abstruse, it cannot be understood easily. That is why, it is said
that this Dharmatattva is treasured in a cave: “ Dharmasya
tattvam nikitam guhdydm *; and that this Dharma that good people
hanker after, is very subtle and extremely difficult to understand:
Siiksmah parama durjfeyah satdm dharmab. The Vedas appear as
mountains to sage Bharadvdja, The Supreme Phenomenon lies
kidden in those Vedic mountains so that none can find It out
without an arduous effort.

25
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The lion lies asleep in his den during the rainy season; and
it looks as though he will not rise at all. Likewise, the Supreme
lies still after dissolution; so still, that doubts arise whether He
exists at all; and if He does, whether He will re-manifest Himself
in the form of the world. That is why the Védas also speak of Him
as “Is” and “Isnot”. AsHe isnot'seen manifesting Himself
as the world with forms and names, it looks as though He is not;

and so is known as Asar. But as He takes the subtle invisible
form of Cause, He is; and so is Sar. At the time of dissolution,

the Supreme absorbs the whole universe and lies still. The world

of sentient and insentient beings becomes the food of the Supreme
Self. * Simha’ means that which causes ‘ himsa’. The Lion is so

called because he hurts. The Supreme harms the world and
deprives it of forms and names at the time of dissolution; and so

He is a lion. As this lion of Causal phenomenon can be reached
only by sound, He appears to be lying in mountain-caves. Again,
this lion shines with valour. So even when He is asleep, He causes
fright; and so none dare approach Him. On one occasion, when
SriRama is lying asleep resting his head upon Sita’s lap, a crow
comes and pecks at Sita’s bosom; and blood flows forth, Then
Sita awakens Rdma: “‘Sa mayd bodhitah Srimdn sukha suptah
parantapah: By me has been awakened 8ri Rama who, even when
asleep, suffers no diminution in beauty and retains his valour which
frightens his enemies”. Sukhasuptah parantapap Even when
sound asleep, Rama’s valour is said to cause fright to his enemies.
Likewise here: Siriya singam: it is indicated that this lion. though
in sleep, does not lose a whit of his valour. Even in the state of
dissolution and also before creation. the Supreme Self is not bereft
of His attributes; all His auspicious qualities such as strength
and power, Effulgence and Sovereignty lie concealed in Him as

Immanent Force; only they are not outwardly manifested or expres-
sed. Again Siriya singam (the valiant lion) is to be understood

as being accompanied by Laksmi . The lion in the den is not alone;
he is with the lioness. But they do not appear as two; they cohere
so close that they appear as one. Thus though Nardyana is the

phenomenon before creation, He cannot be shown as separatc
from Laksmi Nardyapa; so inseparably do Lakymi and
Nardyana cohere in that state,

2. Arivittuttivilittu, vérimayir ponga:—

“The lion has awakened and stared intently, while his fragrant
hair has stood on end.”
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The lion has awakened, not because some one has roused him,
not because he has feared an attack. He has risen of his own
accord. Similarly, the Supreme Self rises from yogic sleep, because
He knows the time has come to create the world. There is none
who can awaken Him. The flower blooms when the appropriate
time comes. It is thus with the Supreme also. He wakes up
when the time comes. And what has all along looked lifeless,
now begins to stir. A doubt may arise as to the meaning of the
Supreme awakening from sleep. He is ever alert with knowledge;
in fact, He is the very embodiment of knowledge. There can be
no question of waking up, when He does not sleep at all. True.
But what is meant by ‘awakening’ is that the Causal Phenomenon
makes its first movement when It holds that the moment has come
for creation; that is, for giving the sentient beings the bodies they
deserve according to the merit of their works. ¢ Awakening’ does
not mean that alert knowledge, which is conspicuous by its absence
so long, has suddenly spurted up. The sleep of the Supreme is
not the sleep of inertia. It is yogic sleep. ‘Yoga’ means ‘ method
of protection’; ‘ sleep * means * deeply thinking about it Thus ‘Yogic
sleep ’ means ‘ contemplation on the means to be adopted in bringing
back to Himself those sentient beings who cannot survive, separated
from Him’. ‘Waking up’, therefore, means ‘preparation to move
His body’ which is the Primordial Nature (Prakrti), as a means to
aid them. It is a recognition that it is time to extend protection
to those who seck His succour.

When the lion wakes up, he opens his eyes gradually, bit by bit.
By prolonged sleep, his eyes become tinged with red and appear to
rain live coals. When the eyes are half-open with the lashes sus-
pending between the lids, red glare beams out from them. Then
he opens his eyes fully. The looks are so fierce that none can dare
to come within their range. Even the lioness which has always
kept company with him cutls up to a side, unable o stand the
sharpness of the first Jook of authority . When the lioness is in
such nervous plight, the others stand nowhere. Likewise, even
3riMahalaksmi dare not approact the Supreme at the time he
opens His eyes and casts the first look. Brahma, Rudra, Indra and
other immortals and the nityasdras are frightened; and they slink by
and avoid His look from afar. The lion has a particular scent
and he rhakes his hairs which carry that scent to stand' on
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end. All types of scents merge in the Supreme:.and when He
awakes all fragrances are wafted in all directions. .

When Time gives the signal, the Causal Phenomenon starts
the creative process, thinking that the opportune moment has arrived

for the union of the sentient and the insentient. The Supreme
wills that He should become many. The emergence of this ‘ Will’
to become many is indicated by the words ‘awakened’ and *cast
his looks'- “Aiksata bahusyam praja yeya:—The Supreme wills
that He be born as varied many”. The Upanisad mentions that
this ‘ Will” of the Causal Supreme is “ His look ”’. As soon as this
‘ Will* strikes, Effulgence (Tejas) emerges; and from it comes jala,
water; and out of it Prthvi, the earth. This sequence of creation is
indicated in tivilittu, véri mayir pohga. ‘TI’ means ‘a bright
object’. After the emergence of brightness, mention is made here
of the last ‘ Prthvi’ or earth; and the fundamental quality of earth
is scent. ** V&n " means  scent ”’; and by this word earth is suggested.
Chéindogya Upanisad describes the process of creation: first
effulgence, then water, and then earth, and then the other elements.
That process is here indicated by the gopikas in this PaSuram.

They are awakening Krspa, Yasoda's lion-cub, who is asleep
oun the mountain-sides of Nila’s breasts. They request him to
be a lion in waking up, in casting looks, in making the hair stand
on end, and in walking out. They have come there with the sole
object of looking at his beauty at dawn; they have no other benefit
to seek, no other favour to ask. Their longing is to see his beauty
from his first stir after sleep, be it gentle or forbidding, and
experience the joy of it.

3. veppadum perndudayi miiri nimirndu

“Rolling on all sides, stretching his limbs, the lion marches
forward.” The gopikas describe the usual movements of the
lion as he wakes up. As soon as the lion awakens, he casts fierce
looks which emit red five coals, He makes his hair stand on end;
then spreads his natural scent all around. He rolls on all sides
to shake off his drowsiness. He stretches his limbs. Then he
stands, stretches forward and backward. The normal movements of
the lion and other beasts at dawn are thus naturally and pleasingly
described in this paduram.
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This description equally applies to Lord Kyspa. They wish
that Krsna, who is one with Niladavi on the couch, should wake
up, open his eyes, cast his red looks around, roll on the bed to
get over drowsiness, stretch his body and limbs, get up from bed
and walk towards them.' As propounded in the Védanta, the
Causal Phenomenon alone, as One without a second, lies down
shrivelled up, absorbing nto tself all the individual Selves and the
Primordial Nature, which in that indivisible state cannot be dis-
tinguished as Its body with name and form. That Supreme One
wills to become diversified into many varied forms. Immediately,
elements like light, water and earth emerge. And they combine
into gross elemental forces and form into an Egg.  Out of it emerges
Brahma with golden womb, Hiranyagarbha. The Supreme per-
meates Brahma and becoming immanent in him creates the whole
universe, making it appear that Brahma s the creator. The whole
process of creation is symbolised 1n the lion's awakening, casting
looks, making hair stand on end, rolling on all sides, stretching
hmbs, extending body forward and marching out. From this
we learn that the whole universe is the body of the Supreme; and
that before creation, when Causal Principle lies contracted like
the lion in the den, the universe does not appear to exist; but,
all the same, it does exist and 15 real. No organ of the lion’s body,
that does not previously exist while he lies shrunk in the den,
can suddenly shoot up when he comes out of it. Only those
organs which are unseen when he lies huddicd up, become visible
when he wakes and stretches them. In a similar way, the world,
which has lost name and form when merged in the Supreme, now
separates from Him and becomes manifest in several forms
and names,

4. mujangip purappaftu pddaru mapdlé

“ Roaring, the lion comes out of the den.”

The gopikas desire that Krsna should come out of his bed-
chamber in a similar way. The 10ar of the lion is so fierce that
on hearing it the animals in the forest are, as it were, frightened
to death. Kpsna too should make a similar roar as he marches
out. The changes that are undergone by Primordial Nature
(Praksti), which is the body of the Supreme, at the time when the
Causal Principle (Kirapatattva) gets transformed into Effect
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(Karyatattva) as the world (jagat), are already mentioned. The
Sruti says: “ Yo Brahmépant vidadhdti pirvam ys vai védamscha
prahinoti tasmai: The Supreme modifies Primordial Nature till
the four-faced Brahma comes into being; and then gives the Vadas
to Brahma.” The roar signifies this giving.of the V&das to Brahma,
Then Brahma creates the whole world, sentient and insentient,
in accordance with the V&das. This is symbolised in the act of
the Lord coming out. Lord Krspa is requested to roar like a
lion and move out of his bed-chamber to the council-hall and there
take his seat on the throne. The beauty displayed, while thus
coming out, can be seen in the gait of the Tirupéttingas as they
bear the adored idols in sacred places like Srirangam. This beauty
can be seen in the movement of the Supreme Self (Paramitma),
of the glorious incarnation, (vibhavivatira), of the adored idol
(archamirti), and of the Immanent Being (antarydmin). Hearing
the prayers of the gopikas that he should emerge like a lion, Lord
Krsna enquires: “ Shall I appear before you, as I did in an eurlier
incarnation before Hirapyakasapa, as Lion-man (Narasimha)?
Or shall T present myself before you as I did once before Ravana
(Raghavasimha) as Lion Raghava?” The gopikas reply: “ Lord,
we have brought in the illustration of a lion only to emphasise
that you should present yourself with the majesty and nobility
and natural valour of a lion, but not that you should take the
form and figure of lion.” So they say:

S. nipavaip pavannd

* Having the tint of the Avisa flower (Sesbonia grandifiora).”
“ How can any comparison be instituted between you and the
lion in form and figure? The gentleness and the coolness, the
charm and the delicacy of your figure and form, remain intact
even when you face your enemies like Sidupals. Can the lion
assume your features, even if he tries to? It is only in regard
to a few characteristics that we have introduced the comparison
to the lion. There can never be similarity in all respects. We
only wish that you should present yourself before us with your
mnate beauty and tender delicacy suffering no diminution. When
the Supreme is in the state of Causal Phenomenon, exceptional
attributes consistent with that exalted supremacy shine forth—
qualities like omniscience, omnipotence, suserainty and absolute
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power of command. The same Supreme Phenomenon assumes,
out of an unaccountable love for supplants, easily accessible
forms such as the glorious incarnations of Rama and Krsna or
those of the adored images or idols. And when He thus manifests
Himself, He has, in addition, the qualities of beauty of form and
colour, tenderness and delicacy, coolness and charm. What the
gopikas long for is, no doubt, that Supreme Phenomenon; but
they wish that 1t should present Itself only in a form that is easily
accessible and that pleases the eye and ravishes the heart.

6. Un koyil ninpirigane pondaruli
“Do us the favour of coming here from your mansion.”

The gopikas request Krsna to come out and give them an
opportunity to serve him. They are afraid that if he should invite
them into his chamber, their services might get confined to those
connected with the time of rest. They would like to have the
privilege of rendering services connected with the time of confabu-
lation (gdsti). The experiences of those who abide 1n devotion
take this pattern. The devotees do not wish to force themselves in,
to see and serve Him. The yogis and the sages, on the contrary,
believe that the highest service lies in seeing and serving Him at
close quarters, in the sanctum sanctorum. But the Srivaisnavas
(the devotees of Sri Vignu) know that all objects in the world are
instinct with the spirit of God; and regarding all visible objects
as His glory, they love them and thus render worship.  The gopikas
do not enter Kysna's chamber to adore him; rather they mvite
him to come out. Devotees show greater zest and fondness to
adore the deity as he is taken out in a procession amidst the chanting
of hymns of benediction by a band of devout men, than to worship
the deity in the inner shrine. What the gopikas have previously
referred to as Nandagopa’s mansion, they now call * your mansion:
un kayil.” By this, it is clear that that mansion is the common
residence of both Nanda and Krsna. Pranava or Aum is the
common residence of both the Supreme Self and the individual
self. In this, Akara denotes the Supreme and Makira the individual
self. Prapava defines the nature of the Supreme and proves the
nature of the self. Thus it is concerned with both. Pranava
is the home of the Supreme, the ultimate Possessor of all. It
also makes known the nature of the individual self who belongs
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to the Supreme. Thus is it concerned with both. Nandagope's
mansion also becomes Kyspa's home. Prapava declares how the
individual self belongs both to God and to His devotees. Again,
the heart in our body is the place where the individual self resides.
The same heart-lotus is the residence of the Supreme as well. Thus
it is common to both. Wherever the individual self resides, there
inevitably resides the Supreme as the Immanent One. The home
of the self will necessarily become the bome of the Supreme Self.
Nandagopa’s Koil automatically becomes ¢ Un-Koil® ‘ Krspa's
home.’

The gopikas desire that Kysna should come out of his chamber
and walk up to them, in the same way as Sri Rima has come out
of his mansion holding Sumantra’s hand in his. “ Lord, we are
happy to have seen your beauty as you take rest in bed. Let us
now enjoy the beauty of your gait as you walk to the throne. Give
us the privilege of witnessing your beauty as you get seated on
the throne.” It is said that the damsels of heaven have given up
dancing after seeing the beauty of Kygna's gait during his rambles
in the forest. Krsna's gait has a unique beauty. One of the
names in Vignu Sahasrandma is ¢ Chaturgatih.’ That is, Bhagavin
has four kinds of gait: the gait of an elephant, heavy and stolid,
sgnifying ponderous strength; the gait of a lion, majestic and
imperious,signifying valour; the gait of a bull, steady and indifferent,
signifying hauteur; and the gait of a tiger, fierce and agile, signifying
rage. In the Rimdyana, references to these types of Sri Rama's
gait are made: * Purugarsabha® ** Rama 3drdulam,” ‘‘ matta
matanga gaminam,” * simhavikranta gaminam.” These types of
gait can also be witnessed in the styles of the bearers of $rf Ranga-
nitha’s palanquin at 3rirangam. The gopikas wish that Lord
Krspa will fascinate them with his gait.

1. Koppugaiya Siriya singdsanattirundu

“ Be seated on your throne which has unique associations
and allow us to serve you.”

The gopikas want him to speak fom the throne and not from
his bed. Though Krspa is known to cheat them with lies, once
he ascends the throne he cannot but speak the truth. The throne
is charactorised “Biciyn singhenna,” beasuse it resemables a valiant
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lion. Whatever is spoken from it becomes an irreversible truth
and is unfailingly implemented in full. 1 Rama’s word proffering
protection to Vibhisana by the seaside, in the presence of monkey-
warriors (Vanaras), has becomc an irreversible pledge; such
irreversibility applies to the word when spoken from the throne
of Kysna. The same guarantee of implementation applies to the
words that have fallen from the lLips of Kyspa when seated
on Arjuna’s chariot at Kuruksetra. 3 Rama declares that giving
protection to those who seek it from him has been accepted by him
as an inescapable obligation: ** Etadvratam mama”. Krsna has held
out on assurance, on Kurukshétra battle-field, that he makes the
people, who seek his protection, free from all sins; and has com-
forted them not to grieve *md sucha”. The gopikas desire that
Krsna will now speak such a comforting word to them from the
throne. The Supreme Self instals Himself as the Ordainer
of all objects with form and name, into which the Primordial
Nature transforms itself, and receives adoration and service.
Thus His magnificent affluence (vibhiti) itself is His
throne. And it has manifold and varied associations, unique in
themselves. Only when one sces God’s immanence, everywhere
and always in this glorious universe, and loves 1t, does one become
fit to receive His grace. Vidvimitra and Sita had the privilege of
enjoying the beauty of 3riRdma when he lay asleep. Bharata
had the good fortune to see and enjoy the beauty of Sri Rama
when he was seated on the pial of the cottage 1 Chitrakata. The
monkey-warriors were lucky to drink in the beauty of Rama as he
stood on the shore of the sea with his bow drawn. Now the
gopikas are cager to see Kysna’s beauty n three similar situations.
The beauty of the adored idol as he moves from the inner shrine
to the council-hall there to hold court, seated on the throne, could
also be seen in the present situation.  Yet another situation that is
suggested is the way in which the Supreme, lying at the base
of the column of consciousness (r1aladhdra) is roused by contemp-
lation and made to move up 1o the heart, (Hydayapitha) there to
be held for reverential worship. Thus different methods of worship
are suggested in these words of the gopikas-worship of the Supreme
Self, of the glorious Incarnations, of the Idols installed in temples,
and of the Imanent spirit presi. ing in the heart.
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7. Yam vanda kdriyam drdyndau] &lorempavdy
“Do graciously consider the submission we make and grant it.”

By saying “We ".they speak of their “particularity.” “You
know us: we do not insist that—knowing, as you do, our nature—
you should extend consideration to us as the weaker sex and come
to us. We could not help coming to you, even though, by so doing,
we have risked a blemish on our feminine nature and suffered loss
of self-respect. You should have come to us: but exasperated
by separation from you, we have managed to come to you, toiling
with unsteady and faltering steps”.

The gopikas do not directly mention the purpose of their
visit: they simply say that he has to fulfil the purpose for which they
now approach him. The purposeis specifically mentioned in
the 29th Pasuram. They may have thought it indiscreet to hasten
the mentioning of purpose. They recall to mind now impervious
to appeal SriRima could be, when Bharata, accompanied by the
ministers and people, went to the forest and importuned him to
agree to the coronation as King. Rama sent him back giving
him his Sandals (Padukas): such was his stern independence and
tenacious resolution. The gopikas therefore exercise caution;
they wait for the opportune moment to mention their purpose.

Now that they have realised that the individual self belongs to
the Supreme Self and that it should not have an independent status
of 1ts own, the gdpikas could become the objects of God's gracious
looks. What is to happen hereafter does not conform to the
course predicted by any particular scripture. Whatever happens
now depends entirely on His will. It is only upto the stage of
acquisition of knowledge and of the realisation of self that con-
formity to scriptural prescriptions is required. What happens
thereafter is beyond the ken of scriptural authorities and outside
the range of expression . That is why, the gopikas are unable to
specify what exactly their purpose is; and so state vaguely “the
purpose for which we have come”, The gopikas invite his attention to
the very fact of their coming there and all the strains involved in it.
Possibly, they expect him to comfort them with soothing words;
*Alas! What trouble and strain have you undergone for me? Ishould
have myself gone in search of you, and waited for an opportune
moment; and in the meantime I should have sought the intervention
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of mediators to negotiate rapproachement with you. I regret
puiting you to all this trouble”. Quite possibly, they expect that
he will ask pardon of them; and then give them a warm reception.
Lord Krsna leaves the bed-chamber, walks up to the throne and
getting seated on it accosts the gopikas in his usual kindly way.




PASURAM XXIV
PREFACE.

At Kuruksétra, Arjuna commands Krsna to drive his chariot
and station it between the rival armies which are arrayed for battle.
Krsna obeys him. Here, too, when the gopikas express their wish
that he should move out of his bed-chamber and walk to the throne
and be seated on it, Krsna, who is easily accessible to his suppliants,
shows himself incapable of gainsaying their request. He readily
accedes to it; and as he walks to the throne, Nilad&vi accompanies
him, pronouncing benediction. The gdpikas drink in the beauty
of his gait. And as he sits on the throne with one foot on the
footstool and the other resting on the thigh, the gdpikas notice the
redness of Krsna’s feet. They feel disturbed with gwlt that his
feet have become sore with the strain of walking which is forced
on him by their request. The gopikas, who have urged Krsna
to come out and be seated on the throne to consider the purpose of
their visit, now begin to chant benediction to him, forgetting to
seek the musical instrument ‘pagai’ from him. In Dandaka forest,
the Risis, who have gone to Rama to recount their sufferings at
the hands of the Raksasas and seek his protection, forget their
purpose when they see Rima’s exceptional beauty and tender
delicacy and begin glorifying him with their benediction. They
feel miserable that such a delicate-featured Rama is to be put to
the strain of walking. Similar is the reaction of the gopikas. They
imagine that when, he, as Trivikrama, measured the world with his
feet, his feet must have become red with strain. They feel that they
are as much hard-hearted and guilty today, as the one who made it
necessary for him to measure the worlds then. Unable to contain
this misery, they invoke protection for his feet.

Doubts may arise whether the gopikas, who are themselves
weak and are in anguish and who have come seeking his protection,
can secure safety for him; or how far it is proper that they should
pronounce benediction on him, There are two stages in the under-
standing of the true nature of self, and the true nature, form, attri-
butes and glory of the Supreme, and of the kinship between the
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self and the Supreme Self. The first stage is that of knowledge
and the second is that of love. In the first stage, knowledge of
the nature of God and of self leads to the conviction that God
is the Saviour, the Ordainer, the Ommscience and the Ommpotence;

and that the self has little knowledge and less power; and therefore
he needs to be commanded and saved. When this conviction is

fully established, knowledge ripens into love. What strikes them
first when they rest their eyes on the Supreme is His beauty. His

handsome features and their tender delicacy charm them. When
they thus fall under their spell, they forget that He is the Saviour

and that they are the protected: and they presume that they can
protect Him and take measures accordingly. This is the stage
of love.

We have seen the stage of knowledge in the previous Pasuram,
when the gopikas request Krgna to leave his bed-chamber and
come out The Supreme who 1s the Cause of the world permeates

all objects as the Immanent One: and assumes as His body
Primordial Nature (Prakrti), that has diversified tself in different
forms with varied names. When Srimannariyana, who reigns

in the Heavenly Abode, descends like us into the world as the

incarnations of Rama and Krsna, people bewitched by their beauty
sing their benediction from the depths of love The all-saving
Lord seems to the eye of intense love as one needing protection.

Thus the noblest activity worthy of pursuit appears to be the
pronouncement of benediction (mangajasasanam). During the
times of the incarnations of Rima and Krsna, although they are,
in fact, protectors of all, there are many who, out of their intense
Jove for them, have considered them as needing protection; and

80 are eager to pronounce benediction on them. When we worship
the Idols in our temples, we follow this tradition and pronounce

benediction on the deity at the end. It is well to know that the
benediction marks the culmination of all the preceding process of

worship. The gopikas have gone beyond the stage of knowledge
and entered the state of love; so they make no effort to enlist
Krsna's interest in getting rid of the evils that have befallen them;

nor do they seek his favour to get more of the good things of life.
They are content to Sing benediction on him with their hearts
filled only with love.

There are several others who, like the gopikas, have become
oblivious of their own nature and of God’s nature in their e)goess'ive
love for Him; and indulged in singing benediction on Him. During
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the time of the incarnation of Rédma, Visvimitra who knew Rima
to be the Supreme Self and who openly declared this conviction
to Dasaratha and others, took $ri Rama with him and gave him
all his wealth of divinely-potent weapons. Such a sage became
nervous about the safety of Rama and Lak§mana when they were
ready to fight Tataka and her hordes of demons. OQOut of his
intense love for them arose this concern; and he began pronouncing
benediction on them, ‘Swasti Raghavayorastu, and wished them
victory. King Janaka is a tattvavétta, a sage and philosopher
and karma yogi, a doer of works without attachment to them.
He must have known that 8ri Rima is the Supreme Self. But
when giving away the bride Sita to Sri Rima he apprehends that
when two such models of exceptional beauty join their hands in
wedlock, they may catch the evil eye and so pronounces benediction
on them.

Iyam Sita mama sutda sahadharmacharitava
Praticcha chainam bhadramté panim grhnisva panina.

“ This is Sita, my daughter. Accept her as your life-partner.
‘ Bhandramté,” May good attend on you.”

When sages like Vivamitra and Janaka have thus been deluded
by their love of Rama into nervous anxiety about his safety, it is
needless to speak of how Dasaratha becomes wholly shrouded
with that love and into what depths of agony it flings him. While
returning to Ayddhya after Sita’s wedding, Paradurdma intercepts
the party on the way and challenges Rama to prove his prowess.
Dataratha is thoroughly shaken with fright and piteously entreats
Paradurama to spare his son. Dasaratha knows that his son has
shown singular prowess in destroying Tataka, Subdhu and other
notorious demons and in shattering the bow of Siva; and yet,
overwhelmed with love for Rama, he fears that when Parasurdma

- throws the challenge his son is undone. When Dasaratha hears

that Rama has overcome Parasurdma, he revives with a sigh of
relief that he and his son are reborn. Thus does love throw

knowledge under veil. Of all his devotees, none knows so much
of Rdma’s power and sovereignty as Sita does. Even she expresses
concern for the safety of Rama and pronounces benediction on him.
When Rima goes with Sumantra in response to the summons of
Dasaratha from Kaikgyi’s mansion, Sita goes with him up to
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the threshold wishing him God-speed; and then invokes the pro-
tection of Indra who with his thunderbolt holds sway in the east
and of other Celestials reigning over the other different directnonst
(Adwdramanuvavraja mangala nyabhida  dhyusi). This attemp
at invoking protection to the Protector of the whole universe is no
offence. It is only an act of love. No wonder that Kausalya
invokes protection for her son as he goes into exile and showers
blessing and benediction on him: the mother does not perceive
the immense greatness of her son. The Rsis of Dandaka forest
have gained control over their senses and earned knowledge of
the Supreme; they realise that Rima is an incarnation of the
Supreme; and so they go to seek refuge 1n him. But on seeing
the charming beauty of the divine features of St Rima, all their
knowledge gets shrouded: and they surround him and pronounce
their benediction:

Tétam soma miva dyantam drstvavai dharmacharinah
mangalani prayumjandh parivaryo patasthire.

The moment the stage of love manifests itself, even great sages
find that their knowledge recedes; and the idea that God is the
protector and they are the protected disappears. They who have
come 10 seek protection from Him, themselves feel that they are
to provide protection for Him. Such reversal of relationship
is effected by love. When Hanuman, whose love for Rima is
exemplary, sees Rama for the first time, he exclaims with concern:
* Alas, why have you removed your ornaments? The exceptional
beauty of your bodily organs may easily catch an evil eye.” With
this anxiety agitating him, Hanuman keeps alert everafter to
guard Rama from possible danger. Rama’s beauty has thus cast
an illusion on such a scholarly sage as Hanumén that he thinks
that Rdma needs protection. Such 1s the strong influence and
power that love exerts. Jatayu knows that Sri Rima has killed,
single-handed, Khara, Disana and their fourteen thousand follow-
ers in the forest. But when Rdma in his search for Sita happens
to meet him while he is about to collapse, Jatdyu addresses her
as Ayusmin, thus blessing him to have 2 long Ife. S.ugrivas
love for Rama has no bounds. That is why he fears that anhis_ana
who comes from the enemy-camp may, if given shelter, p}lt Rima
to death. His love for Rama makes him forget Rama’s miraculous
prowess, although he has witnessed abundant proofs of it, in
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denuding seven trees of all their foliage with one arrow, in casting
the corpse of Dundubhi an incredibly long distance with a little
effort of the toe and in killing the mighty VAli with a single arrow.
Love thus makes us blind to the strength of those whom we love;
we are left with concern for those whose safety is assured. The
Raméyana is sprinkled throughout with passages of benediction.

Now, in the incarnation of Krspa, Dévaki and Vasudéva are fully
aware that their son, who is born with four arms holding the lotus,
the conch, the disc and the mace, is no other than the Supreme
Person; yet they desire that Krsna should withdraw this form for
fear that he may meet with danger from Kamsa. Enchanted by the
beauty and delicacy of his features, they are beside themselves
with love for him; and their love gets the better of their knowledge
of his strength: and they apprehend danger to his safety. It is
well-known how Nanda and Yasoda invoke protection and pro-

nounce benediction on Krspa, although they have witnessed several
of his miraculous feats of strength and valour. Pronouncing

benediction on the Lord is an act of deep love; and so it is not in
conflict with their knowledge of him. Those who worship an
idol installed in a temple, even while receiving all favours from
it, entertain anxious fears about dangers that may befall it.
Dhanurdas, a great devotee, used to carry an unsheathed dagger
pointed at his heart, so that he might put an end to his life, should
any danger befall Sri Ranganitha when he was taken out in a
procession. Dhanurdas felt that life was not worth living if he
could not prevent such a mishap to the Deity. Likewise, the gdpikas
who have come there with expectations to receive the help of
Krsna, feel guilty of causing him trouble, when they see how red
his feet have become by walking to the throne; and in their distress,
they sing benediction on him.

Anrivvulagamalanddy ! adipoyri
3enrariguttennilangai Settdy! tiral pofri
' ponraccagadamudaittdy | pugal pofri
kanrukunild verinddy! kalal pofri
kunrukudaiya veduttdy ! gunam pogri
venru pagai kedukkum ninkaiyil velpotri
enrenrunsévagame yetripparaikolvin
inriydm vandom irangelorempavdy.
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Summary.

Blessed be Thy divine feet with which Thou hadst measured
the worlds, received as alms from King Bali, who appropriated
the kingdom that was not his and gave trouble to the immortals.
Blessed be Thy strong arms with which Thou hadst blasted the
fort and the fine buildings of Lanka in the south and destroyed
Ravana and his hordes for the crime of carrying off Sita from
Thee! Blessed be Thy glory when with Thy outstretched leg
Thou hadst shattered to pieces the cart which, though originally
meant as a shield of protection, became a source of danger when
it was possessed by a demon! Blessed be Thy legs, stretched
apart, forward and rearward, and rooted to the earth, when Thou
hast cast, like a stone from the sling, the demon-possessed calf
against the demon-possessed wood-apple tree, thus killing them
both simultaneously! Blessed be Thy gracious love, which has
prompted Thee to raise the mountain Govardhana and hold it as
an umbrella to protect the cows and the gopalas from the heavy
shower of stones which Indra has caused in his wrath that the
sacrificial rites in his honour are given up. Blessed be Thy Vela-
yudha, which in Thy hand becomes so powerful as to root out
Thine enemies and yield Thee victory! We have come here to
sing about Thy heroic exploits and obtain the musical instrument
‘ pagai,” with which we can carry on our ritual. May Thou be
pleased to do us this favour!

1. Anyu ivulaga malanday adi potri

““ Blessed are the feet that measured this world then (at that
time in the past).” This paduram begins with the word ‘angu,’
‘then,” and ends with the word ‘inru,’— now’ *‘Then’ refers
to the time when King Bali has given trouble to the divine feet
of the Lord; and ‘now’ refers to the present when the gopikas
put Krsna’s feet to strain. Both times appear alike to the gopikas.
Thrice in the course of these thirty pasurams, in the third, seven-
teenth and twentyfourth, the story of Trivikrama is glorified.
There is close association between the incarnations of Srikpsna
and Vamana; and hence it is that they glorify Vamana so frequently.
Both these incarnations are noteworthy for they reach the zenith
of easy accessibility. Trivikrama has the unique distinction of
placing His foot on all, irrespective of their seeking such privileged
favour from Him or not. By his magnetic beauty and goodness,

26
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Srikrsna has cast a spell on the gopikas who give up their natural
inhibitions and social conventions, and ignoring the objections
.of their relatives and sacrificing self-respect, leave their homes
and flock to the feet of Krsna. In this respect Krsna is similar
to Trivikrama who has trampled under foot Bali’s pride. Bali is
highly egotistic; he thinks in his pride that he is the lord of the
world, which is not his; and that he is himself bestowing gifts and
not at the instance or prompting of God. By his association with
Primal Nature, the self develops egoism and thinks that he is the
doer and that everything is his. God alone can turn him away
from this vain egoism. The Lord’s feet alone can free him from
it. And{it is they that have made Bali realise that he is not
independent; and nothing that he has claimed as his is his. There
is none at that time to sing benediction to those blessed feet which
have conferred such a great benefit. Now, the gopikas recognise
how the sight of the divine feet of Srikrsna has released them from
the pride of sensitive femininity And this realisation brings
to their minds how Trivikrama’s feet have smashed similar egoism
in the past. And so theysing: “ Blessed be the feet of Lord
Trivikrama.”

Andal is the daughter of Peri-Alwar. All the Alwirs have
considered singing benediction on God as the highest end to pursue;
and among them Peri-Alwar is the foremost. - When he has the
vision of the Lord on the day of his triumph at the King’s court,
he begins singing the benediction “ Pallandu Pallindu” 1In a
similar way, his daughter Anda] pronounces benediction * Potri
potri” on Krsna as he comes out of his bed-chamber and ascends
the throne in the council-hall, for fear that he may catch an evil
eye. Though Vamana has done a great favour by sanctifying
all with His ouch, none at the time sings His benediction.
The gopikas, who regret this lapse, now supply the omission by
starting this hymn with pronouncing benediction on His feet.

With his beautiful and delicate lotus-feet, Vimana has measured
this world—this hard world, full of stump and shrub, rock and
hill, this insensitive world with a demoniac temper. 3t Davi,
the darling of the Lotus, flower-like in her tenderness of age and
delicacy of conduct and character, and her compeer Bhadévi,
do but gently touch His feet lest they should turn sore—so delicate
are His feet. And yet with such feet He measures the world!
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How gracious is His love that prompts Him to undergo this strain!
He does not merely touch this world; He holds it under His foot.
And this world which is thus measured is so insensitive that it
does not feel happy, much less does it express gratitude, that the
Divine foot has blessed it with Its touch. ~Still, Trivikrama measures
this insensitive and ungrateful world as though He does it for His
own benefit. He does it for establishing His right over the world
as His own. Neither the earth nor any other region seems to
feel the privilege of thus being claimed by Him. And Trivikrama
does not seem to mind this indifference. Bali goes into sulks
as he has lost his kingdom. Sukra, who knows Vimana to be
no other than the Lord, tries to the last to obstruct Bali from
making the gift. The celestials, filled with ecstasy that they have
got back their kingdom, leave the scene forgetting their benefactor.
Alas! none of them thinks of pronouncing benediction on those
tender and lovely feet, which have been put to such enormous strain.
The gopikas feel miserable when they think of this glaring omission.
Now, therefore, they make amends by singing the benediction.

2. senmrangu ttennilangaisettdy tiral potri

‘ Blessed be the strength that marched to beautiful Lanka
and destroyed it.”

The gopikas seem to feel more miserable when they think of
the strain the Lord’s feet suffered in the incarnation of Rima than
in that of Vamana. In Trivikrama the suzerainty over the entire
universe is manifest. As He raises His foot, Brahma reverently
washes it with water. That sacred water which washes His foot
becomes Ganga. Rudra holds Ganga on his head and thereby
becomes Siva. As Trivikrama’s sovereignty is established and as
He is worshipped by Brahma, Rudra and other immortals in this
incarnation, strain for His feet may well be endurable. But Sri
Réma is an entirely human incarnation;there is no admixture of
the divine in it. Even when Brahma, Rudra and other immortals
declare in one voice that he is God Himself, SriR&ma declines the
appellation and announces that he is only a human being. In
the incarnation of Vimana, the strain to the feet is limited to two
orthree steps.  But in the incarnation of Rama, there is no reckoning
of the distance he has covered on foot in hills and dales, plains and
woods, amidst wild beasts and wilder demons. He has had to
fight several battles with his weapons. So the gopikas sing
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benediction on Rima. Vamana subjugates Bali by casting the
spell of his beauty. Réavana is not to be so overcome; Rima
therefore has to overthrow him with his might. So the gopikas
bless his strength here. Vamana stations himself at one place and’
stretches his foot to measure the world. Raima has to walk the
entire distance to Lanka Senrangu, without the protection of
sandals for his tender feet. How much trouble has he endured with
his tender feet cut to bleeding on sharp stones! The hunter makes
his way to the lair where the tiger lounges and then kills it. Likewise,
Rama has to trace his way to Lanka where Radvana lives over-
coming several obstacles on the way—such as forts in the woods,
plains and waters—and then put an end to him. Réma has marched
to Lanka in the south (not minding that going south is inauspicious)
for the purpose of bringing Ravana to book. Reaching Lanka,
Rima does not at one stroke kill Ravapa. He slowly eliminates,
one by one, the close associates and kith and kin of Révapa, in
the hope that a change may come in Révana’s attitude. Réavana is
no ordinary demon. He never feels upset when all the celestials
hurl at him all the divine weapons they have procured by long
penance. He feels them to be as smooth and tender as drenched flowers
thrown at him by women when sporting in water. Rima wishes to
see if he can, by his superior might, make Ravana turnt owards him.
So he first destroys his fort, then his army; he kills his henchmen
and ministers, then his brother and finally his son; he shatters his
chariot, kils his charioteer and breaks his bow; he magnanimously
permits Ravana to go home and come back next day rearmed and
refreshed. When all these gestures failed to convert Rivapa
from hostility, he has no alternative but to kill him. Blessed
be that prowess with which Sri Rima exterminates, by degrees,
the might of Ravana, who figures as the conqueror of the worlds,
While the gopikas exercising their imagination feel anxious concern
for Rama apprehending harm for him, Rama seems to comfort
them with a show of his matchless prowess. Fearing that such
display might catch an evil eye, the gopikas pronounce benedic-
tion on his strength. When the Lord appears before Peri-Ajwar
(Andal’s father), Peri-Alwir begins singing benediction on his
arms to obviate the evil eye; then the Lord points at his weapons,
the conch and the disc, to assure him that they will prevent any
harm to hisarms. Instead of feeling reassured, Peri-Alwar pronoun-
ces benediction on the conch and the disc for fear that they might
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catch the evil eye. While the gopikas wish to pronounce benediction
on Ridma because he has over-strained himself in crossing
impassable woods and in attacking the mighty Ravapa, Rama
shows his prowess to them. And then the gopikas fearing that his ex-
traordinary strength might catch the evil eye, bless his strength itself
so that no harm might come toit. Rama’s strength is his shield of
protection; and the gopikas wish that strength to be free from evil
eye, “potri”. Their endeavour is like building a wall to protect
the boundary-wall, which itself is raised to protect the city.

They glorify Trivikrama and bless His feet that have subjugated
egoism. Egoism has a tendency to sprout forth again, even after
it is once overcome. In the incarnation of Rama, we see the Lord’s
magnanimity, in Himself marching forth to the place where egoism
originates and flourishes and in destroying it. This body itself is
Lanka. The mind in the body is Ravana. The ten senses are the
ten heads of Ravana. The Lord permeates the body and becomes
immanent in it and sets to damaging the mind, so as to make it
unfit for enjoying sense-pleasures; and then He kills egoistic pride
which rules the mind and establishes the supremacy of sattva
(tendency to purity), and sees to it that it devotes itself to His
worship. The gopikas bless the strength of the Lord which has
conferred the greatest favour on all. The attitude of mere sages
is: “SriRdma is our only Saviour and none else; and we are the
ones to be saved by him.” Not so the love-intoxicated gopikas;
they want to protect his strength themselves and so invoke safety
for it from the evil eye. After glorifying the two incarnations
of Vimana and Sri Rima, they recall to mind the more frightening
incidents in 3ri Krsna’s life and pronounce benediction on him.

3. ponraccagadam udaittdy pugal potri
“ Blessed be the glory of killing Sakatasura with a kick of the
outstretched leg.”

It is a mature, grown-up Rama, who has learnt the science
of weapons from boyhood and who has received the potent divine
weapons from Vidvamitra, that has killed Rivana. Kisna is a
baby of barely twenty-one days when Sakatasura comes upon
him. Yasoda takes the baby to the bank of Yamuna, arranges a
cradle beneath a cart and puts it in it, while she goes to the river
to fetch water. As the baby grows hungry, it begins crying and
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kicks its legs up. Secing that there is none near about to protect
the child, a demon finds it opportune to possess the cart and to
try to crush the child to death. This is a highly critical situation;
the child is helpless and there is none nearby to rush to his rescue. '
Then it is that the crying child’s outstretched leg touches the cart;
and with that touch the cart is smashed to smithereens. Yasoda
rushes back, picks up the child with great anxiety, kisses him,
hugs him to her bosom and invokes protection for him. The
child Kysna’s foot has earned greater fame than the foot of Vamana
or the foot of Rama. This auspicious foot has saved Krsna just
at the start of his life and given him to us. This foot has not been
stretched with the intention of killing Sakatasura; the child crying
in hunger naturally kicks its legs up; unexpectedly, and quite
casually, the foot grazes the cart and brings it down with a crash.
It is this auspicious foot that is our refuge. In fact, it has saved
the Lord Himself. This Lotus-foot provides protection not only
to the self which belongs to the Supreme Self but also to the Supreme
Self to whom all belong. S8ri Rama who is grown up and mature
in wisdom kills Subahu and spares Maricha, when they attack
him. He makes Surpanakha free after disfiguring her. By not
exterminating his enemies, he brings himself into danger later.
But the little foot of child Krsna put an end to Sakatasura. How
glorious is that foot! Thus the halo surrounding that foot is brighter
than that associated with Trivikrama’s, than that connected with
Sri Rama's strength. So the gopikas sing benediction on it to
ward off the evil eye. The palm of 8ri Rama is hardened by his
holding the bow always. The foot of 8rikysna is hardened by his
kicking the cart. The glory of his foot is this hardened part; and
on it they sing their benediction. Vamana subjugates egoism and
keeps it under his foot; thereby suggesting that egoism attains
sanctity when it surrenders at the Lord’s feet, when “ Aham ”
becomes * Daspham.” Egoism is the result of lack of discrimi-
nation between the body and the soul. On a close scrutiny of
the mind, the root of egoism is traced to the tendency of pride
(rajoguna), which again results in avivéka, unwisdom. It is this
egoistic unwisdom that is presented in Ravapa and that is killed
by Rima. Ignorance (avidya) is connected with Karma (works).
The story of Sakatisura deals with the destruction of Karma.
*8akata’ means ‘a cart’; ‘cart’ is a means of transport from
one place to another. The cart which conveys the Jiva from one
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body to another is Karma. It is on account of Karma that the
self assumes strange and different bodies. And this cart of Karma
has two wheels, one of past sins and the other of future sins. All
works, both good and bad, done during innumerable births from
beginningless time, pile up to form sanchitakarma. All works,
both meritorious and sinful, performed during the present life-
time, the results of which will be experienced in the future birth,
constitute dgamikarma. These two, sanchita and agimi, are the
causes of births in the world. Karma therefore can be compared
to a Sakata (cart). *Sakata’ means * that which shatters happi-
ness.” It is Karma which shatters the bliss which the self enjoys
in union with the Supreme. It is karma which throws the self
into samsara, bondage to birth-and-death. Hence Karma is
called Sakata. Only when it comes into contact with God’s foot

does it crumble and fall down. The halo associated with His
foot is owing to this great benefit of redemption from karma that
it gives. At this stage, the gopikas recall to mind a situation
which has involved Krsna in a more serious crisis and they sing
benediction on his feet.

4. Kanru kunild verinddy kalal potri

* Blessed be thy outstretched legs when thou flingst, like a
stone from a sling, the demon-possessed calf.”” Kamsa commissions
several demons to put Krsna to death. First Pitana and then
Sakatasura attempt to kill him in his childhood; but are killed
by him, instead. But Kamsa does not give up his efforts. When
Krspa grows into a boy and is engaged in tending the calves in
the forest, two demons come together; one enters into a calf and
the other into a wood-apple tree. The demon-possessed calf is
Vatsdsura and the demon-possessed tree is Kapitthasura. Sri
Kysna easily discovers their evil design; he devises a plan by which
he can destroy them both at one stroke. Catching hold of the
four legs of the calf in his grip, he flings it at the demon-possessed
tree, like a stone from the sling. When he flings it, he stands
with his legs apart, one to the fore and the other in the rear. The
gopikas invoke safety to those legs. They are frightened, when
not one enemy but two come together to attack him; but when
Kpspa strikes one against the other, both the enemies get killed.
The sturdy steadiness of his feet gives the necessary swing and
force which bring about the death of both on mutual impact.
So they pronounce benediction on his feet.
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Even when egoism is dead, residuary tastes and latent tenden-
cies still cling to the mind, and divert it to objects of sense, and
become a hindrance to contemplation on God. Thus are they
encmies of God; and God alone should destroy them. Vatsdsura
is that latent taste; and Kapitthasura, the incipient tendency.
Calves persist in their attempts to taste things. Velaga fruit,
wood-apple, is noted for its agreeable smell or scent.. By striking
one against the other, Krspa has put an end to both the latent
taste and smell simultaneously.

5. Kunru kudaiya veduttay gunam potri

* Blessed be the Lord’s graciousness which has held the moun-
tain aloft as an umbrella.”

Indra develops egoism not only in regard to mundane affairs
but also in relation to V&dic rites and spiritual matters. In the
situations already cited, Kysna saves himself or his dependents
by killing the attacking enemies. But here his own people, the
celestials, turn against his suppliants, the gopas, and bring disaster
to the latter; in such situations protecting his suppliants turns
to be a hard task. When, in the past, Indra suffers a miserable
plight having lost his realm, Vamana endures trouble and humiliation
and, begging Bali for a favour, succeeds in restoring to Indra
his kingdom. Restored to his former glory by his favour, Indra
fattens on his share of sacrificial offerings and altogether forgets
that the Supreme is the real Enjoyer of all sacrificial offerings
and the true Purveyor of all the fruits thereof. When Lord Krsna
is in Vrépalle, Indra loses sight of the Lord’s sovereignty over
all and His all-pervasiveness. Indra arrogantly presumes that
he is the power behind the rain; and the sacrificial rites performed
by Yé&davas for rain are in his honour. Whatever be the wish
of the devotee and whoever be the deity worshipped, the fulfilment
of the wish is granted, through that particular deity, by the Supreme,
who is immanent in all the deities. Whatever sacrificial rite is
performed to the honour of whichever deity, and whatever offering
is made, God as the Immanent One receives it. But Indra, though
himself a dependent of the Supreme, has unfortunately become
obsessed with egoism and felt that he is receiving the offering
and that he is giving the boons. In the same way as we develop
a sense of vanity that we are doing and enjoying worldly things,
Indra has developed a similar pride in the matter of V&dic rites
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It is to mitigate Indra’s arrogance that SriKrsna dissuades
the Yadavas from making sacrificial offerings to Indra for the gift
of rain; instead, he suggests that they should offer worship to
Govardhana mountain, as it is that which gives fodder and protec-
tion to the cows. Indra has thus been denied propitiatory offerings;
and hunger and hurt pride drive him to vengeance. He begins
persecution of the gopalas and cows by ordering a heavy shower
of stones on them. Indra, no doubt, is Krsna’s protege; and it is
Krsna who has stopped the sacrificial offering to him; but provoked
to anger by this denial of food, Indra persecutes Krsna’s depen-
dants, cows and the gopalas. Krsna shows extraordinary conside-
ration and forbearance towards Indra. He treats Indra as a mere
hungry child pelting stones in peevishness. He knows that as
soon as the hand wearies with strain, the flinging will stop. So
Krsna does not become angry with Indra, but gives protection
to his people and cows by lifting aloft the Govardhana mountain.
The mother prevents the child suffering from indigestion from
taking food; that child becomes wild with hunger and tries to
beat the other children. But the mother, while giving protection
to the other children, patiently bears with the irate child. In
the same way, Kysna shows his intense love for his dependants
and patient endurance towards Indra.

When Bali becomes egotistic, the Supreme comes down,
changing His natore and form, occupies Bali’s realm and makes
it His own and placing His foot on him suppresses his arrogant
egoism. When Révana is swollen with pride, the Supreme extermi-
nates him completely. But Indra is not like them. He knows
his true self; he has surrendered to the Supreme. But a temporary
lapse has given room for egoism to possess him. His egoism is
to be put down without causing him harm, or, much less, destroying
him. So Krsna waits till Indra exhausts his vengefal ire and
gives up the shower of stones. Meanwhile, he gives portection
to his people by holding the mountain aloft as an umbrella. Indra
comes to himself and makes amends for his folly. He goes to
Krsna as a penitent, and drenching Krsna’s head with Kimadhé&nu’s
milk performs his coronation as ‘Govinda’.

To offer protection from a shower of stones, a stone-unbrella
is necessary; so Krsna has held the mountain aloft as umbrella.
How apt is his devicel. If Indra rained torrents of water, instead,
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Krsna would have lifted the sea itself as the umbrella. In the same
way as stones got mixed up with the mountain, the waters would
have merged in the sca. How wonderful is his forgiveness! how
great his patience! how boundless his love! The gopikas recite
benediction on these excellences of Krsna, all the while feeling
distressed that his delicate fingers must have swollen with the
strain of lifting and holding the mountain in position. To the
Almighty Lord, throwing a ball, flinging a calf and lifting a hill are
equally easy. But the gopikas, out of their extreme love, feel concer-
ned and pronounce the benediction.

There is an esoteric significance underlying the lifting of the
Govardhana. The Supreme is immanent in the souls of all objects.
The names concerned with the body such as “ Rama” and
“Govinda™, *“ Brahmin ™, * Ksatriya™ and ‘human being’ extend in
their meaning up to the soul. The soul is neither Brahmin, nor
Ksatriya; but when we say * a Brahmin ™ or “ a Ksatriya ”, the names
are applicable not to the body but to the soul. To the philosophers,
these terms indicate the Supreme immanent in their souls. When
we call one ¢ a Brahmin *, the term indicates the Supreme immanent
in the soul of the man with the body of a Brahmin. In every
object exist these three—the primordial nature (prakgti), the self
(jiva) and the Supreme Self (Paramdtma ). The most essential
of these three is the Supreme Self; and depending on Him is the
self; and closely clinging to the self is the body. Thus viewed,
all words serve to make Him known. When we utter the word
‘cow’, the word means the Supreme that is immanent in the soul
that has taken the body of a cow. Lifting the Govardhana moun-
tain is significant; it makes us to know that all words propound
the Supreme. ‘Gou’ means ‘cow’; also it means ‘word’. The
meaning of the* word’ is not confined to the external form it extends
to the soul within it and to the Supreme that is the soul of the soul.
*“ Govardhanam: flourishing of the word ”, takes place when this
extensive meaning of the word is understood. The sacrificial
rite to Indra does not apply to Indra. It applies only to the
Supreme immanent in Indra and this is what Krsna has proved by
lifting up ¢ Govardhana’,

6. Venru pagai kedukkum nin kaiyil vél potri

“Blessed be the V&layudha, the shining spear which, in your
hand, is capable of subjugating and destroying enemies.”
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As soon as the storm of hail ceases, Krsna sends out all the
gopélas and the cows and deposits the mountain in its original
place; and then takes up the Velayudha in his hand. It is this
spear that the gopas use both when they fight their enemies and
when they kill the wild animals of prey while guarding their herds
of cattle. In the incarnation of Rama, the weapon wielded by
Rama and his followers is the bow; in the incarnation of Krsna,
the weapon handled by Nandagopa and his retinue is the spear,
Véldyudha. In their excessive love for Krsnalthe gopikas have
so long praised the glory of Krsna and sung their
benediction on um. Now they fear that such lavish praise itself
may work as an evil eye; and so they divert attention by saying
that this glory is not the result of anything exceptionally creditable
in Krsna himself; it is the great efficacy of the weapon,
Veldyudha, that has earned victory over his enemies; and so they
bless the weapon. Krsna’s handsome arms attract the evil eye
even when bare; with the weapon Vélayudha adorning the hand
there is absolutely no escape from the evil eye. So they invoke
protection on his weapon. It is quite enough if Krgna holds the
weapon  On seeing it, the enemies themselves become disspirited
and get defeated and frightened to death. He need not wield it
against them. It is to suggest this idea that the gdpikas say,
Un kaiyil vel; * the Vélayudha in your hand and not the Vélayudha
you have used agatnst your enemies *. It is only on rare occasions
when his favourite devotees stand in impending peril that he forgets,
in his rage, his normal character as a gopala. One such occasion
arises when, to save Partha, he breaks his pledge and plunges into the
battle field armed with his disc against Bhisma. But normally,
he does not relinquish the Vélayudha. Peri-Alwar is privileged
to have a direct vision of Srimanniriyana and he pronounces
benediction on the disc, dliyum pallandi. Likewise on seeing
8ri Rama he blesses his bow: Sdriga mennum villandan tannai pallg-
pdu. Likewise, Godadevi visions Lord Krsna and invokes benedic-
tionon Vélayudha; vel pofri,

Lord Krsna impresses not only as an incarnation of God but
also as an exemplary acharya (preceptor). In order that he may
protect the spiritual harvests in the fertile lands of his disciples’
hearts, the dcharya always holds, while giving spiritual instruction,
the Valayudha of Upadéia mudra, the posture of the palm with
the tips of the thumb and forefinger joined and the other fingers
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stretched out. In their deep love, the gdpikas forget that this
mudra is their Savour, and pronounce benediction on it. The
greatest favour that the Supreme confers on individual selves is.(1)
bringing about the destruction of Karma, ignorance and egoism,by
imparting, through the achérya, the illuminating knowledge that
all objects are instinct with Him, and that all words are His names;
and (2) nullifying the residuary tastes and latent tendencies for
sense-pleasures. Mindful of this great boon, the gopikas invoke
blessings on the weapon that he holds in his hand.

7. Enpenru un $evagamé yé{ripparaikojvan:

“Thus and thus do we glorify your heroic exploits; we have
come to obtain the ‘parai’, the musical instrument, from you .

*“ We are not so ill-natured as to give up singing benediction on
your exploits after we have our wish fulfilled. Our objective is
realised only when we sing your heroic exploits always’’. This
glorification is not a means to a different end ;it is an end in itself
and to bring out this idea they say, Enrenyu * thus and thus".
Under the intoxicating influence of love, they repeat the same word
again and again. This is a type of madness. Peri-Alwar begins
with * palldngdui’ and goes on repeating it till the end of his hymn of
benediction. Gddadévi, likewise, begins with “ pogri” and unable
to restrain herself repeats it six times, and still goes-on uttering it.
It is fear and concern for the Lord’s safety that prompts the devotees
to sing the benediction. As there is no end to their nervous anxiety,
there is no end to their singing the benediction, either. Such is
their deep concern prompted by love that it can never be allayed;
and consequently the benediction also goes on without end.

To the worldly people, a meal satisfying the six tastes of the
palate gives the greatest pleasure. Similar happiness is provided
to the minds of the devotees by the word ‘pafri; ¢ mangalam’'; and
$o it is repeated six times here; 1. adipofri; 2. tiral popri;
3. pugal potri; 4. kalal potri; 5. gunam popri;  and
6. vel pori, The gopikas sing about the heroic quality
of the Lord, so that their fear of the enemies may abate.
In the Lord‘s valour lies their strength. Some may question the
propriety of introducing heroic anecdotes of Vamana and 311 Rima
while singing the glories of Stikrsna. The sports indulged in by
Krsna are not dissimilar to those in other incarnations; they
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all relate to the one Supreme. Yasoda makes no such
distinction; she calls Krsna occasionally by the names
of ‘Vamana’ and °‘Ramachandra’.  Remembering that
Sri Rama has been borne in his mother’s womb for twelve
months, Yasoda observes that she has borne Kysna for twelve
months before he is born. Making no distinctions in the incarna-
tions is common to all of them in those days. That is why Andal
also glorifies Trivikrama in the third Pasuram (‘ Ongi yulagalanda )
and 81 Rama in the fourth Paduram (‘ 3Gragamudaitta’) and Sri
Krspa in the fifth Pauram (‘ayar kula ttinil tonrum’). The
gopikas approach Krsna, expecting two favours; one for them-
selves, leave for the glorification of the divine story of Krsna;
and the other for the villagers, bestowal of ‘parai’ or musical
instrument, needed for the ritual which brings them rain. Hence
they say they have come to praise him and to take ‘ parai’ from
him: ¢ yeyriparai kolvan.

8. Inru yam vandom irangu elorempavay

“ We have come today. Bestow your mercy on us. So long
we have been under constraint, unable to secure the permission
of the elders. Today we have their consent. Whether we will
have this freedom tomorrow is uncertain. This day will not come
again. Therefore do favour us by granting our request.” The
day we feel inclined towards God, that very day we must try to
attain Him and make no delay. ‘It is we, who have come to
you; we, who are worthy of enjoying you and of being enjoyed
by you; we, who camnot live without attaining you; we, who
cheerfully face and endure troubles and difficulties in reaching you.
And note, while it is you who should come to us, we have come
to you against our nature and propriety. Still, you forget your
nature and remain indifferent, without coming half-way to welcome
us, What we have so far accomplished does not bring us fulfilment.
Your mercy alone avails as the means. We know that we ought
not to have come out. But we have come to you, even because
we cannot restrain ourselves from coming cut. Do not get angry
with us for this lapse that we have ventured out. Pray, do treat
us with mercy. Neither our devotion nor our surrender to you
is a means to attaining you. Your grace alone is the instrument
that enables us to attain you. Once in the past you have yourself
come down and taken the trouble of measuring and occupying
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the world with your foot, so as to claim all the creatures as your
own. We have now obviated all that strain to you by coming
to you. Won’t you be considerate to us! To take possession
of Bhiidévi, you have had to transform yourself as a dwarf and
go abegging. To regain Sita, you have had to undergo all the
strain of trudging a long distance to Lanka and yanquishing a
mighty foe. Today we come to you, unable to endure the thought
of giving you any trouble. Do please accept us.

Knowing that it is improper and against our nature to venture
out, we have come to you unable to restrain ourselves. We have
come, because we cannot endure the thought of giving you trouble
to walk to us. We have come, because of the anxiety that, if
we miss this opportunity, we may not get another. We also know
that our coming to you does not enable us to attain you. We
know that your mercy alone avails, as the only means of attaining
you. It is up to you now to take us. We have no alternative.
Pray, be considerate!”




PASURAM XXV

PREFACE.

Lord Krsna is highly pleased with the gopikas, who are singing
benediction, for their love and for their excellent power of
expression, and tells them: * O gopikas! you wish me all happiness,
prompted by your inborn love for me. T am glad. But you
have taken a lot of trouble in walking to this place in this dewy
night. You say that you have come here with the sole object
of singing the benediction. If you have any other wish, please
let me know. T shall certainly fulfil it.” The gopikas say in
reply! * Night and dew have not given us any trouble as we
are engaged in singing about your attributes. OQur main objective
is to sing you benediction Should you like to help us, give us
the musical instrument needed for the rite that we are performing
for the benefit of mankind. We know our nature and your nature;
so we are content with singing you benediction.” Thus they tell
him that they know the secret of his incarnation.

In the Fourth Chapter of the Gita, knowledge of the secret
of incarnation is mentioned as one of the means of attaining God,
along with Karma Y6ga, Bhakti Yoga, Jiiana Yoga and Prapatti
Yoga. In Pasuram XXIII it has been elucidated that the Causal
Phenomenon manifests itself as the objective world; and thus all
objects are instinct with the spirit of God. Nothing can exist
without Him. In Paduram XXIV the gopikas establish that all
words and sounds intimately concern Him end that therefore
singing His benediction is the highest end worthy of pursuit. In
this P4suram, they disclose that they know Krsna to be that Supreme
Being.

It is not possible to attain God with this body and in this
mundane world, This can happen only in the Infinite Space
(Paramavyoma) or in the Heavenly Abode (Paramapada), names
by which 3ri Vaikuntha is known. Then how can those illustrious
persons, who cannot live without attaining God, endure in this
world? It is with this consideration that God, besides pervading
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everywhere as the Immanent One, mercifully incarnates in this
material world in a divine body unconnected with primordial
substance, and without giving up His nature and attributes, with
which He abides in the Heavenly Abode. When He thus descends
to us, we cannot distinguish Him as He will be one amongst us.
Only those great saints, who regard every moment of separation
from Him as an endless eon, will be able, by His grace, to discern
Him. It is for such saintly people that the Birthless One takes
birth. To the unfortunate ones He appears as a human being;
and so they hate Him and get destroyed like the insects that fall
into the fire. The saints know Him as God in human form and

gain salvation thereby. Remaining in this material world, it is
possible for the people to experience the Supreme with all His

auspicious attributes, only in His incarnations and in the Adorable

idols in temples. Those who deserve His grace know the secret
of His incarnation, and consequently they will have fulfilment of

their wishes and freedom from unwanted things here itself. Those
who fail to apprehend the secret of the incarnation and those
who scorn it go to ruin. Those who are indifferent are carried
away by the current of their own works (Karma). Lord Krspa
teaches Arjuna this very truth when he says:

“ Janma karmacha me divyamevam yo vétti tattvatah
Tyaktva deham punarjanmanaiti mameti sarjuna.

Those who truly know my divine birth and works will have
experienced me in this birth; and after they shed their mortal coil,
they will have no more births. They will abide with me.” The
Upanisads declare: “‘ ajayamano bahuthd vijayate: Though by
nature unborn, He takes birth in manifold ways.” * Sau 3réydn
bhavati jayamanah: That Supreme Self by His sheer will takes

birth; and purveys or becomes the Good.” Thus the Supreme
has no janma; and commits no karma. Out of consideration

for us and unable to endure the sight of our ruin, the Supreme
manifests Himself, now and then, in this world of Primordial

Nature. He does so by His own will and without giving up His
nature, and in a divine body that is not influenced by Prakrti.

As He is born like us and moves amidst us, enjoying food and bed
and other sense-pleasures, we, the common people, are unable to
understand His incarnations. Those who know the secret of
His birth and deeds attain Him here and now, and enjoy the fruits
of such attainment.



PASURAM XXV 417

In a similar way, those who know the secret of the Deity
adored in the temple realise the fruit of attaining Him. The
gopikas earn salvation because they know the secret of Lord Krsna’s

incarnation. Godadevi knows the secret of the Adored Deity
and obtains salvation. Those who have attained full spiritual

experience in the glorious Incarnations and in the Adored Deities,
earn liberation while alive. The gopikas glorify the secret of
Krsna’s birth and say that thereby they feel happy that their tribu-
lation has come to an end.

The form of the Adored Deity presents itself in the heart by
chanting the incantation into which initiation is given by the
achiarya. The Supreme Phenomenon, which is beyond reach,

becomes easily accessible to those who love It; to the gopikas
in the form of Krsna and to Godadévi in the form of the Adored

Deity, Sri Ranganitha. By constant meditation on the meaning
of the Mantra, the Form will become manifest before our hearts.

Only when we experience this secret can we attain God, even
while we are in this material world. That is what the gapikas

know and experience; and that is why they sing of Krsna’s birth.
So far they have sung about Krsna’s destruction of Piitana, Sakati
-sura and other such miraculous exploits. Now they sing about
the birth of Krsna and the destruction of Kamsa.

It is surprising that the Supreme Self who has no limitations
and who is the Perfect. One and the Sole Ordainer should appear
as an imperfect person, subject to limitations and liable to be
ordered about as one in the pageant of His own creation. Bound by
our Karma, we suffer the sorrows of life beginning even in the womb
before birth. How very astonishing that He chooses to undergo
the same miseries of birth—all out of love for us! The Alwirs
have thought along these lines; and reflecting on the way in which
Krsna has incarnated and grown, and charmed by His overflowing
love, they have often fallen into a swoon. The gopikas, likewise,
lose themselves in happiness when they come to think of the manner
of Krgna’s birth. It is not mere infatuation for Kyspa that the
gopikas feel; it is love inspired by knowledge. Knowing Krspa
as the Supreme who has come down to earth so as to be easily
accessible, the gopikas wonder at the consideration and pity he
shows them for the trouble they have undergone in walking a
few steps to reach him. Their trouble is an infinitesimal part
of the trouble he has taken for them.

27
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Orutti magandy pirandu, oriravil
orutti magandy ofittu valara
tarikkilanagi ttan tinguninainda
karuttai ppilaippittu kafican vayittil
neruppenna ninra nedumdale! unnai
aruttittuvandom, paraitarudiyagil
tiruttakka 3elvamum 3évagamum yampadi
varuttamum tirndu magilndelo rempavdy.

Summary.

O Krsna! In fulfilment of the wish of peerless D&vakidevi
that she should become the mother of Bhagavin, you took birth
as her son, holding the conchand the disc, and the mace and the
lotus, in your four hands. On that very night after birth, you
became the son of Yaddda, that lady of unequalled glory who
enjoyed to the fullest extent all your miraculous sports as a child,
and who had the privilege of binding and chastising and controlling
you. While you thus grew clandestinely in Vré&palle, you foiled
every evil attempt designed by the envious and wicked Kamsa;
and becoming a thorn in his side, you killed the man who wished
to kill you. You are extremely fond of those who seek your
protection; knowing this, we have come desiring you alone. If
you are so pleased, give us the ‘ parai’ Fatigue yields place to
bliss, when we sing of your magnificent affluence, which Laksmi
herself might covet, and of your many heroic exploits.

Commentary.
1. Orutti magandy pirandu :

“ Bornas son to one woman ”

The gopikas refer to the birth of Krsna as the son of Davaki-
dévi. One man, Dasaratha, becomes the father of four sons,
Rima and his brothers, as a result of his fasting, penance and
sacrificial rites. Four people by their austerities claim one as
their son; the four are Dé&vaki and Vasudéva, Yassda and Nanda:
and the son is Krsna. Sri Roma is born as any other human
being; and so Kausalya is an ordinary mother. But Devaki is
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unique among mothers as she begets the Supreme Person Himself
without any change. She carries in her womb * The One without
a Second,” the * Ultimate Cause ’; and thus becomes the one without
a second, the one without an equal among mothers. The gopikas
refer to D&vaki as ‘Orutti, a woman,” following the tradition
that adorable persons should not be mentioned by name. Davaki
is privileged to have as her son the Mother and Father of all the
worlds and all the elements. The Ordainer and Lord of the entire
creation chooses to become her son, so as to fulfil her wish; in
fact, He considers that being known as ‘ D&vaki's son ’ is a feather
in His cap, a mark of great distinction. Ignoring His nature
as the Unborn, he prepares to undergo the sorrows of life in the
womb in the same way as those bound by Karma. This is different
from descending to the earth expeditiously to save Gajéndra;
and from bursting forth from a Pillar to save Prahlada from peril.
The gopikas are astounded at the immensity of his love for his
devotees. The expression ‘born as son’ suggests that he is an
obedient son. Réama is well-known for his strict adherence to
his father’s words. But he is already grown up, educated and
wise, when he displays this virtue of honouring his father’s words.
But Krsna carries out the command of his parents the moment
he is born, when they want him to withdraw from his form the
arms holding the conch and the disc. How implicit is his
obedience!”

2. Oriravil orutti magandy olittu vajara :

“Becoming the son of another woman the same night, and
growing up in secret”. Denied the privilege that ordinary children
have, he is carried soon after birth on the same night to a different
place to become the child of a different couple. That night too
is ‘without a second’ in the same way as Dévaki and Yadoda are
without equals. That is the night when the Supreme Lord has
descended into the region of Primeval Nature with conch and
disc, symbols of His supremacy, on His person. That is the night
when Lord Kysna has arisen dispersing darkness and breaking
the fetters not only of his parents in the prison but also of all those
bound and grovelling in darkness. That is the night when the river
Yamuna has parted, yielding a way. That is the night when Lord
Krsna who is to kill Kamsa has seen light. This is a unique night, the
like of which has not appeared before and will not appear hereafter.
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Krsna experiences the sad lot of not enjoying even one night at
the place of his birth. There is no scope of his parents'sharing
the good news even with a few, let alone the rejoicings of a public
ceremonial connected with child-birth. Look at the misfortune
that the Supreme Lord undergoes for our sake. When He descends
into the region of Primeval Nature, our Karma brings Him down
to a par with us. When we ascend to His region of everlasting
glory, His mercy lifts us to a par with Him. Our birth takes us
away from Him. His birth brings us close to Him. If we become
aware that His birth is for our sake only, the fetters of our birth
break off of their own accord, in the same way as those binding
the legs of Dévaki and Vasudéva have fallen off. One who exists
everlastingly, One who lives in a region beyond the jurisdiction of
time, comes into a world that is subject to the power of time and
at a time which lends itself to be specified as night.

Born thus, Krsna immediately changes into the son of Yassda.
Though he is only brought up by Yasoda, he behaves as if he is
born of her. Though born as the son of D&vaki, he has not cried
there nor has he sucked her breasts. It is only after he reaches
Yadoda’s side that he cries and sucks milk from her breasts, Itis
more appropriate, therefore, to call him the son of Yassda. Krsna
consider~ Piitana, who has come in mother’s disguise, as his own
mother and sucks milk from her bosom with great gusto of love.
Will he not regard Yododa as his mother when, with great love, she
takes him on her lap and fondles him as her own and suckles him
with all her heart ?

Among the mothers of Bhagavan, Yasoda is greater than
even Dévaki. It is Yadsda that has enjoyed to the full the sweet
pranks, pastimes and sports of Krsna from his childhood till he has
grown to sixteen years of age. It is she that has commanded the
Supreme Commander of the universe. Itis she that has threateningly
bound to a wooden mortar the Lord who binds and punishes all
sentient beings. It is she that provides him with a stick and the
lunch-basket and orders him to take due care of cows and graze
them in the woods. It is she who eagerly looks forward to his
return; and who rejoices when she sees the boy return with his
soft shining hair covered with dust. It is she that loses herself
in happiness and flatters her good fortune that she alone is ‘the
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mother, and none in the world can stand comparison with her.
That is why the gopikas refer to her as ‘orutti’ “some woman ”.
It is Yaddada’s good fortune that gets reflected on Nanda and makes
him the father. Vasud&va whose hand has been clasped in
marriage by Dévaki has not received such fortune as Nanda,
whose hand has been held by Yasodain wedlock. When visitors
ask Krsna ,while swinging him in the cradle, who his father is,
Krsna looks at Nanda and in a halting way, stammers the words,
“That is father”. It seems Dévaki has felt miserable that she
and Vasudéva have not had that privilege. How exceptional is
Yasoda's good fortune!

Kamsa was dead long ago. But Gddadévi fears him so much
that she hesitates to mention as whose son Krsna is born and as
whose son he is brought up. So she says that he is born the son
of ‘one woman’ and is brought up by ‘another woman’. He is
not privileged to remain at the place of his birth. It is not given
to him at least to grow freely and happily, without being shrouded
by secrecy, in the place to which he is brought. Nanda and his
people take measures to hide him from the sight of demons, lest
he should come by danger. Despite their precautions in bringing
him up in secrecy, they are unable to obviate dangers. Yaidda

is so alert in protecting her son that she refuses to show him even
to the immortals who, knowing him to be the Supreme Lord, come

from the celestial realms to see him of all this because of her fear-
danger to him. When she is so cautious about showing the child
to known friends, will she ever allow him to be shown to opponents ?
When any one calls, Yadoda tells him that Krspa is out,
even though he happens to be in the house.  Such is the secrecy
in which he is brought up. The gopikas feel unhappy that One
who has descended to the world so as to be freely enjoyed by His
devotees has had to be brought up in such utmost secrecy. How
disconcerting ! Mantra (incantation) is the mother of Bhagavan. In
the same way as the infant nestles close in the mother’s womb,
Bhagavéin who cannot be confined within limits and who is
beyond the reach of words or mind, becomes subservient to Mantra.
Krsna has two mothers, Dévaki and Ya$oda. Likewise, there are
two principal incantations: Narayana Astaksari and Vasudéva
Dvadataksari. Of all the names applied to God, there are two
which indicate His all-pervasiveness—Vasud&va and Nardyana.
That is why $ri Sankara, too, elucidates the meaning of the term
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Bhagavan by making use of the words ‘ Nariyana ' and * Vasudéva ’
only. * Nara” means * all the everlasting objects ” and ** Ayana ”
means ‘ Support.’ Thus ‘ Nardyana' means *‘ the support of all
objects.” It is the Supreme Brahma who supports all objects
and who is immanent in them; and that Supreme presents Himself
in Narayana Mantra. That Mantra is D&vaki. The Supreme
Self is born of Dévaki with all His heavenly symbols in tact. In
the same way, through Nardyana Mantra are propounded the
nature and form and all the attributes and glories of the Supreme
Self. Yasoda is Vasudeva dvadaddksari. In this mantra, the
God-phenomenon does not manifest Itself so clearly as in Narayana-
Mantra. But this mantra is easily accessible to all. The same
Supreme who is so explicitly declared in the term ° Nardyapa’
is presented implicitly inthe term ‘Vasudéva.' The Supreme
has descended into this world, making Himself submissive to
these two incantations.

It might also be said that one of the two mantras is Gayatri
and the other Nardyanastaksari. It is Nirdyana who penetrates
through the orb of the sun, that is worshipped in Gayatri. He
becomes manifest in the globe of the sun which is directly visible
to us, in the same way as He has appeared before Davaki with
conch and disc in His hands. The same God is propounded in
Niérdyana agtaksari also. But in this mantra there is no visible
outward manifestation; the same form shines but within our hearts
and so appears to be growing in secret. The Supreme shines
immanent in the self; and the self resides in the body. Thus the
Supreme lies hidden in the body and protects the self. Becoming
submissive to Primeval Nature, the self behaves like the mad son,
who attempts to kill the mother, because she has come in the way
of his killing himself. The fond mother avoids appearing before
her son lest he should kill her; at the same time, she keeps alert
and by some device manages to save him from killing himself.
If the Supreme appears before the self, the latter will try to kill
Him; if He does not, the latter will kill himself. So the Supreme,
becoming immanent, keeps an alert watch on the self. The self
imagines that he is independent in all affairs; and this is sheer
madness. Fearing this mad self, the Supreme lies hidden as the
immanent. In a similar way, Lord Krypa grows hidden under
the care of Yaioda.
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3. Tarikkila nagittdn tingu ninainda karuttaippilaippittu.

“ Foiling the evil designs of the envious and malignant Kamsa -
Kamsa does not directly see Krsna; nor does Krsna appear before
him. Yet hearing from Nérada that his enemy is growing up in
Vrépalle, Kamsa is unable to endure the very thought of it. Egoism
is the attachment to the body; it is the result of identifying the
body with the soul. Kamsa is that egoism. Egoism cannot put
up with the very mention of the Supreme. Narada and his ilk
are the sages. When they say that the Supreme Being exists,
egoism becomes furiqus at that very thought and attempts to kill
Him. Kamsa finds no security in the thought that Krsna can
do no harm without coming before him. And should Krsna
appear before him, could not Kamsa, equipped as he is with all
the wings of armed forces in trim, see the end of him? No, he
does not feel that assurance. He is, indeed, very much upset.
The individual self, filled to the brim with egoism, suffers a similar
disturbance. He learns from sages that one who is to kill him is
growing up in secret. He hears that the Supreme lies immanent
in his soul which is quite different from his body. He has only
heard of Him, not seen Him. But the individual self fears that,
if the Supreme exists, there may come a time when he will be no
more. That is why he cannot endure the thought of His existence,
As his is all demomiac plenitude, he attempts to kill the Supreme
by employing evil devices and wicked machinations. The attempts
of Kamsa to kill Krsna are no other than the outrages and offences
perpetrated by the egoistic self on God and God’s devotees. Kamsa
himself wants to attack Krsna and kill him, unmindful of the great
disparity between him, a fox, and Krsna, the lion. Out of their
love for Kysna the gopikas cannot bring themselves to utter the
blunt truth that Kamsa * thinks of killing ” Krsna; instead, they
say that he * designs evil for him.”

The word * ninainda’ (thought of) has a special significance.
God does not punish us, even when we abuse Him with words
or perform deeds hostile to Him. A child sometimes abuses
his parents; sometimes even beats them in peevishness. But his
mind does not harbour hatred of parents. The parents know
that; and so, they tolerate the child’s behaviour in speech and
deed as only impulsive and capricious outbursts. Likewise, God
ignores our words and our actions and does not punish so long
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as we do not harbour illwill in our minds against Him. Before
He punishes, He makes His investigation till He reaches our minds
and makes sure that we deserve to be punished. But when he
has to save, a mere word is enough. Even if the cry for protection
comes from the lips and not from the heart, He hastens to give
succour. Kamsa has not only committed an outrage against
Krsna in words and deeds, but also harboured animosity in his
mind and kept it fully engaged with evil designs against him. So
Krsna has no alternative but to punish him. Kamsa plans to
invite his nephew to the Dhanur Yaga and arrange for him a bout
with his wrestlers. And when, as he hopes, Krsna is killed in it,
he will, as his uncle, pretend grief and mourn his death. He
manoeuvres Krsna’s death in this way so that the people may be
kept in the dark about his own wicked complicity. ~Krsna manages
to turn the scheme topsyturvy. He kills, without effort, the
wrestlers in the forecourt and attacks and kills his maternal uncle
and laments for his death. He who thinks of putting an end to
God-Phenomenon will himself be put to an end to. If he admits
Its existence and submits to It, he exists for ever. Sri Krsna has
disclosed this secret in this episode of Kamsa’s death.

4. Kaiican vayittil neruppenna ninra nedumdle:

* Becoming a thorn in Kamsa’s side, you have stood out
as the fond supporter of your suppliants.”

The women of Mathura and the gdpikas of Vrépalle are
constantly consumed by worry that Krsna may come to harm
under the evil machinations of Kamsa. What Krsna has done
is to give relief to his suppliants by transferring their burning
anxiety to Kamsa himself, where it rages till it consumes him in
its flames. It is said that Anjan&ya has not destroyed Lanka with
elemental fire. He has taken the flame of Sita’s grief and employed
it to consume Lanka. Similarly, Krsna has taken away the fire
of anxiety from the minds of his suppliants and deposited it in
Kamsa’s mind so that it may consume him. When people in
their arrogant egoism and crass ignorance are unable to tolerate
the existence of God and make attempts to destroy Him, the great
devotees, who deeply cherish Him, feel absolutely miserable in
their hearts. The Lord cannot stand the sight of His devotees
undergoing agony. It is only to relieve them of their anguish
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that He takes measures to exterminate those who deny His existence.
It is not true that He gets wild with those who persecute Him.
In fact, He is not worried even if they threaten to kill Him. What
moves Him is His keen sensitiveness to the misery felt by His

devotees and suppliants, on account of their fear about His safety.
He, who is the Soothing Balm to the hearts of his suppliants, becomes

the Consuming Fire in the hearts of their opponents. The agony
that rages in the hearts of His suppliants is not for themselves

or on their own account; but is caused by their love for Him.
So He feels for them; and as their anguish increases His anger
grows; and He becomes a raging Fire, consuming those who deny

Him. But He ever remains a refreshing dark cloud to His devotees.
The women folk of Mathura, climbing to their balconies, betray

consternation at the sight of the boy Krsna preparing to fight
Kamsa. In their concern for Krsna's safety, they grieve that such
unequal fight is not forbidden. But Krsna soon sets at rest their
anxious fear by putting Kamsa to death. Long before Krsna
shows his miraculous prowess to his parents, D&vaki and Vasudéva,
he has chosen to give glimpses of it to his devotees. Such is his
intense fondness for them.

5. Unnai aruttittu vandom:

‘“We have come here desiring you.” When the gopikas
thus declare the secret of Krsna’s incarnation, Krsna asks them
what he is expected to do. The gopikas reply that they want
nothing from him. They do not want him to take birth again;
nor do they want him to grow clandestinely; nor need he kill another
Kamsa. They do not wish to give him any such trouble; nor are
they interested in seeing any more of his sportive exploits. They
are content with seeing him. They have come desiring only him.
They have not come to him to seek some favour; nor are they
like those who turn away from him after receiving the favours
they have sought at his hands. They know that Krsna has come

all the way from the Heavenly Abode (Vaikuntha) to show himself
even to those who do not seek him and make them his adherents,

so that ultimately he may become amenable to their control. The
gopikas have come there fully aware of his magnanimity. They
know how excessive his fondness is for his devotees, even without
their ever asking for his love. The gopikas have come now to
implore his love and thus make his infatuation for them ampler
and more intense.
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1t is his infatuation for his devotees that has made him undergo
severe troubles; namely, to descend from Vaikuntha and be born
to one mother without any change in form; and to grow under
the care of a different mother; and finally to destroy Kamsa.. The
gopikas have walked all the way to his place to demonstrate that
their love for him is deeper than his fondness for them. They
seem to suggest that in giving up their natural feminine feelings
of self-respect and modesty in leaving their homes and walking up
to him, they have proved how many times their infatuation for
him excels his fondness for them.

6. Parai tarudiya gil:

“ Give us, if you will, the musical instrument * parai,” required
for the ritual—and grant this request only if you are so pleased.”

Lord Krsna points out the contradiction in their pleas:
* Yesterday, you said you had come here seeking ‘ parai’ from
me. Today, you say you have come only for me. Why this
self-contradiction!” Pat comes the reply: “Is our asking for a
thing the occasion for your giving? You give because it is your
will (Sankalpa) to do so. How can we ask and for what shall
we ask?”’ It is not our wish, but His will, that brings about fulfil-
ment. As sentient beings, we have certain cravings, which are
the outcome of our consciousness. But it is idle to think that
the craving itself can secure fulfilment. The Supreme Lord, who
is completely free and independent, may vouchsafe some thing
which we have not sought. We' are bound to accept it,
even if we think that it comes in the way of our service to Him.
To the gopikas who have come to Krsna desiring him only, the
ritual that they perform for the benefit of the people is indeed
an obstacle to the fulfilment of their desire. That is why, they say
that they will receive the ° paai,” only if he condescends to give
it. If then he gives it, they will, by receiving it, be only obeying
his command. If they reject it, they will be guilty of acting inde-
pendently which again is against their mature to do. For this
reason, they say that they will take the * parai,’ if only Krgna chooses
to give it.

7. Tiruttakka 3elvanuim 3evagamum yam padi varuttamum
tirndu magiindu élorempavay :
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“ We are relieved of the strain and are enjoying bliss by singing
about your heroic exploits and about your magnificent afftuence
which Laksmi herself might covet.” Krsna feels elated with what
the gopikas have said. Then he remarks with loving concern:
“I understand what you mean. But you have taken so much
trouble in coming here in this dewy might. What a pity!” The
gopikas assure him: * We feel no strain at all, absolutely nothing.
We have walked here singing about your heroism and magnificence.
To the pilgrims, who tread the way to God, glorification of His
sweet name is the accompanying nectarine sustenance: Patheyam
Pundarikiksa ndma samkirtandmrtam. You are the Lord of Sri.
Is not the wealth thereby derived meant to redeem our fatigue
and give us happiness? While all the people in the world hanker
after her, she has chosen to seek your asylum. So you are the
“3riyah 8rih,” “Laksmi of Laksmi.” Your affluence is such
that Laksmi herself covets it. That gives us happiness; and we
have come glorifying it in our song. It is not enough for one to
have wealth or to have the deities who possess it. One must
have heroism to protect them from plunder. You have the valour
that can liquidate the enemies that comafront us and those deities.
We have come here, musing on your exloits all the way. Denied
the privilege of uttering yourname solong, owing tothe intran-
sigence of the elders, we have now takem occasion to glorify your
name to our delight, while they are fisténing, mhile they are present.
Glorifying your valour and magnificence has relieved us of the
grief occasioned by long separation from you.” In the stage of
God-experience, sorrow disappears, yielding place to bliss. Like-
wise, in the stage of establishing contact with Him, in glorifying
His name, grief vanishes and happiness rises in its place. So
the gopikas say:..“ We do not suffer from fatigue. Bliss fills
our hearts.”

By listening to the anecdotes of God’s valour and heroism,
we feel redeemed of fear and of troubie from our enemies. This
freedom from fear relieves us of fatigue. By singing about His
magnificence and His attributes of strength, sovereignty, valour,
magnanimity and the like, and about His control over resources
as the Consort of Laksmi, and about His irresistible power as,
Ordainer—we find an immense accession to our bliss. During
the period of cultivation of the mind for access to God, many
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troubles and difficulties crop up. They should be regarded not
as troubles but as the inevitable concomitants of penance. To
attain to this equable state, the only expedient worth practising is
Néamasankirtana, the chanting of God’s name. This is what'the
gopikas have striven to establish in this Pasuram.




PASURAM XXVI

PREFACE

Delighted with the words of the gopikas, Lord Krsna feels
absorbed in the contemplation of their beauty. The sight of their
radiant complexions and beaming eyes, of their prominent bosoms
and slender waists, intoxicates him with so much infatuation that
he becomes insensitive to all other objects. He desires to hear
more of their honeyed words. So he raises a doubt for clarification:
‘“ You say you have come here desiring me only. How is it then
that you ask me to give you the * parai,” if I choose t0o? Those
who aspire for me do not have any other wish. What then is
your intention in asking for it?” Those who surrender themselves
to God with the firm conviction that God is both the means and
the end, should entertain no other wish, should perform no other
rite. ** Bhagavat pravrtti virodhi swapravytti nivrtti - prapatti:”
Prapatti (complete surrender) is defined as giving up of all activities
connected with ourselves, that come in the way of God’s endeavours
in our behalf. Those who abide in self-surrender should renounce
all activity. Should the gapikas, who have surrendered themselves
to God with the faith that He is the means and the end, undertake
to perform any rite? This is the question to be answered. A
sage who abides in the knowledge of the seli and of the Supreme
Self renounces all rituals. A supplicant for grace (prapanna) does
not give up rituals as such; he performs the rites but in a different
spirit altogether. He performs the conventional rites, established
by tradition, in the spirit that God Himself has been making him
His instrument in performing these rites as His service and for
His pleasure. Complete renunciation of all rites is not for him.
For him, renunciation consists in giving up the idea that he is doing
anything for himself. The gopikas have undertaken to perform
the rite, only as consecrated service to Him. So they answer the
question posed by Krsna: ““Lord! this rite has the sanctity of
tradition and usage. The performance of this rite helps us to meet
you, to look at your radiant face publicly and to glorify your
auspicious names. Any rite is to be rejected, if it works as ‘an
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obstacle to our contact with you. We have undertaken this rite
in gratitude to the elders who have permitted us to do it; and
particularly because it helps us to come openly into contact with
you”. Then Krsna feels satisfied and enquires: “ What is this rite?
What is the authority behind it? What are the prerequisites? How
many of each requisite have to be procured?. Give full details”.
Then the gopikas present a list of their requirements for this
margasirsavrata,  This ritual of the bath in the month of
margadirsa, according to the opinion of the elders in Vr&palle,
is to be performed with the object of getting rain.  But in the opinion
of the gopikas, attaining umon with Kpsna itself constitutes the
ceremonial bath. To get immersed in the experience of God, which
is the greatest and the most effective of all means of liberation,
constitutes the bath for the gopikas . In this PaSuram, the gopikas
list out the materials required for this rite~those required for the
performance of the external ritual as conceived by the elders and
also those needed for the internal immersion in spiritual experience
as understood by themselves.
Male ! manivannd ! margaliniraduvan;

melaiydr Seyvanagal ! venduvanakettiyel
fialattai yellam nadurga muralvana

palanna vanpattu un paficaanniyame
polvana 3angarigal, poyppadudaiyanave,

salapperum paraiye, pallandisaippare
kolavilakke, kodiye, vitaname,
dlinilaiyay ! arulelorempavay.
Summary.

You who have an excessive fondness for supplicants! You
who have the brightness and the innate nature of a sapphire!
You who, by your capacity to make the impossible possible,
have lain compressed in a small fig-leaf! Intent on the Mérgadirsa
bath, we have cometo you seeking the materials requiredfor it
This ritual of the bath was performed by our ancestors and
learned religious men. If you are pleased to give ear, we shall
relate the particulars of our requirements. We want conchs
resembling your Panchajanya, white as milk in colour, and capable
of producing a sound that makes the earth quake. We want
¢ parais,’ broad big-sized percussion instruments, used for drumming.
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We want bands of devotees to sing the benediction. We want
auspicious wick-stands. We want flagstaffs and awnings. Do
favour us with all these requisites.”

Commentary.
1. Male:

* You, who have an exceeding fondness for your supplicants:”

So long, the gopikas who are moved by exceeding love for
Krsna are uncertain about Krsna's attitude towards them. On
seeing Krsna, they conclude from his looks and facial expressions,
that he is in fact moved by a greater fondness for them than they
have for him. There can be no comparison, in truth, between
his love which is broad and deep as the sea and theirs which is
narrow and shallow as a small pool. He looks as fondness personi-
fied. It is surprising how he could, with all that tender affection,
contain himself till they happen to come to him. The idea does
not strike him that he may himself perform a rite that will enable
him to win the gopikas. Because his mind is so distraught with
their absence that he is almost paralysed—unable to think, unable
to act. The gopikas are cleverer; they have at last launched upon
a rite that takes them to him. But Krsna has lost the power to
think. Until the gopikas come to him and awaken him, he lies
still, unmindful of himself and of his surroundings. Of such
maddening intensity is his infatuation for them! The gopikas
who have till then addressed him as Nardyapa (Indweller of all),
Kgirasagara 3ayana, (The one who rests on the ocean of milk), and
Davididava (God of gods), and glorified his unlimited and indivisible
Absoluteness, now address him as the * Embodiment of fondness!”
Till then, they have thought of him as the Infinite Absolute. But
that is an attribute assumed. His natural and principal charac-
teristic, they now learn, is his exceeding fondness for his supplicants.
So they address him “ malg.” Speaking of the outstanding charac-
teristic of SriRama, Sita observes that he is well-known for his
protection of all who seek his succour This is his main charac-
teristic; and other virtues come next. Viditassahi dharmajiiah
Sdrapdgatavatsalah. The gopikas say of Krspa that fondness
for supplicants is his primary natural quality; and the other qualiﬁgs
are ascribed to him.
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In the Ramayapa, 3ri Rama’s concern for his supplicants
receives wide recognition; and in the Mahdbharata, Sri Kysna's
excessive fondness for his devotees becomes widely known. Vibhi-
sana is filled with apprehension that Rama might not give him
protection, as he is the brother of Ravana. Réima, onthe other
hand, feels honoured that if not Ravana himself, at least his brother
has sought his protection. If Ravana has himself come, Rima
will have, indeed, been more delighted. Sita wants Hanumin
to tell Rama that she will not be able to survive beyond a month in
her wretched state of separation from Rdma. When Hanuman
conveys the message to Rama, the latter remarks: * Sita may
survive for a month! But I cannot live even for a moment away
from her.” Such is Rama’s overwhelming love for his devotee.
Likewise, Krsna's excessive fondness for those who hanker after
him, is made abundantly clear in the Mahabharata, particularly
in the episodes where, setting aside his greatness, he takes upon
himself the humble duties of a messenger and a charioteer, all
out of his concern for the Pandavas. Again, when we see to what
straits the Supreme Lord submits in His efforts to get at the Alwars,
we know how deeply He loves them. In comparison, the struggles
of the Alwars to reach Him pale into insignificance.

While the gopikas are struggling, uncertain of attaining
Narayana, Sri Krsna, who is born of one woman but brought up
by another, has come into their midst with the definite purpose
of being with them. What has made him grow clandestinely
in Vrépalle is not the fear of Kamsa. The secrecy is maintained
only to avoid the risk of having to be separated from the gopikas.
Himself appearing mad in love, he drives others mad, thus bringing
them on to a par with him. Such is the peculiar madness of Kysna.
Seeing Krsna’s intense fondness for them, the gopikas lose them-
selves in mad infatuation for him. Krsna asks them: * How
do you know that I am fond of you?.” Their answer is ready:
* Lord, your appearance is not such as to belie your innate nature;
it shows it as it is.”

2. Mapivapna !
“You, who shine with the colour and brightness of sapphire!

In the same way as an object placed inside a cabinet made of
gems becomes clearly visible from outside, the excessive fondness
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of Krsna's heart becomes crystal-clear as it projects itself on his
outward form. The radiance of his body is similar to that of the
precious sapphire; and it is this charming. bewitching form and
figure that has maddened the gopikas with love. Not merely
the gopikas; even Mahalaksmi who is born in a lotus is likewise
afflicted. That is why, she is reluctant to leave him; she has made
his bosom her permancnt home. In fact, those who see the beauty
of his body, cannot give him up, evenif he has no love for them,
even if he cruelly persecutes them. Can there be any one whose
beauty is so enrapturing as to captivate one of his excelling charm
and become worthy of being enjoyed by him? There is none.
Then of whom is he so fond? ¢ Malé * also means * the unexcelled
person ' (atyadhika) The Ever-wise (nitya suras) in the Heavenly
Abode surround Him with garlands in their hands and vie with
one another mn offering service to Him. From this, 1t 1s clear
that He is the unexcelled Lord and Ordainer.

* Manivannd ' might be understood (1) as the person who
has the brightness of a gem; and (u) as the person who 1s like a
gem in his innate nature. Sri Krsna is hke a gem in his innate
nature. Though a gem s invaluable. it can easily be carried,
tied to the hem of a garment. Likewise, though Krsna possesses
greatness which 1~ beyond the power of mind and speech to
comprehend and express, he appears as thief of fresh butter and
as a philanderer of gdpikas; and thereby becomes so light as to
be fastened to the edge of a woman’s garment. This apart, Krsna
possesses all the qualities that a gem has:

1. The person who possesses a gem considers himself alive
so long as he has the gem. If the gem is lost, he deems himself
dead. We are familiar in this world with people who consider
themselves alive when they have wealth; and dead when they
lose it. $ri Krsna makes those who have him rich; and renders
those who lose him poor.

2. People prostrate themselves before the person who has
the gem and offer him salutations. The world humbles itself
before the rich. The world likewise, submits to the person who
has the Krsna-gem in his possession.

3. The gem is worn only by kings and others who know its
glory and precious value. The common people find it useful;
28



434 TIRUPPAVAI

they can sell it and make a living out of it. To those who know its
value, 1t 1s mvaluable. To those who are ignorant of its worth,
it is of paltry value. Likewise, the subject of God gives bliss to
those who know its value and experience it and enjoy its sweetness.
To those who wish to make a living out of it by imparting it to
others, 1t serves to bring them wealth. To those who know its
worth, it is invaluable. To others who are ignorant of its value,
it is worthless. The gem cannot be of any use to itself. It can
be of use to others only. God has no use for Himself; He can be
helpful only to others. He who earns the gem as his own does
not wish to part with it; nor does he wish to have in its place some
thing different. Likewise, one, who can claim God as one’s own,
does not hanker after different things. Thus there are several
similarities between a gem and God; and so the gdpikas address
Krsna as *“ Manivanna.”

3. Margali niraguvan

*Intent on the ritual of Margasirsa bath, we have come to
ask for the materials required for it.” Thus the gopikas make a
submission about the purpose of their visit. The ritual of marga-
8irsa bath finds its fulfilment in attaimng Krsna, yet they have
intended 1t for securing rain for the people. Those who have
faith 1in God and who cling to God as the only means to reaching
Him, have 1n fact no need to follow the prescribed spiritual exercises.
Yet they perform them lest theistic faith should perish and lest
others should copy their example of non-conformity. And they
perform them as consecrated services to the Lord. Though the
gopikas have attained Krsna, they explain that they are performing
the rite for the sake of the people.

Krsna raises a series of questions: “ Where is this rite laid
down for observance and on what authority? Does it find mention
in the V&das in the same way as jyotistoma and some other sacrificial
rites, performed with the object of reaching heaven, do? Is this
rite prescribed in the V&das as some other injunctions like ** engage
yourself in meditation,” * do worship,” which are laid down for
aspirants for liberation?” The gopikas reply thus:  We are
not the people to perform rites desiring fulfilment of wishes, like
those who do them for getting into heaven. Though we wish for
liberation, we do not think of meditation or worship as means to it.
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We have firm conviction that Narayana alone should bestow
on us the fruit of our effort. This rite is in conformity with
established practice and hoary tradition, which is of greater authority
than the V&das and other scriptures:  Dharmajiia samayah pra-
manam védascha: The Dharma Sastras declare that the conven-
tions and practices of those who know dharma and practise 1t

are the greatest authority. The Védas serve only to elucidate
those practices.

The preceptor gives some instructions to the disciples after
completion of training; and in that context tells them that when
a doubt arises about any particular rite or way of conduct, they
should clear 1t by consulting the usages and practices established
by the crudite ancients. The authonty behind the gopikas® ritual
has this strength of long-established practice.

4. melaiyar seyvanagal
* Qur ancestors have performed this rite.”

If we are asked to believe a certain thing because some one
has said it, we hesitate as we are not sure that doing it will yield
the desired result  But if we are told that some one has done a
particular thing and obtained the desired result, we are prone to
believe 1t and act with a sense of certainty. Hence it 1s that the
practices 1n vogue adopted by erudite scholars are considered
as having greater validity and authority than the Véda, the authority
of which is based on 3abda (word). When Sri Rama lays down
his life’s principle as giving protection to those who ask for it,
he quotes, as his authority, the words of Kanduva muni; and not
content with it, proceeds to narrate the Kapota episode to show
that established practice is a greater authority for his principle.
Agamn, Sri Krsna himself impresses on Arjuna the same truth in
the Gita: ** Yadyadacharati $réstah tattadévétaro janah sa yat
pramanam kuruté lokastadanuvartate. Whatever the great man
does, that, the world also tries to do; whatever authority he accepts,
that, the world also accepts. In whatever manner he does a thing,
in that very manner the world follows suit.” So the gopikas
tell him that their authority for performing this rite is established
practice. They observe:
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“We are not conversant with the Védic scriptural rituals,in,
which some animals are sacrificed. We live by tending cattle.
Our ancestors have told us that you are the Supreme God; and the
appellation ¢ Nardyana * by which the Supreme is called is applicable
to you. Putting faith in their deeds and words, and ourselves
believing that Narayana alone can give us the instrument * Parai,’
we have come to you (‘ Nardyanané namakke parai taruvan). What
the Vedas prescribe as compulsory duties are only the practices
of those whose devotion to you is steady and strong. The Védic
injunctions are implemented in accordance with the dignified
will and steady intentions of your devotees: Vidhdyascha vaidikah
tvadiya gambhira manonusirinah. Sri Yamunicharya has said
that whatever the devotees approve of and adopt becomes the
authority; whatever they disapprove and reject loses its authority.
While all the mantras (incantations) are equal in sanctity and efficacy,
we are to receive only that one which our ancestors have accepted.
The rationale behind this is the sanction of established practice
The rest are to be avoided, even because they are not thus backed
up. Dwayamantra 1s considered a gem among mantras and
accepted as such in 8ri Vaisnava tradition, even because the ancients
have accepted and adopted it for their spiritual effort. Thus the
gopikas elucidate to Krsna how their Margasirsa Vrata has the
sanction of established practice; and how established practice 1s
deemed to be the highest of all authorities.

5. Vendu vana kéttiyel:

* Should you be pleased to hear, we shall make out a list of
our requirements.”

Even when prapannas undertake to perform rites for the
benefit of the world, they will have to do them in the same way
as those who do them for their own selfish ends. So the gdpikas
submit to Krsna the list of requisites for the ritual. He is so
happy that they, whom he should have gone to see, have themselves
come to him. While the gopikas are making their submissions,
Krsna loses himself, absorbed in contemplating their beauty—the
beauty of their eyes, of their breasts and of their waists. Noticing
Krsna's self-absorption, they say that they will submit the list of
required materials, only if he deigns to hear them. Krsna’s mind
is riveted only on their charming features; and their words fail
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to find their way to him. Observing this, they get piqued and
say: “So long have we been away from you and you from us;
we are both famushed like those engaged in fasting; we could not
enjoy you, nor you us. Today we have met; and we should together
enjoy one another’s company. We are still fasting and not yet
taken the first morsel of food. But you have already gone half-way
through your feasting. How unfair! We have yet to hear your
words; we have yet to see your beautiful form in full; we have
yet to enjoy your presence to our satisfaction While this is our
sad plight, how unjust that you see us, hear our words; and in
your enjoyment of our presence forget everything else! Collect
your senses and listen to what we say.”

Thus, they explain that this rite of Mirga Sirsa Bath 1s not
exclusive to those who have desires to fulfil, that it can be under-
taken for public benefit by those who have surrendered themselves
to Him; that even they should not renounce the rites as such, but
render them as consecrated services to God. They should give up
all attachment to the deeds and their fruits and renounce the idea
that they are doing them. The gopikas are performing the rite
in this spint; and they approach Krsna to request that he will
supply the materials required for it. These materials are such
that they can be used both for the external ritual performed for
public benefit and for the internal spiritual effort that brings about
union with Kisna

6. Nalattai yellim nadunga muralvana palanna vanpattu un
paricacanniyamé polvana Sangangal

“ We want conchs resembling your Panchajanya, white as
milk in colour and capable of producing a sound that makes the
carth quake.”

They want conchs for their rite: and the conchs should possess
three qualities. Their sound should make the whole earth quake;
they should be as white as milk in colour, they should resemble
Pinchajanya.

Sa ghisso Dhdrtardstrandm hrdayani vyadarayat

The sound of Kysna's conch has severely shaken the heart.s
of people like Duryddhana. But the conchs they require for their
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ritual should make the entire earth tremble. There, Arjuna’s enemies
alone have trembled with fear. Here, all those who cannot tolerate
the gopikas, union with Krsna should tremble. As they are per-
forming the rite to ensure rainfall, they expect that the clouds will

roar like Panchajanya, when they shower rain. The sound of
the conch is considered auspicious; and so the conch 1s sounded

before any work is actually undertaken or begun. Krsna 1s like
sapphire in colour; the conch that he holds is white like milk:
and its whiteness heightens the beauty and attractiveness of his
dark hue. They rejoice at the Lord’s form and colour; likewise
they find joy in the colour of his conch. To the devotees, the
forms of all those that are closely associated with the Lord give
as much joy as the form of God Himself. Then, again, the conchs
to be given to them should resemble the Panchajanya in Krsna's
hand. A conch gives a louder sound if it has more hollow space
within 1t.  So they want conchs with extensive hollow space within,
so that, when blown, they will give a louder boom. $riKrsna’s conch
has acquired a great name. It has severely shaken the hearts ¢i
the enemies in the war at Kuruksétra. The same conch has filled
the heart of Rukmim with joy at the time of her proposed wedding
with SiSupila. Krsna’s conch has averted the catastrophe and
given the signal to Rukmin where to meet him  The gdopikas want
conchs that resemble Krsna's conch, so that they will be helpful
to them in reaching him. They know that there 15 no conch
the world that resembles Krsna's; and so they lexpect he will
come along bringing his umque conch to them. Aga,
the gopikas are extremely fond of his conch; in fact, they arc
enevious of its fortune, as it never leaves the hand of Krsna, and
as it has tasted Krsna’s lips. It has for its nourishment the exhaled
breath of Kysna. The gépikas long for such life-a life in which
they never leave hold of Krsna's hand, they taste his nether-lip,
and they draw sustenance from his words. They have asked,
initially, for the conchs. Spiritually interpreted, the objective of
the gopikas is the attainment of the Lord; that is the immersion
they aim at. To get at it, the primary requirement is ananyarha
Sésatva jAdna, the knowledge that they belong to Him and to none
else. Omkdra or Pranava gives this knowledge. And this Pranava
is the conch. ‘Om’ comprising of ‘A,U,M’, means “the self belongs
only to the Supreme Self.” This meaning is the sound of the conch.
It is made clear that the self belongs to God only; he does not
belong to himself; he does not belong to others either. So he 1
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not independent, nor does he depend upon others. He depends
only on God. All his activities are assigned to him by God;
and he performs them under His direction and control. So the
fruits that result from them belong to God only. The nature
of the self, therefore, is to belong to Him and to be of use to Him.
What is of use to Him and is instinct with a sense of belonging to
Him 1s called Sgsam. Unless this ‘sense of belonging * 1s acquired
and cultvated sedulously, attainment of God is not .possible.
That 1s why the gopikas have asked for conchs, first and foremost.
They want Pranava and meditation on 1ts meaning. The whole
earth should quake with the sound of the conch. By this ‘earth’
they mean ‘Primeval Nature' (Prakrti) and the shapes it assumes
as bodies. Association with Primeval Nature 1s a bond which
prevents the <elf from reaching the Supreme. Once this sense of
belonging to God has dawned, the bond with Primeval Nature
snaps. That 1s conveyed by ‘the quake' of the earth. Pranava
thus brings about the illumination in the self, establishing how
he belongs to God: this sense of belonging, in its turn, sunders
the bond with Primeval Nature. The gopikas long for this state
of freedom from Prakrti.

The conch should be white as mitk. They desire that Pranava
should not propound Nirguna Brahma, Supreme Bemg without
attributes.  Milk stands for the attributes of God. Because the
conch (pranava) propounds those attributes, it i1s white. The
secret that all Upamsads expound is the relationship between the
self and the Supreme Self. These Upanisads are the cows. The
milk that they yield comprises God’s nature, form, attributes and
magnihcence as enunciated by the Védas. Pranava proposes all
of them. Akira 1s the Cause of all words. The Supreme that Akara
signifies 15 the Cause of the whole umverse. “A” comes from
the verb ‘Ava’, which ‘means ‘protect’ ‘A’ therefore means
“Protector’ or Saviour. From this, it 1s clear that the self belongs
only to the Supreme who is the Cause and Protector of the whole
world.

Then the gopikas say that the conchs should resemble Pancha-
janya, Panchajanya belongs only to Srimannarayana and to
none else. Similarly, the self belongs to the Supreme Self and‘to
none else. The conch 1s held n hand, 1s nourished and filled with
breath by the Supreme. The gopikas desire that the Supreme
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should, likewise, become support, nourishment, and vital breath
for them as well. The conch gives forth sound because of -the
vital breath blown into it by God; and that sound brings joy to
those who are closely connected with Him; and inspires fear in
the enemies of God’s devotees. The gopikas wish that they may,
like the conch, do service to Krsna by becoming useful, in some
measure, to those who have established links with him. Thus
they have initially implored him to give them the conch of Pranava
(Omkara), which breathes on them the boom of knowledge that
they belong to him and to none else.

1. Poyppadugdai yanavé alapperum parai ye:

“We want large-sized instruments used for drumming.”
If there is larger vacant space within the instruments, the sound
that comes out will be ampler. These are the instruments used
by the Yddava community in their social gatherings of festivity.
The gopikas want them for this ritual as well. To wish that these
instruments should be larger in size and ampler in the hollow
space within them is to ask for a full knowledge of the meaning
of “Namah”. What stands as an obstacle to the knowledge
that one belongs to God is the thought that one is independent.
The sense of belonging to God does not become steadily abiding,
unless one becomes constantly aware that one is entirely depen-
dent on God. The ‘pajai,’ the drumming instrument, stands for the
meaning of the word ‘namah.’ ‘Namah’ means “not mine.” “Iam
not independent. The fruit of my activities does not belong to me.
I know that God has been getting these things done by me for
His own purpose.” The °parai, the drumming instrument, is
suspended from the neck and supported on the chest. It is an
instrument that needs support. Like the word “ namah” in the
mantra, it rests in the middle (here on the chest). Just as there is
ample hollow space within the instrument, the word ‘ Namah'’
gives an ample meaning, from its central position in the mantra.
Joining with the word * Om ’ which precedes it, it gives one meaning;
joining with ‘‘ Ndrdyana ™ which succeeds it, it gives a different
meaning. Thus, it resembles a drumming instrument that yields a
loud and extensive sound. We learn from this word ‘ Namah,’
the nature of the seif, his progress and his destination. By imparting
to the self a knowledge of his dependence, ‘ namah ' makes the
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self know that he belongs neither to himself nor to others, but
to God only. Thus the self acquires a sure and definite knowledge
of himself. He cannot save himself; God alone must protect him.
Thus he knows that the means to attain Him is Himself. Whatever
the self does, he does without feeling that he has done it or that
he is enjoying it. He does it because God is getting it done by
him as His service; and it is enjoyed by God alone. He feels
that God is getting the work done by him, who is His own instru-
ment, and for His own pleasure. He should not think that it is
for his own pleasure that he is rendering service to God. Thus
the meaning of “ namah * (not mine) eliminates the enemy which
is the feeling of independence, and consolidates knowledge of
the self, knowledge of the means and knowledge of the nature of
the resulting fulfilment. Hence this word “namah ” is deemed to be
full of significance in the great Tiru mantra. The gdpikas wish
to have knowledge of the full meaning of the term * Namah.”

8. Pallandu isaippare
“ We want devotees to sing the benediction.”

While the gopikas go in procession, blowing the conchs and
drumming the instruments, there should be devotees to sing bene-
diction to obviate the malefic influence of the evil eye. They
want to be associated with devotees who, out of their intense love
for God and godly persons,feel apprehensive about their welfare
and invoke protection on them. They seem to be more intent
on securing the fellowship of devout saints than even the attainment
of God. 1t is clear that the coveted fellowship with devout saints,
who are ever engaged in pronouncing benediction, leads to the
attainment of God. The gopikas have thus far asked for an
* abiding sense of belonging’ to Him and for lasting * awareness
of dependence’ upon Him and for perpetual eagerness for asso-
ciation with saints and devotees.

9. Kolavilakke:
“We want the auspicious wick-stand with wicks lit.”

We want the lit wick-stand so that the devout saints w!m are
engaged in singing the benediction and who go before us in our
procession may be able to see us in its light.
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We must learn that ‘the conviction that we belong to the devout
saints ’ is more important than ‘ our sense of belonging to God.'
The burning wick that enables us to see the saints and the saints
to see us, does itself represent the knowledge that we belong to
the saints. We do not follow the saints unless we have this strong
belief that we belong to them only; and that they are the owners
and are their possessions. This conviction helps us, hke
the burning wick, to walk 1 their footsteps. Sri Bhattar
remarks that the Divine Mother s the auspicious ray of light
in the abode of Sri Ranganatha: 8ri Ranga harmyatala mangala
diparékham. We pray that Laksmi will mediate. The Lord will
not favour us unless we secure Laksmi’s goodwill and intercession.
Moreover, our objective is to attain Narayana coupled with Laksmi.
All our services, rendered with ‘our sense of belonging’ are meant,
for and apphcable to both of them. Enhghten us with the
knowledge that we should seek the goodwill and intercession of
Laksmi, as the only effective means of reaching Him. Light
shows the way to those groping in darkness; 1t shows clearly what
exists there. While we are in two minds about the means to be
adopted to become free from bondage to birth-and-death and
to reach the Supreme, one kind look from the Divine Mother
reveals, as in a flash, that the Lord alone i1s the means. That 1s
why she is considered as a ray, radiating from the auspicious
burning-wick.

10.  Kodiye! Vitaname'
“ We want the flag staffand the awning.”

The gopikas want a flagstaff to be carried in the procession
so that they may be visible not only to those who are near but
to those who are far away. They want the awning so that it will
protect them from the falling dew. They have asked for these
six articles as the requisites for their ritual—conchs, ‘ parai,’ (per-
cussion nstruments for drumming), devotees to sing benediction,
auspicious wick-stand, flagstaff and awning. The flagstaff, which
1s carried n front, gives an idea of the nature of the following
procession. It indicates that the people in the procession are
devotees who know that they belong to God. It needs no specific
mention that we are connected with those to whom the fruits of
our endeavours go. Similarly, those who consecrate all their
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activities to God as services to Him will be deemed to be possessing
the knowledge that they belong to Him.  So their flag staff represents
‘consecrated service” What the gopikas want is an abiding
sense of consecrated service. Ddsah sakhd vihana mdsanam
dhwajah yesté vitanam vyajanam trayimayah. Garuda, the embodi-
ment of the three Vedas, 1s both the flag staff and the awning to
Srimannz‘iriyana. The gopikas request Krsna to give them Garuda.
Garuda 1s Sabda, the “word ” that bears God. So what they
want 10 possess 1S pirvacharya divyasikti parampara, a collection
of traditional aphorisms and divine sayings, elucidating the nature
and attributes of God. The awning prevents dew-drops from
falhng on us  We want some protection from the sense of enjoy-
ment encroaching on us. If we think that our consecrated services
will give us dehght, our thinking causes damage to our very nature.
As we go 1n a procession, after fully decorating ourselves, we hold
an awning above us; otherwise, our beauty will get marred by
drops of dew or flakes of snow falling from above. Here we are
marching 1n a procession with a keen sense of belonging to Him
and a deep knowledge of dependence on hum  (§8sarva and paratan-
trya) as ornaments adorming our souls: and if the dew-drop of sense
of enjoyment (Bhohtrtva buddhi) should fall on consecrated service
(Bhagavat kainharya), the entire nature of our souls gets tarnished.
Sc an awning 1s needed to protect us from this sense of enjoyment.
In this ntual of Margasirsa Bath, the gopikas seek the following
to attair God: (1) knowledge that they belong to Him and to none
clse: (2) knowledge that they are entirely dependent on Him;
(3) Fellowship with devout saints; (4) Sense of belonging to devout
saints (5) Activities rendered as consecrated service; (6) Elimination
of the sense of enjoyment from consecrated service. Krsna tells
them that the hst is formidable; and he is not sure how many
of them can be secured. Then the gopikas make this final appeal.

U, Alinlaiydy arul élorempavay:
“You who have lain on a fig-lea!, be merciful to us.”

“Could there be anything that you cannot achieve, that
you cannot secure! Could anything be impossible for Oqe who,
withdrawing all the worlds into his httle stomach, has lain on a
small, tender fig-leaf? If lying on a banyan leaf is possnblg 'for
you, it cannot be impossible for you to secure for us these requisites
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Jor the ritual.  All that is needed is your mercy. If that is available,
it can create anything. It has the power to make the impossible
possible  You are now in the form of Krsna, a form easily
accessible to us. But we know that you are the same as the One
who during the Deluge preceding the creation has lain on a fig-leaf,
as the One who is the Cause of the entire universe. -Show us mercy.”
Two characteristics of Krsna, his easy accessibility and his omni-
potence are indicated, the former in the gopikas’ addressing him
as Maleé manivapna and the latter in their addressing him as ali
nilaiydy. That he has these two qualities, Krsna himself has
declared in the last stanza of the Bhagavadgita. Sarvadharman
parityajya mamékam 3aramamvraja aham tva sarvapapébhys moksa
isyami masuchah. He has indicated his easy accessibility in the
word mdm and his omnipotence in aham in that Sloka. The
gopikas appeal to him: “ You, who are omnipotent, have become
Srikrsna for our sake so as to be easily accessible to us. Be
merciful! Pray, give us all the materials required for our ritual.”
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The gopikas make out a list of all the materials required for
the ritual they have undertaken Though the articles they want
are easy lo get, it is difficult to get the articles which have the qualities
they prescribe for them. So Krsna concludes that their hearts’
wish 1s not to have the articles but to have him only. * Vasudevah
sarvamiti sumahdtma sudurlabhah; it is difficult to get at a high-
souled person who regards Vasudéva alone as All-in-all.”” The
gopikas have the firm conviction that Vasudeva alone is All-in-all.
I there could be any one resembling 3rikrsna, there might be a
conch resembling Panchajanya. But as the former is impossible,
the latter cannot be. That conch (Panchajanya) does not leave
Krsna even for a moment. So what the gopikas wish is that
Krsna should ever be with them, holding Panchajanya in his hand.
It 1s Srimannirdyana Himself that has actually come down to
the city of Mathura to become Vasudéva. It is the form of that
Vasudéva that is worshipped as an idol in the temple. The gopikas
use the plural, ‘ conchs,” in their list of requirements. Srimanna-
rayana’s Panchajanya 1s one of them. S3ri Krsna holds a conch
which he blows in order to turn the herds of cattle towards him,
when they go astray. This 1s the second conch. There is a third
one, too, which is used in temples to summon people that it is
time for worship. Lord Krsna offers these three conchs to the
gopikas. The devotees’ ‘sense of belonging’ is not confined only
to the Supreme Phenomenon of Srimannardyana; it extends to
Sri Krsna who is the same phenomenon i a glorious form (vibhava-
riipa) accessible to them; 1t extends still further to the Adorable
Idol (archdripa) in the temple. This is the significance of the
demand for * conchs’ by the gopikas and their grant by Krsna.

The demand for a large-sized percussion-instrument (parai)
is met by Sri Krsna is a similar day. There is one §uch instrument
used by Jambavan to proclaim the victory of Tmtlkrama. There
is another, larger than the previous one, whi.ch is playetil upon,
during Rama’s incarnation, to proclaim the victory of 3ri Rima
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over Ravana. There is a third, which Krsna uses when he is
engaged in Kumbha dance; and this 1s larger than either of the
instruments previously cited. Krsna offers all these three percussion
instruments to them. * Parai’ stands for the knowledge that
the self 1s entirely dependent on Him. To inculcate 1t, the
misconception that the self 1s independent should first be eliminated.
The three incarnations in which the self’s independence 1s crushed
and his dependence on God 1s established are those of Trivikrama,
Sri Riama and 8ri Krsna; and on these three incarnations, the
gopikas have already sung their benediction. Bali, Ravana and
Kamsa respectively represent arrogant egoism and independence,
which meet with a crushing blow in these incarnations. As
Trivikrama, He has shown his divinity 1n subjugating Bali’s patro-
msing egoism. As Sri Rima, He has shown prowess as man,
without any trace of divinity, in crushing Ravana’s arrogant egoism.
As Sri Krsna, He has gone down to the lowliest state among men,
that of the humble and ignorant Yadavas, and by his easy accessi-
bility and bewitching beauty overcome the subtle pride of the
heart. That 1s the significance of saying that the first mstrument
is a ‘small parai,” the second *a large parai’ and the third ‘a
larger parai.’

The gopikas have asked for a band of devotees to sing the
benediction. They are confident that wherever devotees sing
benediction, there God 15 with them Krsna therefore suggests
to them to enhst the cooperation of sants celebrated for singing
benediction, Peri Alwir (Visnuchitta) Nammajwar (Sathagopa)
and the hke. Krsna has agreed that his consort, Sri Mahalaksmi
will be with them as the auspicious wick-light to guide them. He
has consented to give Garuda as their flagstaff; he has graciously
agreed to send Ananta to be used as awning. On the might when
Krsna was born at Mathura and brought to Vrépalle, Ananta
turned up and spread his hoods as umbrella to protect the child
from rain. Ananta is a high-souled devotec who has turned his
body into different forms and shapes so as to be of use to the Lord
in every situation. He has, in turn, become bed, seat, garment,
sandals, pillow, umbrella, awning etc., and by his consecrated
services come to be known as 8&sa (or ¢ one belonging to the Lord’).
As the gopikas also aspire to become the Lord’s possessions, he
has given them * 8&sa’ to serve as awning. Then Krsna enquires:
*“ Now that you have all the requisites for the ritual, let me know
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the fruit you expect to derive from the rite.”” The gopikas elucidate
n this Pasuram what they expect to receive as a result of their
performance of this ritual. They outline the obvious results that
accrue to the general benefit of all; and mention suggestively,
the particular benefits that spiritual aspirants receive.

Kaddrai vellum sir Govinda! undannai
ppadipparai kondu, yam peru sammanam
nddupugalum pariindgl nanraga
Ssudagame, tolvalaiye, tode, sevippive,
padagame, yenranaiya palkalanum yamanivom
adai yuduppom; adanpinne palsoru
midaney peydu mulangaivalivara
kkadiyirundu kulirndelorempavay

Summary.

* O Govinda! with the plenitude of your auspicious qualities,
you overcome the enemies who are averse to be with you. The
great honour that we expect to receive, after glorifying you and
securing the percussion instrument * parai,” will be of the order of
universal acclaim. We have to put on many ornaments: bangles
on the foreatms, armlets for the upper arms; studs for the lower
lobes. and rings mounted with flowers for the upper lobes, of ears;
and anklets for the ankles Then we should wear beautiful sarees.
Afterwards, we will sit with you happily; and we shall together
enjoy the feast of the sweet pudding of cooked rice mixed with
milk, ghee and sugar. Our rehsh for this particular dish (payasam)
1s such that, as we eat, the fluid trickles down our forearms to the
elbows.” This 1s the benefit that the rite is expected to yield.

Commentary.

1. Kadarai vellumsir govinda

“ Govinda, your qualties overcome those who are averse
to you.”

The gopikas elucidate the benefits that flow from completing
the ritual after securing the percussion-instrument, ¢ parai,” which
is an essential requisite for this nte. The requisites have already
been m ntioned in the previous Pasuram.
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The benefit to be derived from this rite is getting united with
God, and enjoying his divinely attractive person and auspicious
and exhilarating attributes. To signify this, they prepare a pudding
with cooked rice, milk, sugar and ghee. As this delicacy is prepared
on the 27th day, corresponding to the recital of this Pasuram,
it has been called ¢ Kadarai.” This Pasuram is considered important
because in it is stated that Krsna and the gopikas have together
enjoyed a sweet pudding.

In this and the two succeeding Pasurams, the gopikas glorify
Govinda. So far, they have sung about ¢ Nirdyana,” ‘ Késava’
etc., and not about ‘ Govinda.” In the next Pasuram, they explan
the reasons for mentioning the name of Govinda; and in the
pasuram that succeeds it, they declare that the benefits they have
so far mentioned are not real benefits: and they elucidate clearly
the end they have elected to attain.

They say that Krspa has qualities which overcome those
who are averse to him. There are three classes among people:
those who are favourably inclined, those who are clearly hostile,
and those who are quite indifferent. Some turn to God, some
others turn away from God; and the rest are unconcerned with
the subject of God—they are just indifferent, Still, all these may
turn away from God sometimes. The pecuharity here is that
there is no hard and fast rule that enemies alone turn away from
God; even friends sometimes turn away. Seeing the great exccl-
lences of God, some devout people think that, vile sinners as they
are, they will only be causing contamination to Him by their
approach. So they keep aloof from Him, although they too eagerly
long for union with Him. A painful consciousness of their own
unworthiness keeps them aloof from Him. The Alwars have
turned away from Him, taking into account His great excellences
and their own lapses, and how therefore they stand poles apart.
Sri Yamunacharya wished for the company of God; but then
considering how such a wish was improper for a cruel, shameless
and impious and impure man like him to entertain, he gave it
up and kept himself aloof. God exerts to draw such saints under
His influence by showing them His easy accessibility and the entran-
cing beauty of His person; and by impressing them that on their
touch depends His sustenance and on their company His existence.
The gopikas, who are lovers, sometimes keep aloof out of pertness
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caused by imagined hurt. The Alwars who pass through the stage
of the beloved (Nayikavastha) present their reticent attitude which
extends sometimes to sauciness, by telling Krsna not to approach
them and not to speak to them: and they insist upon his giving
back their ball to them and peremptorily order him to leave. But
Krsna wins their favour by humbling himself before them even
to touching their feet, and by his sweet and gentle words of paci-
fication and comfort, and by his pleas and excuses for the past
remissness and assurances for future good behaviour. Those
who turn away from him because of their spite and envy, he sub-
jugates with his mighty valour; and brings them under control.
There are those who are neither hostile nor friendly; they are
simply indifferent  These also come under the category of those
whose attitude 15 unfavourable to him. He pursues them, unseen,
gives them protection through those whom they trust; and finally
wins them over by his beauty and other qualities. Thus we find
four categories of people who keep themselves aloof from God:
1. Great saints who shudder approach because of consciousness
of their own unworthiness. 2. Intense lovers who saucily forbid
His approach because of imagined hurt. 3. People who are
neither friendly nor hostile but keep away out of shee- indifference
and unconcern. 4. Determined enemies who flout Him because
of their spite and envy. And all these are overcome by God by
the exercise of His quahties. So the gopikas address Krsna as
the * One who overcomes by his qualities those who keep away
from him.”

The previous Pasuram has shown us how, in response to
Krsna's enquiry as to what they want from him for their rite,
the gopikas have obtained Srikrsna, his consort Mahalaksmi,
Ananta, Garuda, the Alwirs and the conch, and made them their
own. Krsna questions them: “ Is it fair that you should exploit
my accessibility and overcome me by expropriating all my posses-
sions as your own? Well, let us see, I shall defeat you all?” The
gopikas then remind him: *‘Lord! It 15 your nature to defeat
those who keep aloof from you. But you yield yourself to those
who are eager to be with you.” This is the truth. He overcomes
only those who deliberately keep away from Him.. Hg eagerly
waits till the last moment whether they change their minds and
come, wishing to be with him. Ravana, who.has overcome Indra
and other celestials, thinks in his pride that this man Rama counts

29
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for nothing. So he makes up his mind to fight. Sri Rama makes
several attempts to see whether Ravana will change his mind and
come to join him. He sends Hanuman and later Angada to
negotiate reapproachement; when war is forced upon him, he fights
and ehiminates the enemies one by one. When Ravana himself
stands helpless on the battle-field, Rama chivalrously permits
him to go home and rest and return to fight the next day armed
afresh. If, even at that stage. Ravana has not gone back to the
city to rearm himself but shown readiness to negotiate peace,
Réama, instead of defeating him, will have yielded to him. It 1s
to the world’s good fortune that such a thought has not struck
Ravana. He goes back into the city, comes next day for the fight,
fresh and rearmed, only to be defeated and killed. The Supreme
Lord overcomes only those who refuse to surrender to Him. Ravana
refuses to get reconciled to Rama: and so Rama kills hm. When
Vibhisana goes to Rama and tells him that hife for him consists
n bemng with him, Rama receives him warmly. Without any
hesitation that he is of the enemy-camp Rama offers him protection.
Rama fights for Vibhisana and gives hum the crown of Lanka
Krsna defeats Duryodhana who refuses to be with the Pandavas
and cares little for Kryna; but Krsna makes himself available
to the Pandavas, who abide ever with hum, for such lowly duties
as of a messenger and a charioteer. It 1s true that those who are
with God and those who are away from Him are alike under His
control. He overcomes enemies by His valour, brings them under
control by aiming His arrows at them. But He shows His excellence
and goodness, easy accessibihty and bewitching beauty and thus
draws close to Himself those who wish to be with Him. Apparently,
it looks that He subjugates His enemies but surrenders to His
devotees.

But enemies of God enjoy greater ease and happiness than
His devotees. The wounds caused by God's arrows are only
skin-deep; they can be healed with medicine.  God's loving conside-
rateness, excelling graciousness and facile accessibility become a
perenmal source of anxiety to the devotees that they may bring
Him into some danger. Thus on the devotees, the effect of God's
qualities 15 not an externally visible wound but an internally
disturbing agony, for which there is no cure. There are people
who know their true nature and God's nature too; and even so,
their feeling of their unworthiness comes in the way of their joining
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Him. So they keep themselves aloof; but God wins them over
by his excelling graciousness and goodness. The gopikas have a
natural feminine feeling of modesty and reserve, which makes
them believe that Krsna should himself come and claim them
as his own; and that they should not go out to him. This feeling
1s undermined by the graciousness, beauty, goodness and other
«xcellences of Krsna; and Krsna makes a conquest of the gapikas
with as much ease as he defeats his enemies with his valour. There
are those who think that the self 1s independent; and that the
self and the body are one and the same, and who, in their egoism,
defy the Supreme. Even here, the Supreme smashes their egoism
and makes them fall at His feet, only by the display of His qualities.
Those who are absolutely ignorant become ripe 1n wisdom under
the influence of His qualities. Those who are wise develop
infatuation for Him under their spell. Our ignorance melts by
constantly listeming to the praise of His qualities; and we come
to know of our true nature. The Alwars who are both sages
and saints, full of knowledge, wisdom and devotion, fall under a
spell of deep fondness for Krsna when they see the Lord submutting,
in his extremely gracious way, to his mother, Yasoda, to be bound
to 4 wooden mortar,

The gopikas observe: *‘ Such is the glory of your attributes,
O Govinda! You are so gracious as to receive and ever keep company
with cattle which have neither an aspiration to join you nor a
tenacity in rejecting you, nor a sense of gratitude for the protection
you give them of your own accord. How then can you refuse
to take us into your company? You have exploded our feeling
of femnine reserve and taken us into your fold, O Govinda!”
It is said that Krsna takes special care of the cows, because they
provide a cover for his philanderings with the gopikas. When
he is taken to task by his parents for returning home late, he readily
makes the cows the scapegoats for the delay, while the real cause
lies elsewhere with the gopikas. Krsna displays close attachment
to the cows, although they have no aspiration to be with pim;
and this gesture he makes because of his intense love for the gopikas.
So the gopikas call him * Govinda.’

The acharyas create opportunities to God to meet us; and
so He is very considerate to them. In the same vyay as the cows
provide the occasion for the meeting of Krsna with the gopikas,
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the dchdryas are instrumental in bringing about the meeting of
the Supreme Self with the individual selves. The consideration
that a lover shows to the procurer of the desired beloved 1s greater
than the love that he shows his beloved; because 1t is the procurer’s
competence that turns his beloved’s attitude of reluctance to him

into one of acceptance of him. The preceptors turn even those
who are averse to God into those who long for Him.

With a view to giving salvation to sentient bengs who, in
all their intents and purposes, are no better than insentient things,
the Lord has equipped their bodies with tellect, mind, senses
and other implements; and given them Védas and other scriptures
to guide them in their conduct of life. Despite this, they remain
adamant and refuse to join Him out of sheer hate, malice and
spite. The Lord makes imnnumerable efforts to draw them to
Himself: and when all attempts fail, He subjugates them by valour.
There are some who know their own nature and who are filled
with devotion for Him. But that very knowledge and that very
devotion come in the way of their joinnng Him They feel that
they are unworthy of going near Him; and so they keep aloof.
But He exercises his ingratiating goodness and draws them to
Himself. Some other people forget their own nature and His
nature 1n the intoxication of their all-excelling love, and fall under
the spell of His attributes of beauty, delicacy and accessibility
God shows them His true nature, form, attributes and grandeur
and supremacy and inspires them with courage and knowledge
that go beyond their love, and thus bring them under His influence.
He attracts people like the gopikas with His beauty and personal
magnetusm. He brings under His control people who are indifferent
to Him by bringing about contacts for them with preceptors hike
the Alwars. Thus He does not leave out any one of those who,
under the shroud of ignorance that Primeval Nature casts on
them, are even slightly ill-disposed towards Him. He will take
every one to Himself and leaves out none.

2. Undannaippadipparaikondu

“ Glorifying your name and obtaining ‘ parai , the percussion-
instrument, from you.”

Prior to the launching of the Mairgasirsa Vrata, Vrépalle
was like the city of Hiranyakasapa, where people were forbidden
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to sing the name of God. They were to say only Hiranydyanamah.
Likewise, the gopikas were forbidden by their elders to sing the
name of Krsna. Now they feel free and make amends for their
previous omission by glorfying Krsna in his very presence and
derive comfort from it. They are not the people who expect to
receive any benefit by singing about God. They sing, because
thereby they find a justification for having throats Instead of
saying “ glorifying you,” they say * glorifymng what is yours”;
thereby suggesting that in singing his names, they are doing
something which he ought to be domng for them. *You should
have come to us and glorified us. Instead, unable to endure
separation from you, we have hastened to you singing your
name.” When they hear the sweet melody of his flute, they hasten
to his presence, blissfully unaware of what they are doing; and
then they cannot reframn from singing his name, * Govinda.’

Thus singing, the gopikas manage to obtain the para: from him.
What they wish to accomphish is mainly the chanting of his name
and of his attnibutes. They have realised this principal objective;
and made 1t a means to plead for the percussion-instrument, parai
which 1s needed for the ntual by which the people are to benefit.
Their principal objectives are perennial union with hum and constant
chanting of ni~ name. Unable to abstain from chanting his name,
they contrnue it adopting 1t as a means to get the parai so as to
fulfil the desire of the public. The gopikas say: “ O Krsna,
you have to honour us: because in a place where the elders are
opposed to our singing your name, we have managed to get their
consent and are singing it publicly to our hearts, content. Instead
of your coming to us and praising us to win our favour, we have
come glorifying you. For this, you have to do us honour. While
you sing our names clandestinely on your flute, we glorify your
name “ Govinda " publicly from house-tops. For this, vou have
to honour us.

3. Yam peru summanam

*“The honour we recetve.”

By using the word ‘we,’ they declare their uniqueness.
* Narayanané namakké”: They are the people who hold the
firm conviction that Nardyana alone will certainly grant to them
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only, the fulfilment of their aspirations. Even if, by glorifying
Krsna, they fulfil the wish of the public by obtaining the parai,
-they too must have some special benefit for themselves for their
labours. So they plead for a special reception for themselves.
By using the word sammanam, they suggest that they would like
to have an honour similar to that which Sita is privileged to receive
from Sri Rima. Sita accompanies Rama upto the threshold,
pronouncing benediction, when he goes with Sumantra in response
to a call from his father, Dasaratha. There Rama honours Sita
(Pati sammdanita Sita) by placing around her neck the garland
that he is wearing and requesting her, after touching her feet,
not to proceed further but halt there. The gopikas desire to
receive a similar honour from Kpsna. While 1t is usual for the
beloved to touch the feet of her lover, 1s 1t permussible for the
lover to touch the feet of his beloved; and does it amount to doing
her honour? Such a doubt need not arise. As one privileged
to hold her husband’s hand in holy wedlock, the wife considers
touching his feet as duty. Prompted by love, the husband touches
the feet of his wife as she 1s his beloved. The wife touches the feet
of her man as a duty imposed; but the husband touches the feet
of his wife out of love and attachment. He does not do this because
it is sanctioned by scripture; he does it only to express his intense
love for her; and so it 1s an honour for woman. The gopikas
wish to receive such honour from Krsna.

4  Ndadu pugalim parisinal nanraga:

* The honour that is shown to us should be such as to ment
the acclaim of the world.”

*“ The way you honour us should cause surprise to the people;
and they should extol us as exceptionally fortunate people to have
received such great honour as will more than compensate for the
grief we have experienced in separation from you.” How is it
that the gopikas, who have never aspired for fame or profit or
reverence from any quarter, now seek honour that deserves acclaim
from the world? 1t looks strange. But all that they aspire for is
that, hearing of the universal chorus of praise for the honour
they have received from Krsna at their meeting, the friends of the
devotees should feel exhilarated with bliss and their enemies should
be shocked with fright. They feel that the salvation of others is
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their gain. They believe that those who find happiness in listening
to the soul-stirring experiences of devotees will also gain salvation.
They further expect that hearing of their experiences will bring
about a welcome change of heart in the enemies of devotees; and
that their hostility will mitigate and make them more prone towards
God. 1t 1s this aspiration for the salvation of all that 1s at the
bottom of their plea for sammana.

During a visit of Draupadi and Arjuna to Dwiraka, Krsna
and Satyabhima welcome them; and all the four engage themselves
in pleasant conversation. The watch 1s ordered not to admit
any one, while they are thus engaged. Krsna lies on the couch
with his head in Arjuna’s lap and feet in Satyabhama’s; and
Draupadt sits near them. Just then Sanjaya arrives and asks
to be admitted. The watch comes m to seek orders whether
Sanjaya may be let in. Then Krsna observes: ** This Sanjaya 1s
a great devotee. If he sees us as we are, he will be immensely
pleased. Besides, unable to contam his happmess on seeing us
thus, he will praise our intimaey before the malicious Kauravas.
That will disturb their minds. There are two advantages in this.
Let him in""  As expected, Sanjaya 1s transported with joy at the

sight of Krsna and Arjuna and reports to the Kaurava court what
he has seen: * How wonderful 1s the love that binds Krsna and
Arjuna' Arjuna is sure to win. You have no hope of survival
in a war with um.”  The gopikas demand from Kryna an honour
that invites simiar public acclaim of their association with him.

Rivana sends Suka and Sarana as spies to scout and estimate
Srf Rama'sarmy and its strength. They are caught in their attempt;
but are released under Rama’s orders and permitted to have a
\iew of the army. On return to Rivana, they praise the strength
and valour of the Vinara heroes in Rama’s army; and suggest
that Ravana might leave Lanka and go elsewhere. They tell him:
“Rima is not like the immortals who, in the lasting plemtude of
their wealth and power, have conferred boons on you and now
stand in constant fear of you He s the Person who has bestowed
dominions on those from whom you have received yours. He
has already coronated your brother acthe King of Lanka. The
Vinaras feel blessed under his sheltering wing.” Al that the gopikas
desire is that the people m the world should be able to feel hap;?y
when they see those who revel in God's grace. They do not in
the least aspite for fame for themselves in asking for this

honour,
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Again, they say that the reception should be a glorious one,
full and perfect. It 1s not the world’s acclaim that is important.
The honour becomes full and perfect, only (1) when Krsna does
it of his own accord, feeling it as a privilege to decorate them
with his garlands; (2) when he feels that for all the angwish of
separation they have passed through, doing them' honour is but a
token of his concern; and (3) when he realises that it 1s their associ-
ation that lends prime support to his existence; and that it is for
his own sake that he is doing them this honour. To honour them
because they have expressed a wish for it, is no honour at all:
it becomes charity; it is tantamount to giving alms. Thus, it 1s
for the fulfiiment of huis nature that Krsna shall do this honour

to them; and the gopikas shall receive 1t for the sustenance of their
nature. Itis only then that the honour can be considered well done.

One more observation, while on this. Srikgsna should not
himself do this honour. He should get Niladévs to do it. Then
only the honour comes to be regarded (nanrdga) as * well done. ™
The gopikas recall to mind how Hanumin has been honoured
at 8ri Rama's coronation and desire to have a similar honour
for themselves. Sri Rima gives the pearl-garland, presented to
him by Indra, to Sita and tells her: ** Pradehi Subhagé, hiram
yasya tustdsi bhamini: O Sita, give this to the one who has pleased
you with s valour, prowess and wisdom.” Sita bestows the
garland on Hanuman, the son of Vayu. The gopikas wish that
they may be similarly honoured; and that Krsna may get Niladévi

to honour them. They give a list of the things to be given to them
at that time:

i

Siidagameé: Ornaments for the forearms, bangles;
To{ Valaiye: Ornaments for the upper arms, armlets;

todé. Ornaments for the lower lobes of the ear, studs;

® =

sevippivé: Ornaments for the upper lobes of the ear—
rings with flower-designs;

9. pagddagamé: Ornaments for the feet—anklets and trinkets
for the feet,

10. Enranaiya pal kalanum yam apivom:

“We wish to adom ourselves with such and many other
similar ornaments.”
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The relationship of the bride and the groom starts first with the
joimng of their hands, Panigrahapa. The bride and the groom sit
opposite to each other with a curtain separating them; and, at the
wedding, the bride’s hand s placed m the groom’s . That marks
the first contact ; and by giving her hand to be held by him she comes
to be regarded as belonging to him and to no other. So 1t is her
hand which receives his first glance and feels his first touch, It
1s the hand that gives her the privilege of belonging to him only
and to none else. So the gopikas desire that the forearm should
be adorned foremost.of all It 1s that decoraied arm that the groom
aspires to place on his bosom, shoulder and head. After the
ceremonial holding of hands is over, the couple are now seated
side by side, close to each other, and then they make oblations to the
fire. Then they retire into privacy to share conjugal bliss. At
thus time the upper arm of the bride enjoys the touch of the groom’s
body. So the gopikas wish to have their upper arms adorned next.
The woman feels enraptured 1n her valiant husband’s embrace,
when the corns formed on his body by the pressure of the bow-
string impinge on her. Sumilarly, the man feels happy if hus wife
embraces hum with her hands adorned with bracelets and armlets.
When these ornaments impinge on him, he feels an elation of mind
and exults n jo:. That 1s why the gopikas desire ornaments,
first for their forearms and next for their upper arms.

When the couple are locked up 1n a warm embrace as they lhie
1n bed, when the woman's head rests on his shoulder, the ornaments
of her ears leave their marks on his shoulder, thus beautifying it.
So the gopikas ask for ear-ornaments that will leave thewr marks
to beautfy his shoulders. Again, when lovers indulge 1 casual
small talk n secret whispers, the man keeps his mouth close to the
woman's ear; and therefore the ear should be adorned with
ornaments. The studs (t5dé) are worn on the lower lobes of the
ears. On the upper lobes of the ears, women wear two prnaments,
nngs with flower-designs (sevippuvé). In anf:ient times, they
used to wear real flowers on their ears. In our times women wear
the ornamental flowers made of gold as symbolic substitutes
for them. When the woman feels shy in his cmbrac.e, the man
pretends to be smelling the flower 1n her ear and vlhus tries ?o Iessefl
her coyness. The gopikas want flowers for their ears which their

lover takes dehight in smelling.
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Then comes the turn of the ornaments for the feet. When
the couple develop such close intimacy, petty storms i tea-cups
are round the corner. When such embarrassing situations
anse, the lover has no alternative but to touch the feet
of the beloved to win her back. The foot therefore needs an
ornament. The gopikas thus trace in detail the various stages
of lovers’ sport from the imtial holding of hands to the final touching
of feet; and demand ornaments to make themselves attractive to
their lover at all stages.

They have clarified to Krsna the procedure to be adopted
by him m his union with them. “Lord, hold our hands in yours
and make us your own: and then place our hands on your head
and bosom, shoulders and feet with love and thus adorn them.
Those who are separated from Him gradually slide into the ocean
of bondage-to-birth (Samsara) even because there 15 none to help
them They eagerly long for the hand of the saviour to pull them
out. The curtain that separates the bride and the groom in a
wedding 1s the symbol of the veil of ignorance that separates the
Lord and the individual self. It 1s the father who takes the hand
of the bride from one side of the curtain and places it in the hand
of the groom on the other side; and the bride’s father stands for
the acharya who brings about the contact of the self andthe Supreme.
Once the hand is firmly clasped, the curtain drops down.
“Maméva y& prapadyanté maya métam tarantité: whoever seeks
succour from me will find himself transported over illusion.”
The situation changes. From sitting opposite on the other side
of the curtain, the bride moves to a position beside the groom
on the same side of the curtam. So the first thing they want 1
the bracelet adorning the wrist. Those who surrender and wish
to reach God through an acharya go through the process of Pancha-
samskara (fivefold purification) and receive initiation into a mantra.
The acharya ties sacred bands (Kankanam) to their wrists so that
they may acquire knowledge of their true nature . That sacred
band is the ornamental bracelet. After the wristlet comes the
armlet. After the joining of hands, the gépikas long for the Lord's
embrace. That embrace is their ornamental armlet. After the
clasping of hands, the bride and the groom perform certain sacri-
ficial oblations, sitting side by side on the same seat. While
the man makes the offering, the bride is there as a partner in 1.
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Similarly, after taking refuge in Him, the individual self should,
while carrying on his work, consider that God 1s getting it done
through him as His instrument, and that he 1s not doing 1t as an
independent being. Work is done by the arms; and when they do
the work as instrument of God, the arms are sanctified; and such
sanctity 1s their ornament. The person who has received initiation
from an achirya wears a band on the wrist tied by hum. Later
he is made to receive the impressions of the conch and the disc
on his shoulders as marks of his association with God. Until
he knows his relationship with God, mere chanting of the mantra
received from the dcharya will not bring him fulfilment, will not
make him realise his nature fully. So after receiving the sacred
wrist-bands, they ask for the impressions of the disc and the
conch as ornaments for their arms.

The gopikas later ask for ornaments for the ears which hear
the lord’s secret whispers while i bed with him.  The studs,
ornaments of the lower ear-lobes help to trim the facial beauty,
while the ornamental-flowers of the upper lobes help enhance the
enjoyment of umon Later, they ask for anklets so that once
the lover touches their feet, he cannot let go his hold on them.
The supphant gathers three secrets through the acharya’s nstruc-
tion. The first s the Tirumantra. In the same way as the ear-
stud lends a final touch to the handsome appearance of a woman,
the Tirumantra imparts to an aspirant knowledge of the true nature
and beauty of self. That a woman has her husband alive 1s indicated
by her having ear-studs and bangles on the forearms The knowledge
that the self belongs to the Supreme and that the self cannot be
claimed by others comes from the Tirumantra, which may, therefore,
be regarded as the ear-stud. The ornamental flowers which adorn
the upper lobes of ears are the symbols of enjoyment of union.
Of the three secrets learnt from the achdrya, the second 1s Dwaya
mantra. And this 1s the means which enables the self to be a fit
object of God’s emjoyment. It consists of two sentences in the
same way as the ear-ornaments of the upper .obes consist of two
ornamental flowers. The ankletis the final verse, Charama 3loka.
The self is taken to the Supreme when, leaving all other means,
he holds on to the firm conviction that He alone will take him
there. And this is total surrender. The feet have to be ado'rrfed
with anklets because believing in God as the means to attaining
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Him they have given up movement themselves. And this giving
up of self-effort 1s the ornament to the feet.

It may also be said that the ear-stud stands for knowledge
and the ornamental-flowers of the upper lobe for devotion and
the anklet for renunciation. The ear-stud 1s the Tirumantra which
teaches knowledge. It elucidates the true nature of the self. The
self called ‘m, belongs only to the Supreme called ‘A’;
he does not belong to himself nor does he belong to others. This
knowledge comes from understanding the meaning of Tirumantra.
So Tirumantra stands for knowledge. The ornamental flowers
of the upper lobes of the ear are the Dwayamantra. This mantra
strengthens the will to consecrate all the activities-mental, verbal
and physical—to Srimannirayana 1n love. This becomes possible,
only when there 1s deep love for God. Hence the Dwayamantra
indicates devotion. Then the anklet is the Charama S.0ka. Guving
up all other means is renunciation. The essence of this Sioka,
when clearly understood, leads to accepting Him as the only means
of attaiming Him and giving up all other means as futile. This
1s the anklet of detachment or renunciation. Thus the gopikas,
aspiration for knowledge, devotion and renunciation are indicated
in their demands for these ornaments for the ears and the feet

T here are several other ornaments also which they demand.
There are innumerable spintual qualities which add to the beauty
of self; and they want them all. Such ornaments as they have
mentioned above are not to be worn by them before they meet
Krsna  After meeting him, they tell him that they wish to have
these ornaments. The Lord then agrees and himself decorates
them with the ornaments they demand.

1. Adai Yuduppom

*“ After decorating ourselves with ornaments, we shall wear
the garments.” Wearing the garments usually follows decoration
with ornaments.

Govindd undannaippadi adaiyuduppom:

“ Govinda! We shall sing your glory and then put on the
garments. You provided Draupadi with garments when she
cried out your name ‘ Govinda ' from a remote distance. When
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we are before you and sing your name ‘ Govinda, what room is
there for any doubt of our getting them? We are sure to get
them; we shall put them on. Nanrdga ddai yuduppom. * We
shall dress ourselves well.”  Srikrsna will set right any flaws that
may be found in the mode of their dress. Then alone can they
be deemed to have dressed well. The whole world should admire
them for the way they have dressed. After the agony of long
scparation, the gopikas prepare for union with him; they put
on their ornaments, dress themselves trim and then wish to sit
with Kryna 1o share a common meal.

A woman may put on any number of ornaments: but they
cannot give her glamour. Only when she puts on her robes does
she become beautiful. [t 1s the garment that lends attractive
beauty to woman. Similarly, how numerous be the spirtual
qualities the self might possess, he has no beauty unless he masters
the knowledge that he belongs wholly to God. In the same way
as a garment spreads over the body and covers it, the sense of
belonging to God overspreads the usual nature of self and deprives
him of his independence Then Aham, which is the usual nature
of self, 15 veiled and the self 1s made to appear as dasoham, as
belonging to Him. Knowledge of self which appears independent
15 like the naked body. The same knowledge when divested
of independence and imbued with the sense of belonging to Him
transforms itself from indecent nudity mto charming beauty.
That is w hy the gopikas demand this garment.

A person may possess many spiritual qualities and profound
knowledge and erudition. But these are of no avail without right
conduct. They are like ornaments; while nght conduct is like
garment. Only when the garment of right conduct is worn, all
other ornaments of knowledge and spiritual qualities become
resplendent. In the absence of righteous conduct, they bec?ome
colourless and insipid. Garments are the external wrappings;
the real covering is upright conduct only. S8t Rama cl?nﬁes
that for woman right conduct alone 1s the cover. “ Vrtta mavara-
nam striyap.” The gopikas thus ask for knowledge of the three
secrets (as ornaments) and for right condut;t (a}s garmt:m); thye
wish that this knowledge should find expression in practice.
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12.  Adan pinné pal 3oru miidaney peydu mulangaivali

varakkidi yirundu kulirndu glorempavay

“ Afterwards, let us comfortably sit together and slowly
eat the pudding made of cooked rice and milk and sugar and ghee,
even as it trickles down our arms to the elbows.” So long during
the period of the ritual they have given up muilk and ghee. Now
that they complete the rite after getting parai (percussion instrument)
from Krsna, they think of having this pudding for their meal,
with Krsna participating in it. Sita rejects all ornaments and food
as unwanted things during the period of her separation from Rima,
but when she gets re-united with him, she puts on her ornaments
and eats with him. The gopikas aspue to do likewise. Rama
does not agree to have his matted locks cleansed and smoothened;
he does not wish to take his bath until after Bharata has similar
relief. Krsna too should take his bath only after the gopikas
have it. As Krsna and the gopikas have stopped taking milk
and ghee so long, and as these two are available in plenty in
Vrépalle, rice should now be cooked in milk, not in water; and
ghee should be poured in such lavish measure that the cooked
rice 1s submerged in it. Then they should all sit together touching
each other and Krsna and eat the pudding. They are not interested
so much in eating as in sitting together to eat. The devotees are
mainly interested in coming into contacts with other devotees
and saints and not in mere eating. The strain undergone over
such a long period in coming to Krgna and the anguish of separation
from him will disappear with his mere touch and with contact
of other kindred spirits. Thus relieved, with minds cool and
collected they sit comfortably to eat the sweet pudding with Krsna.
They have completed their ritual. They have reached the stage
of enjoyment of fulfilled desire; and in this condition what they
aspire for 1s consecrated service to God. Dedicated service imbued
and blended with experience of God 1s their food; that is the rice
cooked with milk. The fruit they expect from this service of
God, which they do with all their devotion to Him, is to see His
face brighten and beam with cheer. The happiness that such
service naturally gives them 1s not at all the fruit they aim at. This
lofty way of thinking is the ghee which submerges the rice cooked
with milk, ie., dedicated service instinct with experience of God.
The feeling of happiness in having done the services assigned
to them by God, and the feeling of satisfaction of God in having
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received those services from His devotees, are symbolised by their
cating the sweet pudding together. What the gopikas want 1s
this sublime experience of shared bliss. * Sosnuté sarvan kaman
saha Brafmana vipaichita: God-experience (Brahmanubhava),
consists in enjoying all the auspicious attributes of the Lord together
with the All-knowing Lord.” *‘ Ahamannadah, ahamannadah.”
This Upamisadic saymng shows that the food that is most enjoyable
for the self is the Supreme Being (Para Brahma). “Milk” represents
all the glorious and auspicious attributes of God. °Rice cooked
m mulk " (Palsoru) 'symbohses the Supieme Phenomenon filled
with all the glorious qualities. * Ghee’ stands for infinite love
which endures the anguish of separation from God. Testing
the pudding (that 15 formed by mixing these three, milk, rice and
ghee) indicates the God-experience (the Brahminubhava) of a
liberated soul (muktapurusa). This experience should grow more
intense as time passes. It should go on flourishing more and more
every moment, filling the cup of bliss to overflowing. This desire
1s reflected in their saying that, as they eat, the pudding should
trickle along the forearm to the elbow.

In the previous PaSuram, beginning with Malg, the zopikas
have asked for the conch, the drum (parar), singers of benediction,
auspicious wick-stand, flagstaff and awning. Thus 1t 1s clearly
indicated that the self will be endowed with a form that 15 identical
with the Lord’s. Liberated souls thus achieve close similanty
with the Supreme Self and are equipped with implements that
resemble those of the Supreme. As the liberated soul crosses
the borders of Primeval Nature and prepares to take a plunge
in the niver Virajd, Messengers of Vaikuntha (Ativahikapurusas)
appear before him equipped with trumpets. conchs, musical
instruments, auspicious wick-stand and other such articles and
accompamied by singers of benediction to honour him vynth a
welcome reception. Such an honour has been indicated in the
previous Piasuram.

As soon as the self completes the bata in the river Viraja,
the Lord of Vaikuntha Himself appears; and under His command
the divine damsels, dressed i bright ornaments and raxme.nt,
decorate the hberated self with ornaments and raimfant similar
to those worn by the Supreme. This process i.s described in t\he
early part of this Pasuram. Thereafter, the liberated self joins
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the Nityasiiras, the Ever-wise, and the Lord of the Heavenly Abode.
He is now free from all the anguish of the life of bondage-to-birth;
and he enjoys, with perfect love and in calm repose, God and
His glorious and auspicious attributes. This gunanubhava is
suggested in this Pasuram. Normally, these experiences of having
close similarity with Him and of enjoying His qualities will be
available in a different world after this body drops down. But
the gopikas pray that they should be granted these experiences
here and now and while m this body, soon after they complete
the Mirgasirsa Bath.




PASURAM XXVIII

PREFACE.

The gopikas tell Krsna that the purpose in going to him is
to accomphsh the Margadirsa bath; and they seek from him the
requisites for that ritual. Later, they pray for ornaments, garments
and food for conjoint enjoyment. Krsna knows what they have
in their minds. He knows that what they ask for are not the
requisites connected with the worldly ntual, and that they seek
the fruit of spinitual aitamment. But he wants to hear this directly
from them in their own words. So he observes: O gopikas,
the things you have asked for are quite good. But you have
asked me to examine your demands and then grant them. I
cannot guess what you mean by this. By this ritual, you expect
10 recetve magnificent ornaments, excellent food and other pleasures.
Should you not have some authentic fitness to deserve them?
When you expect a particular benefit, you should have made an
effort to get it. By merely putting forward a demand for it, you
will not get it. Only when you deserve 1t can 1 give it to you.
So let mc know how you are qualified to recerve it. When you
want a particular object, you must secure the means to earn it.
Could you lay hold upon any such means to realise your object?”
The gopikas open their hearts to him when they give their reply
to hum in this PaSuram.

What the gopikas aspire for 15 consecrated service 1n everlasting
company with God, that1s the highest end they find worth pursuing.
They have not carned any particular qualification for 1t. They
firmly believe that the Lord alone is the means to attgm Him.
They know that all other means, which they may cultivate, are
obstacles to attaining Him. They entertain no thought of reaching
Him by performing works, or by acquiring k'now‘ledge or by wor-
shipping Him with devotion. Their conviction is that Hevalonve
will enable them to attain Himself. The gopikas elucidate in t~hxs
Pasuram what submission people who have a similar conviction
should make before the Lord. People who approach God with

30
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strong faith must have great relish in attaining Him. Without
that taste, no activity is possible. It is enough if they have that
strong relish for him; nothing more is needed. The gopikas have,
time and again, submitted that they have gone to him “ only to
sing his benediction,” or because they ‘ desire’ im only ” or to
request him * to cast his gracious looks on them.” By such
averments they have made it clear that they desire nothing else.
In that manner, they have shown their intense longing for him
and relish for things concerning him. But because they have
asked Krsna to examine their demand and then favour them with
what they want, he 1s investigating whether the gopikas have adopted
any other means than him Though they have prayed to him
¢ to show them mercy " and ‘ to do favour to them,” he 1s making
a scrutiny whether, contrary to their prayer to him, they have
put their trust in the works that they have done, or in the knowledge
they have acquired or in the devotion to God which they have
cultivated, as a means to attaimng Him. The gopikas impress
upon him that they have nothing to fall back upon, nothing to
claim as their own, no other means at all, and that he 1s their prop
and means.

Those who put their trust in Him as the only means to attain
Him shiuld make the following submussion in his presence:

1. that there 1s no satkarma, meritorious work, that they have
done as a means to attaiming Him;

2. that they have no deserts to quahfy them for His grace and
that they are humble and unworthy;

3. that they know that their only merit (sukrtam) consists in
having for their Lord One who 1s perfect with all auspicious
attributes;

4. that they know that they have an inseparable connection
with that Perfect One;

5. that they seek His pardon for all the outrages committed
by them unawares and for all the offences done in the mistaken
idea that they are rendering Him services;

6. that they invoke His aid as their only means and pray that
H may be pleased to do them favour.
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They have sought to attain their objective adopting it as their
means as well. Their own sense of unworthiness and their humility
qualify them to attain God. The gopikas find that the time is
ripe for attaimng their goal; and so declare their unworthiness
in very clear terms. The Acharyas, sages of the past, the Alwars
and other saints, who have accepted God both as the supreme
objective to be attained and as the certain means of attaining Him,
have displayed the above-mentioned six qualificat.ons. When
Vibhisana seeks refuge m Sri Rima he submits: * Ravans nama
durvrttah Raksaso Raksaseswarah tasyiha manujo bhrétd Vibhisana
iti srutah. My brother 1s the well-known Ravana, notorious
for lis wicked conduct. He is the King of Riksasas; himself a
demon, he can command others to be like him. After him I was
born of the same parents. I am Vibhisapa. Born of the same
mother (to whose womb Ravana has brought great discredit by
his wickedness) and worthy to follow him as a younger brother
and subject to his control, I have become more widely known
with a record of bad conduct for myself.” Thus does Vibhisana
declare his unfitness for consideration at the very outset. The
gopikas, too, make a similar submission: * We are worse than

cattle; we :ttend on them and earn a living. Such is our colossal
ignorance = Thus do they declare their unworthiness.

The Alwirs, too, have declared their lack of worthiness.
817 Yamunachirya has gone a step further and craved for pardon
for the offences previously committed by him: * Prasida madvrtta
machinta yitwi—Do not rake up my past conduct. Ignore it
and show me mercy.” Sri Ramanujacharya in his composition
Sarandgati gadya mentions all his lapses without leaving.any and
prays for pardon: Sarvanaiésatah ksamasva. The gopikas also
plead for similar pardon.

The gopikas elucidate in this Pasuram all the six pleas advanced
by supplicants who belicve 1 God as the only means of realising
Him.

1. Satkarmabhiva vyiapana: declaration of dissociation from
all good works;

2. Svanikarsanusandhana: Practice of humility and a sense of
unworthiness;

3. Tiwara gunapirti: Proclamation of the perfection of God
and His attributes;
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4. Sambandha Jiidna: Awareness of inseparable connection
with Him;

5. Purvaparadha ksamana: Seeking pardon for past offences;

6. Bhagavadekopayatva swikara: Acceptance of God as the
only means with a request to favour fulfilment of the aspi-
ration.

Now that the time 15 ripe for realisation of their longing,
the gopikas open their hearts and make a clean confession to
Krsna. A patient makes a frank statement without any reservation
before the doctor about the cause of his disease, his violations of
rules of diet and similar other lapses. The gopikas, likewise,
make a clean breast of their ailment of love of God, and the sufferings
caused by it; and seek a remedy from the physician, Srikrsna.
For diseases of the body, the cause and the remedy, the doctor
and the drug, the diet prescribed and the diet prohmbited—are all
different from each other. But for this disease of love of God,
God 15 both the cause and the remedy. He 1s both the physician
and the diet, prescribed or prohibited. Among the Thousand
Names of Visnu (Visnu Sahasranama) are included * Ousadham,’
medicine, and * Vaidyah,” physician. To those who suffer from
the disease of love, He becomes the curing medicine. To those
who are free from it, He becomes the enjoyable nectar. The
gopikas have found in Krsna a proficient doctor who administers
efficacious drugs; so they explain to him the nature of their aliment
and their previous violations of regulations. They request him
to pardon their lapses and cure them of theirr malady. This God-
medicine can tolerate lapses and check their ill-effects. This
God-physician 1s generous in forgiving: 1t is enough that lapses
are mentioned and pardon sought. He will see to it that the
patients do not have any further trouble. Again, those who
believe in God as the only effective instrument should give up
all other means. How far they can do this varies according to
their states of spiritual growth. He who has previously adopted
other means like Karma, Jiiana and Bhakti should declare that
he has ‘renounced’ them. He who is incapable of practising
them should confess his * incapacity to adopt those methods.”
He who knows that these methods should be put into practice
and yet keeps away from them because they do not fit in with hig
true nature should say so specifically. He who is completely
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ignorant that those methods exist should openly declare that he is
unaware of the existence of any other means or mstruments. The
gopikas come under the last category. They are not aware of
the existence of any other method than Krsna. So they submit:
* Lord, we have nothing to give up.”

Karavaigal pinsenru kanamserndunbom
arivonrum illdda vaykkulattu, undannai
ppiravi perundanai pupniyam ydmudaiyom
kuraivonrumillada Govinda! undannodu
uravel namakkingolikka voliyadu!
ariyada pillaigalom, anbinal undannai
cciruper alaittanavum Siriyarulade
iraiva ni tardy parai elorempavay.

Summary.

We are people who roam about, following the cattle into
the woods where they graze. We eat to live observing no regu-
lations, not even of cleanliness. That you have chosen to be born
and be one of us 1n this gopa commumty, which is devoid of all
knowledge, confers on us a great privilege  And that 1s all the
merit we have. Govinda! How innumerable our deficiencies
may be, you, the blameless onc, are here to make them up. Lord!
Our kinship with you is something that cannot be annulled. We
are rustic girls, unaware of the civilised world’s courtesies. Out
of our love we have called you by a small, inferior name. We
pray that you do not get irrttated at our want of courtesy. Please
bear with us and favour us with the drum (parai) that we ask for

Commentary

1. Karavaiga] pin3gnru kanam 3erndunbom
“ Following the cattle, we go into the woods; and there we
take food.” :

In the previous Pasuram, Krsna has asked them what spiritual
practices they have cultivated to entitle them to the enjoyment
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of the dish of sweet pudding (bhogam). To this the gopikas

give this reply: ** The preceptors to whom we cling are the cattle.

The place we reach by following them is the forest. What we do

%ftgr reaching the forest is to take food for the sustenance of the
0 yA”

In the previous Pasuram, the gopikas have expressed their
longing for the bhoga, the sweet dish of enjoyment, that a liberated
soul experiences in company with the Supreme Being in the
Heavenly Abode. The Upanisads have elucidated what spiritual
preparation is needed to achieve it. The Védas and their auxiliaries,
Védangas, should be thoroughly studied and their full meaning
understood. The rites prescribed therein should be performed in
consonance with the regulations laid down for the caste (the Varna)
and the stage of life (the asrama) of the individual aspirant. By
this performance he will be freed from sin; and the mind is purified-
Then the senses should be withdrawn from their objects of pleasure;
and the mind thus dissociated from senses and their objects should
be turned inward on the self. After self-realisation, the mind
should be concentrated on the immanent Supreme Self. With
the mind thus centred on Him, the aspirant should contemplate
on the form he has visioned and constantly render worship and
offer salutations to Him; and hear and meditate on His glories
so as never to miss Him even for a moment. Such perennial
contemplation and meditation will enable him to be rid of the
pile of sin and merit, which is the cause of rebirth. Thus liberated,
he is able to enjoy the sweet dish of God-experience. Knowledge
of God’s nature is the means to perennial recollection of the form
visioned by the aspirant. The means to acquire that knowledge
is introspection. Conquest of senses leads to introspection. To
overcome the senses, sins should be eliminated. This becomes
possible only through the performance of prescribed rites and

duties. Knowledge of the Vé&das and their true meaning and
import is essential to perform the duties. This knowledge can be
had only by reverent study under the guidance of a preceptor.
In this process of spiritual discipline, the first stage is Gurukula
vasa, residence with the preceptor. The gopikas, therefore, now
deal with the nature of the hermitage where they have received
the initial lessons in spiritual discipline.

Only those who are marked out by purity of heritage (vamsa),
of scholarship (vidya) and of conduct (vytta) deserve to be precep-
tors. As the cows belong to the animal species, they cannot claim



PASURAM XXVIII 4m

purity of birth; they are devoid of even a speck of knowledge;
in fact, men without knowledge are usually compared to beasts.
Men who are heinous in conduct are identified with brutes: nypasu.
So the cattle are examples of low origin and ignoble behaviour.
The gopikas cling to such amimals as their acharyas. So it is
clear that they have no means of attaining God. Again, the
acharyas should be ripe alike in years and in wisdom and accom-
phished in detachment from worldly attractions, so that other
scholars, nipe 1n knowledge, may seek their guidance. In tune
with their wisdom, they should be men of exemplary character.
They should bé seers and sages and advocates of theism. They
should be well-versed in all the Darsanas of philosophy; and be
competent, by citing authorities, to contradict and set aside the
arguments of perverse critics and revilers of V&das and Scriptures.
While attending to essential duties, they should always earnestly
abide 1n the Supreme Being. It 1s from such preceptors that the
aspirant should acquire knowledge by prostrating before them
(pramipdtay; by questioning them time and again with avidity,
pariprasna); and by rendering them devout services (séva). The
gopikas follow and serve the cattle; and so they declare that they
have no qualification for attaimng God. They say- * The cows
appear to be much more learned than we are. They shine as
Vasisthas before us. They deserve to lead the way for us. In
ignorance we are a little higher than they. That is why we follow
the cows, though they stand for crass ignorance in the world.
Taking pity on our innocence, the cows show us the way; and we
cagerly follow them. Instead of sages, we have cows as path-
finders. Again, we do not tend the cows selflessly as a matter
of duty incumbent on our community. No; we tend only the
cows that yield us milk. We are moved by selfish interest only;
we are not altruistic.”

The disciples should abide by the preceptors who have created
in them a taste for spiritual matters and fostered it in them, in
the same way as Bharadvija has adhercd to Valmiki, in the same
way as people parched with thirst cling to water-sources. Once
they secure the stage of God-realisation, the disciples are unable
to remain aloof from preceptors for fear that some danger may
befall them. So they go after their preceptors, in the same way
as the calf goes after the cow, as Laksmana, armed with bow and
arrows, follows Rama. “ With such earnestness we follow the
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cows, carrying staffs and fastening-strands. It is they, the cows,
that impart knowledge to us; it is them we wish to attain.” Thus
do the gopikas expose their ignorance to Krsna.  When we
follow the cows, we are led into a forest. We would have earned
some merit if, though following cattle, we are led to sacred places
like Aysdhya and Mathura where good, meritorious people live.
We will have earned much merit if we have spent even one night,
(though not deliberately, yet out of necessity, owing to rain forbid-
ding journey) in a place where great saints who have earned God’s
favour live. No such opportunities do we have. We merely
follow the cattle; we go to places where fodder and water are
available for cattle. We do not consider whether they are sacred
or not. The woods we go to are not Dandakaranya, Naimi$aranya
or Badarikasrama or the like, in which rgis have done penance
and visioned God. It is a sheer forest (Kanam) covered with
prickly pear (palléru) in which savages armed with bows and
arrows roam about hunting beasts. Brndavana is a wilderness of
prickly plants—in which each footfall 1s rewarde dwith a prick-
and a rendezvous for wild beasts and hunters. How can we

have any merit, any fitness, when what we follow are cows and
where we go to are forests? Be pleased to consider our plight.”

Then Kysna makes a few observations: “You may not
have followed good and worthy men; you may not have lived
in sacred plices. But you are discharging the duty prescribed
for your community by following the cattle into the woods and
tending them. Is that not your merit? Besides, retiring nto
the forest is imposed on the anchorites as a matter of obligation,
as an dsrama dharma. You may not be vanaprastas. But it is the
duty of disciples to take the cows belonging to the acharya mnto the
woods and graze them. Rsis repair to forests for their penance.
So going to the forest or living there is not opposed to Dharma
or righteous conduct. Thus your going to the woods, following
the cattle, comes under discharge of obligations imposed on your
community and prescribed at particular stages of life (Varnasrama
dharma). It can be called Karma Yoga. So you have this means
of karmayoga to have your wish fulfilled. Why then do you say taht
you have nothing to fall back upon?” The gopikas have the
reply ready: “ We are not going into the forest in the course of

discharging our duties; nor for the fulfilment of an obligation
to the acharya, nor for doing penance. After going to the forest,
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we discharge no obligation; we perform no work. We simply
eat. It may perhaps turn out to be a karma, if we bathe and eat;
we do not know even that. We reach the forest and soon after,
we eat.  We cannot claim to be such people as are in the habit
of giving food to others. * Upbom’: We eat for ourselves only.
That 1s all that we know.” The gopikas are afraid that Krsna
may somehow manage to show that they have some qualification
or fitness and find an excuse for not taking them under his protection.
So they clarify that what they do does not come under karmayoga;
and that they haye absolutely no qualification or worth. They
plead that taking food is essentially a physical act, meant merely
for sustaiming the body. *If we take food in another’s house,
it becomes sacred, because it 1s offered to the deities in his house
before 1t 1s served. If we eat in a temple, the food becomes
consecrated as 1t 1s offered to God before it is served. Thus,
in either case, the food being consecrated might be effective in
cleansing us of sins, But as we eat our food in the forest, this
possibility is eliminated. We are not even aware that one must
sit and eat; and that one must be facing east when one sits to eat.
We have no 1dea of such or other regulations about eating. As
we follow the cattle, we eat standing or walking. We eat to satisfy
hunger. We do not know whether what we eat 1s a left-over
from another’s plate, or whether it 1s a forbidden article of diet
or whether 1t is stale and stinking. This 1s how we are practising
karmayoga!” Lord Krsna then enquires: “Is going into
woods. following cattle, a flaw? Is it objectionable to take food
there? T do the same things that you do.” The gopikas reply
with resourcefulness: * Lord, these acts count as lapses in people
like us who are eager to propitiate hunger and sustain life. They
cannot cause any stigma to sages hke you. When enlightened
sages do the same things that common people do, no blemish
affect them because of their effulgence: téjo visesena pratyaviyo
navidyate. We are the ignorant folk, You are the wise sages.”
Krsna extends the argument: ‘You may not have acquired
knowledge in this present life. But ow.ng to the good deeds
accumulated 1n the long succession of previous births, you may have
become divested of all sins and your minds cleansed. Nothing
then can prevent knowledge from illumining your minds. We
cannot determine that simply because you appear low by the
standards of birth and karma now, you are deficient in knowledge.
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You say you are the people who go tending the cows. Granted.
Do you not know about the life of Dharmavyadha, who used
.to kill the cows and sell their meat? Though he lived by selling
meat, he was such a great sage that he could clear the doubts of
learned people. Jada Bharata who sauntered in the woods, eating
whatever he could lay hands upon, was a great sage. Birth 1s
no criterion to determine the knowledge one possesses. Vidura
is low by birth; but he is a sage by his knowledge. Sabari, like
you, was born in a low community; but she was an adept in
righteousness. Absence of karmaydga does not count if illumined
knowledge and devotion are present. A person even in the meanest
occupation and with the vilest practices turns to be a righteous
man, provided he has knowledge and devotion. Kgipram bhavati
dharmdtmd. So you need not think low of yourselves.” When
Krsna thus suggests that though they are without karmayoga,
they may still be having knowledge and devotion as means, the
gopikas apprehend danger; and so protest how they are without
any means, without knowledge and devotion. As they approach
Krsna as the only means of their attaining him, they declare that
they have with them no means of their own to realise their aspiration.

2 Arivonru millada vay kkulattu:

“ We are born in the gopa community which lays no claim
to knowledge.”

He who adopts Karmaydga (the means of works) also should
have knowledge of the true nature of self; and thereby he knows
that he is different from Primeval Nature (Prakrti) and that he
belongs to God. So he performs works without attachment to
them and offers the fruit of his works to God only. This true
knowledge of the self should be an adjunct to works as karmanga;
the gopikas deny having such knowledge. They further deny
having knowledge that manifests itself as devotion to God and to
none else. This devotion comes as a result of constant meditation
on the true nature of God who alone is to be attained; and God’s
true nature is understood only by having knowledge of the self.
“arivonru millai: We do not even have any one type of knowledge.”
We do not have knowledge which is an adjunct of works. We do
not have knowledge of the true nature of self. We do not have
knowledge which manifests itself as devotion. We are thus devoid of
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karmaydga, jilanayoga and bhaktiydga; we are without any means
which can secure for us our objective, namely, the attainment of
God. There is no scope for our acquiring any such knowledge,
either. We eat and we have no knowledge; (unbom-arivonru millada);
the food we eat is not such as will promote knowledge: Ahdra
suddhau sattwa 3uddhi: pure food makes for a pure mind. When
the food we take 1s impure, how can we have minds receptive
to knowledge? The mind is formed by the fundamental qualities
of sattwa, rajas and tamas that are inherent in the food we eat.
The solid, indigestible part of the food 1s thrown out of the body
as faeces. The digestible part is assimilated into blood and marrow
and brain and nerves. The essence turns into mind. This is
how Chandogya Upanisad divides the effects of food. As the
gopikas do not observe regulations governing food, they do not
earn fitness to receive knowledge. Moreover, as they are born 15
the commumty of gopas, they are not even aware that there in
such knowledge existing. Their very birth, apart from their food-
habits, is quite uncongenial to the acquisition of knowledge. When
Vibhisana seeks refuge with Rama, he mentions his brother‘s name
and says that Ravana 1s not only wicked in name but has justified
it by his wicked conduct; Rdvans nama, durvrttah raksasah. The
gopikas here sav: “We are without knowledge; we are born is
the gopa commumty.” Their birth itself in gopa community in
responsible for their lack of knowledge; they are born ignorant.
Lord Krsna counters: “You say you have nothing. You have
nothing of karma to your credit. Your knowledge is next to
nothing. Your devotion is negligible. You have no worth at
all! Could there be any merit which you can claim for yourselves ?”

3. Aykkulattu undannaipiravi perundanai punniyam yamudai yom.

“All the merit we have 1s that you have chosen to take birth
in our community, which does not even smack of knowledge.”

“Lord, when we say we have no merit, we mean that we
have no ment of our own, earned by ourselves. Without any
effort on our part, Merit Itself has taken birth in our community
and has grown with the milk and curds offered by us.” Lord
Krsna, verily, 1s that Merit; and that Merit was born in thf: 1 gnoran't
gopa community. Attaining the Lord is the result of merit. .Mem
is of two kinds: Sadhya punya, merit acquired, and siddha-
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punya, merit fulfilled.  The merit that is acquired by self-
effort through works, knowledge and devotion comes under the
first category. This acquired merit evokes God’s grace and becomes
thus a means to God-attainment. The second, merit fulfilled,
is God Himself; and He Himself becomes the means to attain
Himself.  All other types of merit are meant to attain Him only.
It all amounts to saying that those, who put all their faith in Him
as the sole instrument to attain Himself, should refrain from prac-
tising any other method. Then the Lord, of His own accord,
goes to them and saves them. The gopikas have not practised
karma or jfiana or bhakti as means that will secure for them the
attainment of God. They have all along held a strong faith that
Krsna alone is their saviour. The very Embodiment of Knowledge
has chosen to take birth in a community that is devoid of knowledge;
and that occurrence, the gdpikas believe, is their special privilege.
They do not observe rnighteousness for their own sake. It is their
good fortune that Lord Krsna, who is Righteousness Himself and
who establishes righteousness, is one of them; and so to them
he is both the Updya the means, and the Upéya, the end to be
attamned. After Krsna's descent into their community, all the
sentient and insentient objects there have reached their highest
end, the parama purugartha, without any effort on their part. The
Supreme Lord who has the Blessed Everwise to follow him
wherever He goes, is born in a community that follows the cattle.
The Lord who resides on the Ocean of Milk has come into the
cottage of the people who live in the forest. The Lord who is
praised by the Upanisads as the Immanent One in all objects and
yet as One who remains a witness and does not consume the fruit
of any action is born in a community whose very nature 1s unregu-
lated eating. The Supreme Self, who does not disclose His face
even to the most learned sages, has chosen to descend into a
family which is devoid of all knowledge. The King of the Blessed
has become the leader of the gopalas. What greater merit should
the gopikas possess? So they say: “You have not come into our
community to leave us behind. What more merit need we have
after we have you? The whole world eagerly wishes to have
you; but you yourself have wished to be in our community. We
have such merit as to deserve to have with us, in our community,
you, who are the Merit of all types of merit, in fact the very Source
of all merit. Those who acquire other merits, leaving you apart,
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will realise fruits other than you who are the Greatest Merit. Should
you not be with those who want to attain you alone (you, who are,
verily, Merit itself) and be as one among them? We have you as
one of us. You are the one who is to give us the parai. You
alone are the person to render yourself into our possession. Seeing
our exceptional good fortune, great saints, who have known your
glory, have complimented us:

Ahi bhagyamaho bhagyam nandagopa vrajankasam
Yan mitram paramdnandam piarnam Brahma sandtanam:

‘Indeed, the people in Nandavraja are unique in their good
fortune.  The Eternal Supreme who is Infinite Bliss has come to
move with them as their friend and companion.” *We have not earned
your kinship by any effort of ours. It has come to us by the mere
accident of our birth in the gopa community, and this kinship
will last as long as we last. This affinity is not something that
has not been there at one time and has come nto existence now;
nor 1s 1t to prevail now and disappear in the future. To attain
to this merit, there 1s no regulation as to what things are to be
done and what are to be avoided. Both these, namely, merit
and sin (which result from right action and wrong action respectively)
are obstacles to attaimng Him. People in the world differ in their
concept of merit. Each individual has his own idea as to what
constitutes merit. But so far as we, gopikas, are concerned, Krsna
alone 1s our conception of Merit. This Merit 1s one and the same
to all of us. This 1s our unique merit which entitles us to attain
Him.” Krspa then raises another question: “You say you
have absolutely no knowledge. At the same time you aver you
possess merit. The merit that 1s essential for the attainment of
God is knowledge; and you deny having that knowledge. Are
not your words self-contradictory?” Then the gopikas further
elucidate their previous statements: * There is no self-contradiction
in our words. We have submitted that we have not earned any
of the means of karma, jiidna or bhakti with a view to employing
it to secure for us attainment of God. As the only effective
instrument that can take us to God is God, and as He is already
with us, we have stated that we hold the requisite merit. What
we have said is that we have no knowledge of our own earning;
but we have not denied the merit that we derive from you in our
midst. Thus there is no contradiction in our words. Should
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we have any merit of our own, it will, besides not being helpful
to us, act as a heavy weight suspended from the neck and effectively

prevent us from reaching you. We have said that there is no
such impediment, so that it will urge the flow of your mercy
towards us:

4. Kuraivonru millada govinda!
“ O Govinda, you who have nothing wanting.”

“ Our merit suffers no defect; it has nothing wanting. The
merit that appears in the world is the result of some one’s aspiration.
Merit does not exist by itself. It is static. It is the good result
of man’s effort, made with a particular desire. But what constitutes
our merit is God Himself, This Merit does not depend upon

the desire or effort of any one. This exists by Itself; It is dynamic.
So our merit does not suffer from the defect of dependence upon
any one’s desire or effort. It is alive and dynamic.

Again, the merit that people strive for has certain limits and
limitations. The merit or the good that results from man’s efforts
is limited; and 1t varies according to the nature and extent of that
effort. The merit acquired by one may bring that one wealth and
prosperity; another’s merit may get him admission into heaven.
But no single merit can bring about worldly pleasures and heavenly
residence and liberation from the cycle of birth-and-death—all
these together. The merit that is secured in the world yields
result in a limited sphere. But our Merit is God Himself and
so is complete and perfect; Its results have no limits. Our Merit
does not suffer from the defect of restriction or limitation. Again,
the merit acquired in the world is strongly opposed by sin; and if
in this conflict sin is mightier, merit may not yield fruit. But
our Merit, being God, can chase even the strongest opposing
sin to a far distance and see that it does not contaminate us. It is

all-powerful; It can exterminate even the most monstrous sins.
Thus It does not suffer from the defect of being obstructed by sin.

We are devoid of all knowledge. But you are complete.
You do not lack anything. Before starting for expeditions, kings
get the roads levelled; the knolls are levelled and the depressions
filled, so as to make the road even. So also you start with your
knowledge and power and fulness and perfection; and you can
march forward only after you fill our ignorance, powerlessness
and imperfection. Your perfection is meant to fill our crass
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ignorance with your full knowledge. Your fulness is sure to
eliminate every defect or lapse, and fill any deficiency or want
anywhere, at any time. So we request you to fill us, so that our
deficiency is covered up.” Krsna then remarks: “ How is it
you plead want of wisdom while you know so much? You say
that God fills you with knowledge and power; and that because
He is perfect you also are perfect by His kinship. Does not this
thinking show that you know your nature? Why then have you
said that you do not know your true nature?” In reply, the gopikas
accost hum: “ Govinda!” and say: ** When you do not have
knowledge of your true nature, how can you expect us to have
knowledge of our nature? You are to be 1n the midst of the
blessed Ever-wise (mtyasiiras).  How is it you have left them
and are m the mudst of cows? It 1s our good fortune that you
have forgotten your true nature It is that forgetfulness on your
part that has given you to us. If you have remembered your
nature or our nature, you will not have been available to us at all.
You are perfect and independent. We are full of lapses. If
you have thought of your independence or of our imperfections,
you will not have joined us. Forgetting both these, you have
come into the midst of cows; and it is this act of yours that has
made us bold to aspire for your union.”

The Supreme Phenomenon, Paratattva, has this shortcoming:
that He will not allow other than those who are like Him or who
are almost equal to them to have a glimpse of Him. This short-
coming is not to be found in the easily-accessible incarnation of
Krsna. He mingles even with those who are not conscious that
they too may have some defects. He has grazed the cattle, raised
the mountain and held it aloft for their protection and considered
being coronated as * Govinda’ as a great honour and distinction.
Even if we have nothing to claim as our own, we suffer from no
deficiency even because we have our Govinda, who is ever perfect
in knowledge, power and love and other great virtues. Govinda!
You who have moved about in the attire of a gopala carrying a
bamboo-pipe in one hand and a noose-strand to fasten calves
in another, your locks of hair covered with the dust raised by the
cattle, and your feet tingling with the bells of anklets, are the same
person who later counselled Arjuna, sitﬁng on his chariot, to give
up all instruments of help and take refuge in you as the only means
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of salvation: Sarvadharman parityajya, mamekam 3arapam vraja.
What we say and do is exactly what you have instructed Arjuna
to do. You must receive us and do us favour.” Krsna then
says: “ You yourselves say that I depend on none and that 1 am
completely independent. In that case, even if I be full and perfect,
1 might exercise my independence and refuse to give anything
to you or to any one. Is there any compulsion that those who
have should give to those who do not have?”

5. Undannodu uravel namakkingolikka volivadu

“ The kinship we have with you is such that it cannot be
severed even if we wish to cut 1t off.”

“You may happen to lose your fulness and perfection; but
you cannot sever our kinship even if you wish to. We cannot
break it, even if we want to. It 1s a kinship by birth. Can a
father, howsoever independent,'disown his children? Indepen-
dence does not hold when children are concerned Our kinship
is closer and stronger than that. The connection, which hnks
father and children on the physical plane of body, may come to
an end with the death of the body. But our kinship is inseparable
like that of an attribute to its possessor, like that of brightness
to the sun. Unless there exists some object possessing a quality,
that quality has no existence by itself. Brightness does not exist
without the sun. We cannot be shown to exist separately from
you. We are souls; and even the Omnipotent God cannot separate
us from the Supreme Soul. We cease to exist without you.
Likewise, you exist not, if we do not. You are the first letter
‘A, and we the last letter ‘M ' in Pranava (4um). If Pranava
is to retain its true nature, both Akdra and Makara should remain
intact. They areinalienably knit together; they are inseparable.
1f you do not fulfil our purpose and give us yourself, Akara will be
missing from Prapava. Akdra means °Saviour’ Only when
protection 1s given to us Akdra will remain in Omkara; otherwise it
will be obliterated. This is the kinship between the self and the
Supreme Self as emunciated by the sages. Let that be.

We are the children respectively of a brother and his sister.
This relationship is well-known; it cannot be hidden from any one.
The kinship between the soul and the Over-Soul may be kept
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hidden; perhaps it may even be denied. But your relationship
with us 15 open and directly provable. We have accepted and
welcomed you as our Saviour, Govinda! Should you not feel the
obligation of bringing our undertaking to fruition? Is it not
for us that you have stramed yourself in raising the mountain
aloft, and earned the appellation of * Govinda'? Sisupala, who
has denounced your title of * Govinda ' has perished. But you
have taken upon yourself as your own the entire undertaking of
Arjuna, as he has recognised your title and bowed before it. We
pray that you will, in the same way, do us favour by completing
our undertaking in recognition of the relationship we have invoked—
You as Saviour and we as supplicants for grace. The Supreme
Phenomenon can be understood only by accepting the authority
of the word (Sabda pramana); and not by direct vision or inferential
perception. Those who wish to know the Supreme by Pratyaksa
and Anumina standards, by direct vision or inferential perception,
fail to understand and attain Him. Those who accept and adopt
the authority of the word, Sabda pramina can certainly attain Him.
O Krsna! we do not wish to attain you by our efforts. We are
resolved to attain you through your good offices only. We have
come to know of your nature and of our nature and the kinship
between us two by means of the authority of the word; and not
through the other authorities of direct vision or inferential per-
ception. Thus have we reached the conclusion that our kinship
is inseparable. So you only have to save us; and that, too, for
your own sake only.

We are the gopikas and you are the Govinda; and this relation-
ship indicates that our protection is an escapable obligation for
you. As you have saved the gopa community‘ and the herds‘ of
cows by holding aloft the Govardhana mountain as a protecting
umbrella, the relationship of the saviour and the saved has sprung
between you and us. As you are coronated as ‘Gavinda,’_ you
have become the owner and we your belongings; thus is established
the connection of the owner with his possessions. As you are
our Lord, we have formed another affiliation with you; you are
the Ruler and we the ruled. You are both father and mother
to the gopalas. Hence our close affinity: Yop are the cause and
we are the effects. As we hold the conviction that our Krsna
is our soul, we establish close coherence witl'f you—you as soul
and we as body. United with you, we are alive; separated from

K}
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you, we are dead; thus is established the relationship with you as
sustainer and we as the sustained. As you pervade and permeate
us always and make us happy, we have between us the relationship
of the pervader and the permeated. Thus O Krsna! our kinship
with you is so close that it cannot be sundered.”

Those who accept Him as the only means to attain Him should
hold that knowledge and devotion which they have earned can
never become means to their objective; and they should realise
that the Lord Himself is the only means that can bring Him within
their reach and facilitate their easy grasp of Him. They should
realise that their kinship with God is inseparable; and that separated
from Him they have no existence at all.

The gopikas urge Krsna further:

“0O Krsna! on the day you lifted Govardhana, do you
remember what you said, seeing us aghast and trembling at a
distance: ‘I am not gandharva; I am not immortal; I am not
a yaksa nor a rakshasa; I am your kin; 1 am one of yourselves..
Have you forgotten these words? You cannot now give up your
kinship with us; nor can 1t be annulled by any one. Therefore,
we pray that you should become an instrument in securing yourself
for us.” Krspa then angrily remarks: “ O, so I see, I have
now become Govinda and you the gopikas! What has happened
to this kinship so long? Have you all along forgotten it.? You
have just now come to remember it. Why have you called me all
along by names which touch sensitive spots and cause pain?”
The gopikas have praised him previously by his other names,
like Nardyana, Deévadidéva, God of gods! Ksirabdhi Sayana, One
who rests on the ocean of milk! Krsna is irritated when he is
addressed by such names as Narayana which remind him of his
Supreme status which he has given up in disgust. He hds come
down from His Heavenly Abode into the gopa community so as
to be accessible to all, mixed freely with gopikas and their cows,
forged bonds of kinship with them based on his birth among them;
and, for their sake, put himself to the strain of lifting upa
mountain and earned the title of * Gdvinda.” Why should the gopikas
think of other names, while * Gavinda® which concerns them so
intimately is readily available? This is Krsna’s grievance.
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6. Ariyada pillai galom ambingl:

“ We are girls with little knowledge; and we have spoken
out of love.”

*“ Pray, pardon us for our fault, which is due to our ignorance.
We are young girls; therefore excuse us. We do love you much;
so please pardon us. We have spoken thus in a lapse of memory
and out of ignorance and in a fit of self-forgetting love. We are
born without knowledge; and you have made us more ignorant.
Looking on you, we forget ourselves and become unaware of
what we say or what we do. We pray you, pardon us.

Does a lover sharing the couch with his beloved get angry
when her foot touches him? How is it you pick holes in our
conduct, only to get annoyed with us who love you? Do you
not know the nature of love?

7. Undannaic ciruperalait tanavum 3iriyarulade

“ Would you get annoyed with us for calling you by a small
name and refuse to show us mercy?” After the Supreme Being
left His Heavenly Abode and reached Nandavraja and after He
acquired the appellation ¢ Govinda’ by lifting up Govardhana
mountain, His earlier names like ‘ Narayana’ have become com-
paratively  insignificant.  Supremacy (Paratva), Sovereignty
(iswaratva) and Pervasiveness (vyapakatva), are the natural qualities
of the Supreme Soul. There is nothing special about them. The
Most High Himself becomes accessible to all as Krsna; and leads
a life that is inferior to that of the gopikas who are themselves
very low in learning, knowledge and conduct. He meekly submits
to be bound and beaten and goes about tending the cows and
deems it a high privilege to be named after them as quinda. Such
easy accessibility, which undermines the quality of His supremacy,
is something exceptional and unique; and the name that suggests
it, Govinda, is therefore a great name. The name that indicates
supremacy becomes, in comparison, a small name. When a
person is in jail, he is known not by name but only by a numbe'r
thiat is given to him when he is admitted there. But when heis
released and when he becomes a king, he will naturally ) feel
Oﬂ‘ended, if he s called by the number he has borne while in prison.
Kysna has felt sorely offended when he is called ‘ Nérdyana,
which name indicates his position as Causal Phenomenon and
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Pervasive Immanence. That name ‘ Narayana ' has now become
a small, insignificant name. When the very gopikas to whom he
thinks he belongs and for whose sake he has become one among
those whom he is normally to command, call him by the name
‘ Nardyapa,” Krsna has reason to grow wild with irritation. Is it
not wrong on the part of the beloved ones (the gopikas) to
ignore the lover’s name ‘ Govinda,” which signifies their love
and their claim on him as belonging to them? Instead, they
call him °‘Narayana’ like all others.’ It may have some justifi-
cation if they call him so when provoked or in anger. But how
are they justified in calling hum so in love? To call him ‘ Lord of
the world, whom it is proper to call ‘ lord of my life,” amounts
almost to ridicule. By calling him ¢ Narayana’ the gopikas may
be understood to be ironically suggesting that he is more

iconcerned with the world than interested in them goitis
inappropriate to call him Narayana.

Among God’s innumerable names, the name which is within
easy reach of all and which yields diverse benefits is considered
the greatest; and the name which is difficult of access and which
has to be practised under strict regulations is deemed the lowest.
Before Narayana Astiksari mantra, all other incantations in vogue,
containing many more letters, recede in shame into the background.
After Krsna incarnates in gopa community and becomes easy of
access to all, the name ‘Govinda’ rises into prominence, as it
can be invoked at any time, at any place and in any circumstances
and by any person without restriction or regulation; and it is
equally efficacious in yielding any benefit . And now even Astaksari
looks small and recedes before Govinda; it has now become a
humble name. This Astaksari is to be regarded as a great secret;
itis to be imparted in a whisper; it is to bechanted in a low undertone.
But Govinda contains only three letters; it is open to all; and it
can be uttered aloud. Even people who are unclean and impure
can utter this name and proclaim it in assemblies. The gdpikas
seek pardon for uttering the name ‘Narayapa’ while ‘Govinda’
is readily available. “We have committed offence in uttering the
name ‘Nardyana’ not once, but many times over. We have uttered
“Nardyanané” (Narayapa only) in the opening Pasuram itself; we
have repeated it twice while awakening the gopikas. We have further
glorified the name ‘Padmandbha’ which again calls to mind
‘Nardyapa’, We have accused those who intensely love yon,



PASURAM XXVIII 485

imputing to them dumbness and deafness and even madness. We
have called one of them ‘a mad girl”. We pray that you will pardon
all these offences”. When making a humble submission to God,
a devotee shall seek pardon for all the outrages knowingly committed
in thought, word and deed; and also for such offences toward
God and His devotees as have been committed unawares, in the
course of ministering to them. What is honestly rendered as
service may sometimes turn out to be an unwitting offence. After
having a glimpse of the cosmic form of Srikrsna, Arjuna seeks
Krsna's pardon: “Moving with you so closely all along, I have
been unaware of your magnificent glory. Blinded by love and
familiarity, I have committed innumerable offences while with you,
sitting and strolling, taking food and lying in bed. I have called
you in a familiar way ‘Krgna’ ‘Yadava’ and ‘Sakha’ (friend). 1
now seek your pardon for all the liberties I have taken with you”.
Seeing Krsna's easy informality, the gopikas ask for his pardon
for the offences committed by them when they held him only as
the Supreme. They cannot refrain from seeking pardon once
they approach him, despite the fact that they have all along clung
to him only, in abiding love and devotion.

SriKysna then says: “Suppose 1 overlook your shortcomings
and grant you what you want. How do the people in the world
react? Do they not say how he could grant them all they want when
they have nothing to their credit? To obviate such commenty
can you not show that you have at least some little thing to your
credit?”

8. Iraiva Nitardy Parai élorempavay

“Lord, give is the parai (the drum ) that we eagerly long for.”
“Should you be pleased to give, who can come in the way? WF
are your property. You are our master. Belonging to you is
natural for us; owning us is natural for you. If we forget our
true nature and forget that we are yours, there is a possibility of
complete erosion of our 8&satva, of our sense of belonging to you.
But your consciousness of being the owner and the master does
not suffer from such liability. We cannot by our ignorance dam'agc
your nature. You are the omniscient; and as the All-know;pg,
you can forget nothing. As you think of your own nature, saving
us and fulfilling our wish become absolutely obligatory for you.
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We may be ever deficient in so many ways; but it is enough for
us that you ever remain perfect and blameless. We have clearly
understood that if only we have no illwill towards you, you are
certain to give us support. This is all that we know in all our
life so long. We pray that you will fulfil our wish”. The property
may forget the owner; but the owner never Torgets his property.
Will the owner let slip the property that comes searching for him
and falls into his hand? It is with such assurance as this in his
acceptance of them that the gopikas address him “Govinda! O
Lord!”  “Yadap&ksyamapéksitu rasyahi tatparipiirana misitu
ridvaratd: Fulfilling the wish of the supplicant alone squares
with the Lord’s sovereignty”. So the gopikas pray that Krspa
will fulfil their wish as such gracious action fits in with his lordship.
“‘Considering our plight, youshould take pity on us. We have nothing
of our own and we have no other refuge. And so you have to
accomplish our task. Viewing the situation from your side
you see how you, being perfect, full of knowledge and power,

. will have to undertake to bring about the fulfilment of our wish.
Taking into account both yourself and ourselves together, even then
the situation demands that you have to take our work to fruition,
because our kinship with you 1s inseparable. From all points
of view, it is obligatory for you to see that our task is successfully
accomplished.” ’

As the gopikas seek Krsna's favour with the firm conviction
that he alone is the effective means, they declare that they have
earned no merit by their works, or knowledge or conduct; and
they affirm that all their merit consists in having Krsna as one
among them. They avow that Krsna is perfect and easy of access;
and that their kinship with him is close and inseparable. They
pray to him that he will pardon all their offences for which they
express penitence. With the firm conviction that their master
and lord, Srikgsna, alone has the competence to accomplish the
fulfilment of their objective, the gopikas proclaim in clear terms
that Bhagavan alone is their effective means and none else.  This
Paturam is a detailed exposition of the course to be adopted by
aspirants who solicit God, who is their objective, to become
the means as well in attaining Him.



PASURAM XXIX

PREFACE.

Dhanurmasa Vrata is what the gopikas have undertaken to
perform, with the approval of their elders, for obtaining rain.
They have launched upon this ritual of Margasirsa Bath for the
satisfaction of the elders and have come to Krgna with the request
to provide them with parai, a drum which is essential to complete
it; and in fulfilment thereof they desire to have some ornaments
and a sweet dish of payasam. But their inmost aspiration is quite
different from it. They aspire for an inseparable association with
him and abiding service to him. They have spoken in such a way
as to mean by ‘bath’ attainment of God, and by ‘parai’ the ful-
filment of the highest objective of consecrated service to God.

This rite is to be performed by all those who aspire to attain
God. For this they must cultivate close links of :association with
those who have already established contact with God. Then they
have to seek the goodwill and instruction of preceptors who are
aglow with spiritual qualities like control over senses and mind.
Receiving initiation from them, they must strive to understand,
and meditate upon, the meaning of the mantra (incantation).
When the error-prone aspirants seek to attain the independent
Lord, they have to pray for the intercession of the Divine Mother
to bring about their contact with Him; and this they have to do
although they believe that He is their means to attain Him. It
is only when they approach through her mediation that they are
strengthened in their conviction that He is the only means, and
that they become eligible for His gracious looks. As they then
have a glimpse of the Lord, they sing His benediction and crave
for His favour for self-knowledge and liberation from bondage.
And only after securing this release, they can pray that they be
adorned with all the ornaments of the immortals and be united
with Him for eternal life. The process of liberation from bondage
and the attainment of God is set, stage by stage, in the twenty
seven Pasurams; Padurams 28 and 29 elucidate two fundamental
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principles to be understood before the rite reaches conclusion;
and the last, Pasuram XXX, deals with the fruit of fulfilment
(phalasruti).

While launching upon this ritual, the gopikas have, at the
very outset, declared that Narayana alone will bestow only on them
the needed parai: Nardyapaneé namakke parai taruvan. The first
pasuram thus succinctly declares that their objective is parai;
and that their means to secure 1t is Nardyana. Unless we know
what we are after and how we are to get at it, we cannot realise
what we need. He who is born in the community of human beings
is a ‘purusa’; and what he should seek in life is * Purugartha.”
There are four kinds of objectives worth pursuing in life—Dharma
(righteousness) Artha (wealth) Kama (desire) and Moksa (libe-
ration). The first three are steps to attain the fourth. Liberation
is the highest end to pursue. That alone is the goal, the final objective,
to be attained. And that salvation becomes manifest as Bhagavat

_prapti, attainment of God, and as consecrated service, Bhagavat
kainkarya. The method, Sadhana, or the means, Upaya, or the
instrument, prapaka, which brings us to the end is variously under-
stood by different people tobe Karma (Works) or Jiana (Knowledge)
or Bhakti (Devotion). But God Himself is the means to attain
Him; and so the gdpikas declare this faith in the opening Pasuram
itself by saying that parai only is what they want and Narayana
alone can give it. These two essential factors of their faith are
made more clearly explicit in Pasurams 28 and 29. They have
made it explicit in the previous Pasuram (No. 28) that Stikrsna
alone is their means or instrument; and that they have nothing
of their own—nothing which they have earned by way of good
works or knowledge; and that all their merit lies in Krsna for the
unaccountable love with which he has taken birth in their com-
munity; and that their kinship with him is inseparable; and that
as they are ever his own, Krsna will protect them; and himself
become the instrument of fulfilling their wish by bestowing on
them the parai that they have sought. Now they elucidate the
fruit that results from Krspa becoming the instrument.

In the first Pasuram, they define their final objective and then
observe that it will be given by Nardyana Himself. Unless we
have a strong relish for our objective, we do not care to think
of a method to get at it. Now that they are on the point of realising



PASURAM XXIX 489

their objective, they hold fast to the instrument (Upaya) so as to
secure their objective (Phala). So in Pasuram 28 they say that
Krsna only is their means to it. In the opening Pasuram they
said that Narayana would give the  parai’ to them only, because
they only deserve it. Now they set forth the grounds on which
they claim their fitness for it. The true nature of self is marked
out by three qualities: 1. Ananya bhogyatva, not having any
desire to be enjoyed by any other than God; 2. Ananydpayatva,
believing that God alone is the means of attaining Him and that
there is no othet means. 3. Ananyarhatva, having the conviction
that the self deserves to belong to Him alone and to no other.
The gopikas have declared on several occasions that those alone
who possess these three qualities are fit to attain Him; and that
they are those persons. [n Pasurams 28 and 29 they assert once
again in clear terms how they know the true nature of self, the
means to adopt and the end to reach. They refer to themselves
as ‘ pure’ in Pasurams 5 and 16; and the purity they have ascribed
to themselves in those Pasurams is  purity of their means ’ (Updya
pariduddhi) and * purity of ther final objective * (phala parituddhi).
These two types of purity receive elaborate exposition in Padurams
28 and 29 respectively. The idea that good works (satkarma)
or knowledge (jiiana) or devotion (bhakti) that they have to their
credit can ever be deemed as means (Upaya) should be rooted
out, together with its taste (ruchi) and residual tendency (vasana),
by those who accept God as the only means. They should not
entertain the notion that accepting Him as instrument is a clever
device to have their purpose fulfilled. If any such fancy clings
to the mind, it stains their purity, in the same way as a mere touch
of the corpse pollutes a person. To be free from such impurity
in mind makes for the immaculateness of the means or instrument
(Updya 3uddhi). The objective sought reaches fulfilment (phala),
in attaining God and in doing Him service. To turn away from
Him after reaching Him and securing some other benefit from
Him, casts a stigma on the objective itself. Again, to consider
consecrated service as something which gives satisfaction or pleasure
to the self is again to cast a slur on the objective'in another way.
To experience God with these two taints makes the whole pursuit
futile. In fact, the experience itself becomes vicious and is tant
amount to eating left-over or poisoned food. The whole objective
becomes polluted. Avoidance of these two lapses makes for
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phala Suddhi, the purity of the objective. The gopikas have both
these types of purity—purity of means and purity of end. In the
previous pasuram they have elucidated updyapariduddhi and now
they expound the phalaparisuddhi.

When once an aspirant gives up all other means and clings to
God as the only means of attaining Him, he develops a taste for
Him; and this taste urges him to reach speedy realisation of his
objective. After reaching God and while rendering Him service,
a situation arises when, forgetting that reaching Him is the final
end sought, an idea crops up to turn this objective into a means
to a different end. And when this lapse is discovered, a comflict
in the mind manifests itself in anguish. But the mind gets over
its agony, recovers its poise and rejects everything else as unwarran-
ted. There is a spurt in its efforts of realising Him only and render-
ing consecrated services to Him. The longing for the fulfilment
of this sole objective becomes more earnest and intense. This

. PaSuram shows all these stages, ending finally in purity of fulfilment
(Phalasuddhi).

The gopikas have renewed their resolve, in the previous pasuram
to confide in Krsna as the only means to attaining him. This
conviction they have had from the very outset. _ It is this conviction
that has made them sleepless and urged them to move on to Krsna
without further loss of time. They go to him and sing him bene-
diction. But agitated in mind by their infatuation, they speak
as if they have some other objective and begin to explain the
intention underlying their singing him benediction. They point to
themselves as people in agony and expose their anguish. They
tell him that they have come to him on the plea of observing a
rite' and have asked for the parai from him. But they confess
that they are not really interested in it. They declare that the
end they desire to attain is that they be privileged to render him
consecrated service at all times and in all places and circumstances.
People who have the conviction that God is the means and acoept
Him as such, do not seek any other objective than Him. If, however,
they hanker after a different end, they are like those who buy
husk in exchange for a gem. It is wrong for those who accept
God as the proper means to adopt a different means. It is wrong
to hanker after a different objective after aspiring for God as the
end to attain. Gddadsvi, the gapika here, knows this long-standing
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tradition. So loe]y she has been speaking of the ritual and of the
need for parai, an essential requisite for it; and now she clarifies
beyond doubt that what she has been aspiring for is not the parai,
but perennial consecrated service 1o the Lord.

The gopikas have awakened Kryna and requested him to
come out into the audience-chamber and listen to the purport of
their visit and favour them with what they need. Lord Krspa
has come out and considered their request in detail and agreed
to provide them with all the requisites needed for the rite. Then
they desire that he should do them honour after the completion
of the rite. He accedes to this request also. When Krspa is
thinking that their business with him has come to an end, the
gopikas again assert that they have no other means and that he
alone constitutes all the merit they have; and they repeat their
request for parai. Then Krsna suspects that the parai they have
been asking for is not the usual percussion instrument of that name,
but something different. He remains silent expecting that they
will themselves tell him what it 1s. The gopikas then feel: * Alas!
He is unable to appreciate our anguish and our impatient longing.
Though we have the firm conviction that he is our only means to
attaining him, how is it we lack the poise to stand still in the hope
that he will protect us?” It is their eagerness to taste spiritual
experience that hastens them to make known their wish to Krsna
and request him to fulfil it. What they aspire for is perennial
service to him; and they urge that he should grant its fulfilment.

Sitram cirukale vandunnai ccevittu, un
potrd marai yadiye potrum porul keldy
petrammeyttunnunkulattil pirandani
kutrevalengalai kkollamal pogadu
itraipparaikolvan anrugdn; Govinda!
etraikkumelelupira vikkum undannodu
utrome yavomunakke namal ceyvon
matrai nangamarigal matte lorempavay

Summary.

Listen to the purpose behind our coming to you early before
dawn and our serving you and singing benediction to your
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memorable feet which are beautiful as golden lot,8flowers. Having
been born in the community of gopilas who first graze their cattle
and then only take their food, you should not reject the personal
services we render with all our hearts. We have not come merely
to receive the parai from you and then depart. We should become
united with you by an inseparable kinship for all time and through
successive births and be rendering consecrated services to you
alone for ever. We pray that you will forbid any other desires
crossing our minds.

Commentary.
1. 3itram cirukalé vandu

** Coming to you early before dawn.” The gopikas, who are
young girls in their teens, start early, unafraid of darkness and
unhampered by the chill winds, and reach Krspa’s house far in
advance of dawn. Their eagerness to attain Krsna makes them
indifferent to all discomforts. Taste for God-experience leaves the
‘aspirant no respite. Unless there is that urge of eagerness, it is
not possible to attain that experience. That moment in life when
the mind turns towards God is the Brahma muhdrta, the advent
of dawn for the spirit. 1t is at that moment when the mind orients
to God that the gopikas come to meet Krsna. That time when
the darkness melts and light has yet to become bright—that period
of twilight-transition-is described here as difram cirukalé. The
time when people, engrossed in pleasures of the senses in this
life of bondage-to-birth, awaken from their inertia is called Kale.
The time when those, who regulate their lives by following the
traditional practices prescribed for different stages in life and for
different communities, wake up from sleep is called ciru kale.
The time when the gopikas, who are unable to sleep because of
their orientation towards God, rise from their beds is called $ifram
ciru Kale. The time spent by the people seeking wealth and other
material benefits from the Lord is called Kale. The time spent
by people in serving God to attain self-knowledge is called cirukale.
The time spent in serving God for His own sake and that too
because refraining from such service becomes unendurable is
called ifram cirukale.

The twilight before dawn symbolises the period of transition
when the darkness of ignorance, which has enveloped us from
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times immemorial, melts slowly, yielding place to the light of bliss
which results from attaining God and rendering consecrated service
to Him. There is little darkness; but light has yet to take sway.
Night is the time when worldly men who hanker after the sense-
pleasures lose themselves in them and go to sleep. Dawn symbolises
the awakening from sloth into a state of calm purity in which,
through the spiritual instruction of an acharya, reticence towards
God is replaced by an interest in Him ; and as taste for Himn develops,
an intense eagerness to attain Him becomes the dominating urge.
The break of day signifies the culmination of this urge into attainment
of God; and that is full daylight. The bath the gopikas wish
to have 1s this plunge nto spiritual experience. The instruction
of the preceptor points to a convenient place to take the plunge.
That is why the gopikas have sought Krsna, enlisting on the way
the good offices of Nandagopa, Yasoda and Niladévi.

In Vrépalle in which Krsna has emerged, what is night for us
is day; and what is day for us 1s night. Night has become day.
Because the Changeless Sun (Krsna) has taken rise on the eastern
horizon (Dévaki) at midnight.

Krsna will not be available if the gopikas do not turn up
before the night wanes. Yasoda will feed him with rice and ¢urd
while the day is breaking, hand him the lunch-basket fastened
to a stick and send him to the woods to tend the cattle. He returns
only at dusk, follows the cattle to the sheds of their owners and
fastens them to the posts; then reaches home to the delight of his
mother who bathes him and feeds him. He goes to rest; and after
a time, steals away from home to the pleasant resorts to meet his
favourites among gopikas. No one knows when he returns home
for rest after the midnight revels; but he 1s ready to enter upon his
normal duties by dawn. Knowing that Krsna will not be available
at other times than at dawn, the gopikas arrive at his home before
the night wanes. Aspirants who havg understood that their
knowledge or devotion cannot be effective means and. that God
alone is the instrument to attain Him, and who have given up, all
self-gffort, knowing that accepting Him as means should not itself
be considered a clever device, still turn towards QOd, n}oveg :by
their taste for Him and urged by anguish for union with Him..
This is the time of daybreak; this the time of dawn, the Brahms-
muhiirta, congenial to contemplation on God. It is at this time
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that the gopikas have come. Their coming at such a time causes
as much worry to the Lord as that which is undergone by those
who revolve on the wheel of Samsara (without finding an escape)
in turning towards God. It is possible for the Lord to turn the
worldly people, who identify the body with the soul, towards
Himself by incarnating amidst them and making a frontal approach
or storming them from all sides. But it is, indeed, very difficult
to make the gopikas (who know that giving up all self-effort is the
means toattain Him) adopt the pravrtti marga, a course of worldly
activity, and lead them to Himself. The gopikas are fully aware
that they should not think that they are adopting a clever device
in approaching him, because he alone is the effective means to
get at him. They also know that they should not, by themselves,
make any effort for attaining him. They know that they should
not by themselves go to Krsna; yet they have actually gone to
him. And thereby they have caused great worry to Krsna’s mind.

When Vibhisana goes to Sri Rima, and stands in mid-air
and speaks to him praying for refuge, Sri Rama feels very miserable,
“ Alas! here is one who has reposed his faith in me as his refuge:
I should have myself gone to him to protect him. Instead, by my
neglect, T have waited till he comes to me. Besides, the moment
1 have seen him I should have walked towards him offering protec-
tion, Instead, T have waited till he makes the request. How
hard-hearted I am!” Again, when Ridma goes into the woods
in obedience to his father’s wish and reaches Guha’s village, Guha
advances to welcome him. Then Rama, unmindful of the long
journey he has made, expresses his concern for the trouble taken
by Guha in walking towards him to receive him. The gopikas
now feel worried' that their going to Krsna's place on foot will
make Krsna miserable. Normally, Krsna should have come
ftom Mathura to Vrépalle and then to the street where the gopikas
lived, and thereafter he should have entered the courtyard and
made his way into their houses and met them there. Now, is it
not ‘a serious blemish on them that they go all the way to Krsna's
h’o#ae? True; it is wrong for those, who adopt other methods
to teach God, to give up self-effort. But for those who cling
to God as the only means, not renouncing self-effort is a veritable
laphé. So the gopikas admit their lapse when they declare that
thiey have come to him before the darkness has waned.
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2. Unnaiccevittu:
‘ Then, serving you.’

** Our coming to you itself is wrong. Serving you after coming
here is another lapse. Undermining our true nature, we’' have
come here. Forgetting your true nature we have served you.
God’s nature is such that He cannot bear forsaking even the person
who is not really friendly but who pretends friendship. Such
being His generous nature, he feels miserable when people who
seek refuge in Him take the trouble of going to Him. The gopikas
have accentuated Krsna’s unhappiness by serving him after going
to him.

1t is unfortunate that though born as human beings, people
hanker after things of little value; and in order to get at them
wait on mean mortals expecting to receive their gracious looks;
and patiently endure humiliating situations and insulting words.
Instead, if they turn towards God and serve Him, they are sure to
gain their desired objective because of their natural bond of kinship
with Him. It is but proper for us to seek His favour because
He is very considerate and good; He has a form that cha‘miﬂ;
He can be adored with ease and pleasure; He bestows His status
on others Humself; He cannot give up any one who surrenders
to Him. His graciousness is so great that He feels miserable
if we walk a few steps towards Him. If we go on serving Hini,
we shall only be causing Him more misery. Knowing this fully
v;rell, the gopikas have not only walked towards Krsna but have
also rendered him service; and they therefore feel guilty "of
causing him great disquiet by their actions.

3. Un potramarai yadiye pofrum;

“We have sung benediction to your feet which resemble golden
lotus flowers.”

Looking at the master’s feet and concentrating attention
on them is a characteristic of a servant. The gopikas do not expect
any benefit out of their singing of benediction; ‘nor do they'- seek
protection as a reward for it. They believe that singing benediction
to his feet is in itself the highest end. What they M{ish is that, mif
they should perish, those auspicious feet of his should remain
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safe. Those feet are both their means and end. Gold is a means
to secure a different object; whereas Lotus is something to be enjoyed
for itself. To the gdpikas the Lord’s auspicious feet are, like
gold, the means to their final objective; and like lotus, the very
objective to attain. They have no need to assess their value for
they seek no benefit out of them. For .them bliss lies in
singing their benediction.

4. Pory] kelay
* Listen to its purpose.”

After singing the benediction, the gopikas explain what benefit
could be got out of it. The gopikas have turned up before Krsna,
their bodies exhausted and their eyes red with sleeplessness; and
have begun talking to him. Krsna stands still, preoccupied with
looking at their bewitching eyes and ruby lips and tender feet
with tingling anklets; and he drinks in their honeyed words with
attentive ears. Seeing that Krsna is lost in thought, the gdpikas
alert him with the word * Listen.” As the teacher proceeds with
his lesson, he calls the attention of his disciples who are absent-
minded by uttering the word ‘listen.” Similarly, the gopikas
alert Kysna with the words,  are you attentive? listen.” Godad&vi
bas awakened Krgna, who has been sleeping on the sides of Nila-
d8vi’s elevated bosom, and begun her discourse on how the gopikas
are his possessions; and while on it, she alerts Krsna with the
caution, ‘ Listen.” ** You have to listen, not for our sake, not for
fulfilling our wish. We have not sung the benediction for our
benefit; it is for your own good. We are only reminding you of
your duty. We only elucidate what you should do, so that your
true nature may not become damaged. And you should attend
to this at once and not at your leisure.”

5. Petram mey ttuppunkulattil piranda ni :—

“You who have been born in the community which makes
a living on tending cattle, listen.” “ The benefit is not ours. It is
yours. You should not make delay when the main purpose for
which you have taken birth is on the point of being fulfilled. You
have taken this birth and undergone all this trouble only to possess
us as your awn. You have created in us the taste and the urge
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for you; and now will you not effect the final culmination of this
process? We have come to you, Krsna, because you have taken
birth like us, in the gopa community; and you have taken avidly
to the life of tending cattle and earning your livelihood thereby.
We have not come to the Lord of Vaikuntha who allows only the
blessed Ever-wise to have a glimpse of Him. We have not come
to one like 8ri Rama, who, though incarnating in this world as
king, has had to submit to the control of Vasistha who is particular
of his observing traditional regulations.” The gdpikas have not
sought the protection of the Supreme Phenomenon (Paratattva)
nor the Vyitha forms of the Divine, nor Incarnations like Rama.
They have sought refuge in Krsna, who has chosen to come down
as one of them and to lead a life, similar to theirs, of tending cattle;
and has thus become familiar and easy of access. Godadevi
has herself sought refuge in the Adorable Image of the Lord, The
cows do not know how to protect others; nor do they know how
to ask for protection from others. But Krsna of his own accord,
goes after them, giving them unsolicited protection. He does not
take food until he has provided them with feed. The gopikas ask
him pathetically: “ Should you not look after us? Should you
not hasten to fulfil our aspiration?”

6. Kutreval engalai kkollamal prgadu:
“You must accept us for your private personal services.”

When you happen to be in your Heavenly Abode you are
the Unborn; and so you may accept the services of Garuda and
Ananta who are themselves without ‘birth.” But after taking
birth in gopa community, you must accept only the services rendered
by the members born of that community. 1t is only for this purpose
that you, the Unborn One, have taken birth in this place. The
cattle are superior to us. They can roam about and earn their fill
of feed. If they fail of 1t, people take pity on them and feed them.
But we have sought you as our only means, and given up all effort
of our own. We have given up all our casual relations and apparent
kith and kin and adhered to you only; there is none else to take
pity on us; you alone must rescue us from our miserable plight.
You must therefore summon us and command us; and employ
usin your private and personal services. We are not to be employed
in services that take us away from you. We are not to be engaged

32
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for service in a different place, however agreeable it may be to
you. We pray that you will take us into personal services, such
as bringing the bowl of consecrated food, holding the camphor
flame ‘before your person, handing the upper garment for wear;
wafting the fly-whisk of chdmari hair, presenting the pan to chew,
pressing the feet while resting etc., and make us happy by accepting
them. We know the sweet relish of your service; and so we have
hastened to you with unendurable anguish to render it. Look
at us, how famished our bodies are in the agony of separation from
you! Seeing us in this miserable plight, how can you avoid
employing us in your service? You have taken us to a state in
which food and drink no longer provide sustenance; in which
life ceases if your beauty is hidden from view. How can you now
abandon us? Your service alone is our nourishment, our suste-
nance. Having deprived us of other means of nourishment and
sustenance, is it not obligatory for you to provide for us? You
will be justified in neglecting us, if we have declined your service:
But it is very unfair on your part to leave us in the lurch when
we come to you, giving up everything else, with a strong determi-
nation to serve you. Now, you must admit us, of your own accord,
into your service. Once you do this, you will not release us even
if we so desire. Thereafter we need not have to pray that you
will graciously accept our service.” Then Krsna accedes to their
request: *“ All right. 1 shall take you into personal service and
assign duties as desired. You have asked for parai several times;
you may now take it from me.”

7. Itraipparaikolvin anpugan Govinda
“ O Govinda! now we are not prepared to take the parai.”

“True; so long we have been asking for parai; this we have done
only to make our request correspond to the wish of the people
here. What we ask for is not the parai. Women talk in a veiled,
suggestive manner when they Hint at their wishes to their lovers.
Then it is not the literal meaning of their words that counts; it is
what the words imply that matters; and that suggestion lias to be
understood. Could it be that you have imbibed the inhereat
quality of the cows you follow and tend? You! have- failed t6
grasp the suggestion behind our words. It is unfair on your part
not to‘take us into your personal, private service. It is absolutely
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wrong on our part now to give up and recede, falling back upon
something different, The time has come for you to act in justi-
fication of the title * Govinda,” which you have earned by offering
protection to the cows with all your will

In the two previous PaSurams (27 and 28) the gopikas have
referred to Krsna by the appellation, * Govinda ’; here, too, they
invoke the same title again. On the first occasion, they have
called him ‘Govinda’ in order to express their gratitude that
he has drawn them to himself; and that he has turned their hostility
to friendship by manifesting his attributes and by favouring them
with the privilege of getting united with him: ** Kidarai vellum 3ir
Govinda.”

Then declaring that they have no other means, they admit
that he is perfect and complete and competent to supply their
deficiency in knowledge; and become their only means in attaining
their cherished objective: ‘ Kuraivonru millada Govinda.” And,
lastly, they now submit that they have no other objective than
himself: * ifraipparai kolvinanrugan Govindd.” Your occupation
of tending the cows and giving them protection has made you
forget your true nature and ours, our objective and your birth.”
And so they seem to taunt him as “ the Govinda who has taken
birth in the community of those who make a living by tending
cattle.” The gopikas have made this so explicit for fear that
Krspa, moved by his innate sense of mischief, might think of the
other meanings of ‘ Govinda’ and remain indifferent that this
appetiation does not relate to him.

“Goh” means ‘earth.” In his incarnation as Variha, a
white Boar, he has raised the Earth, releasing it from a demon’s
grip. So ‘ Govinda’ might well refer to it. Again, ‘ Govinda’
may also refer to the incarnation of Vamana, when he has acquired
the whole earth as a gift from Bali. ‘ Goh’ also means ‘ abda’
or word. So ‘ Govinda’® may refer to his incarnation as  swan’
(Hamsa) in which he has lifted up the 3abdardsi, pile of words;
or to his incarnation as ¢ Hayagriva’ in which he has disclosed
the greatness of the word-pile, ‘ Goh’ also means * rays of light’
* Govinda ’ thus may be understood as referring to Srimannarayana
who shines as the Effulgent Being immanent in the sphere of the
sun, Fearing that Kysna might remain indifferent, taking the
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word ‘ Govinda’ to mean some other person, the gopikas, who
cannot bear separation from him, give up secrecy; and. openly
declare that by ‘ Govinda’ they mean that one, who has taken
birth in the community that makes a living of tending cattle: Petram
meyttunnunkulattil  pirandani Govindad. Then Krsna observes:
1 have understood your words in the same way and to the same
extent as other people understand. T am not wanting in intelligence.
You have troubled me by not speaking plainly and clearly. Let it
alone. You have said that you will render personal services.
Clarify what you mean by personal services.” The gdpikas then
come out with a clear enunciation of their earnest longing, of the
end they have aspired for. This longing has been so far expressed
as the parai, as the Marga Sirsa Bath and such other veiled words.

Now comes an unequivocal declaration; as, in its absence, the Lord
is not likely to accede to their request.

8. Etraikkumelelu piravikkum undannodu
utrome yavom unakké namal ceyvom.

“ We should have an inseparable kinship with you for all
time and through successive births; and we be rendering service
to you only, for ever.”

* We should be with you; not merely today; not even for a
time equivalent to the period of our separation from you; but
for all time—Be it the period, unaffected by time, when your eternal
grandeur manifests itself in limitless bliss; or be it the time when,
for the benefit of your supplicants, you descend into the world
in manifold forms—we should always abide with you. Whether
you are in Paramapada, Heavenly Abode, as the Unborn, or in
this world taking birth as an incarnation, the Divine Mother never
leaves you but clings to you. So shall we be with you, inseparable.
During the incarnation of Rdma, Laksmana follows Rima as a
shadow, wherever Rama is—whether in the capital of the kingdom
or at large in the woods. We should, likewise, stick to you at
all times and places. We are not particular about your form,
your weapons or your orpaments. We want yow only. :We do
not mind how you are accoutred—with conch, disc and mace
as in Sri Vaikuntba or with reed-pipe (flute) and sling as here
with us. We should, if you are in the Heavenly Abode, be. the
bearers of your disc and conch and bow and other weapons; and
if you be here, again, we should carry your sling, spear and pipe
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and keep them ready for your use whenever required. Whether
you are in the state of inaccessible supremacy or in that of easy
accessibility, we should remain united with you in both situations-
We should have ail types of relationships with you only.” The
gopikas are apprehensive of specifying any one kinship with him,
lest they should be denied the relationship that has not been
particularly mentioned by them; and so they desire that they
should have all types of relationship with him. Let us look at
some of the relationships they have i mind:

“ We should like to have with you that kind of relationship
that Dasarathe had with Rima, a relationship that did not allow
him to breathe the moment he separated from Rima and cost
him his life. Our lives should ebb out the moment we leave you.
Again, we wish to have with you the same close kinship as those
women of Vraja had with you, when they felt the agony of separation
from you while you grew up in a place away from them. We
should be pleased to have with you the same kinship that mother
Yasdda had, when, seeing you eat butter and other favourite dishes
in excess, she felt greatly distressed about their possible ill-effects
on your health. We should feel towards you as Laksmana felt
towards Rama. Had Ridma forbidden Laksmana’s accompanying
him, Laksmana would have died instantaneously, as fish cast
out of water. (So would the gopikas, if Krsna should forbid
their company). We wish to have such close attachment to you
as that which had shocked people, who loved you, to unconscious-
ness, when they but heard of your fall into the mouth of Kaliya.
We want such loving intimacy with you that will move you to
condone all our lapses. We want you to have such complete
uninhibited familiarity with us as will induce you to come to our
houses, even if uninvited; and taking a seat, to do us favours with
gracious goodwill. We wish to have such relationship with you
‘as will readily make you accessible to us whenever we wish to
join you, even after remaining aloof ‘rom you for some time.
There is no end to this list of relationships! We wish to forge
kinship with you in ever so many directions—with you as mother,
father, brother, home, refuge or succour, friend, destination or
supreme objective: Madta, pitah, bhratd, niwisab_, Saranam, suhn,
gatih, Nardyapah). Or as Laksmana has put it: Réama is his
brother, lord, relation, father: Bhrata, bhartdcha, bandhuicha,
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pitdcha mama Raghavah. The gopikas wish to have all these
kinds of kinship. Not only that. They go further: * Even though
there is that close relationship, we should not have the misfortune
of being kept away like Sita for ten months. We should not be
subjected to separation for 14 years or 16 years. Not only should
our close kinship continue unabated and witheut break, but also
should we derive the full benefit of it by rendering perennial services
to you. Our services should be to you, who have made known
to us our relationship with you; to you, who are desirous of
receiving our services. We should be eager to render services
to one like you, who has come into this world on purpose to receive
them. We should serve you only; at the same time, we should
not think that we are serving you; rather, it is you who should,
for your own sake, make us your instruments for the services
you need. These services should not be aimed at pleasing both us
and you; no, they should be meant to please you only. You should
not assign to us some duties because we have asked for them.
You should, of your own accord, command us to do such duties
as are agreeable to you.” Knowing that Srikrsna is the Supreme
Being, the gopikas who are conscious of their birth in the gopa
community, which is well-known for its gross ignorance, offer
to become his humble servants and undertake to discharge the
lowliest of all duties. Their objective being his service, and they
being instinct with life and consciousness, the gopikas feel that
they cannot exist without attaining it.

9. Matrai nangamargal mattu é.orempavdy:

“ Dispel all other,desires that may crop up in our minds.”
“Let not such desires as living in Vaikuntha along with the blessed
Ewer-wise cross our minds. We would like to have only this kimship;
that you call us ‘dear girls’, and we call you ‘Krsna’. - We should
always have this one steady thought that you are our goal, our
support and our refuge. Our minds should not stray over
Vaikuntha and similar other resorts. By becoming an enjoyable
obsession, your beauty should not raise an obstacle to our rendering
consecrated service. Again, when we are with you rendering
services, we should never think that you and we are equal sharers in
the joy derived from them. No, we should always remember that
our services are meant to give joy to you only; and our happiness
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consists in seeing that you are pleased with our services. The
idea of ‘mine’ or “for my sake” should never vitiate consecrated
service.”

Such ideas of possessiveness (madiyatva buddhi) or enjoyable-
ness (bhoktrtva buddhi) pollute the experience of bliss, in the same
way as a worm falling into food makes it uneatable. Therefore,
while rendering service, the idea that God is getting it done for
Himself should constantly prevail. The gopikas pray to Krsna
that he should grant them the privilege of rendering him all types
of service, unsyllied by desires of any other kind.  Thus in this
Paduram and the preceding one, they strongly reject four types of
enemies: enemy to the means adopted (updya virddhi), enemy
to the nature of the self (swariipa virgdhi), enemy to the attainment
of the objective (prapti virodhi), and enemy to the objective aspired
for (prapya virodhi).

By stating that they have no other means like knowledge,
or works or devotion, the gdpikas have eliminated those which
would have stood as obstacles to their determination to accept
God as the means to attain Him. By admitting lapses and praying
for pardon, sins which could have obstructed progress towards
attainment of the goal have been done away with. By declaring
in this PASuram that they have renounced all attachment to external
objects and have cultivated taste for him, which, in its turn, has
caused them anguish and urged them to rush to him for succour,
the gopikas have shown that they are rid of all elements which are
hostile to the true nature of self. Now that they pray that they
should not be deflected from his service by any other desires and
that they should be free from the thoughts that they are enjoying
spiritual experience and that that experience is theirs, it is clear
+that all hostile elements to the goal are eliminated. The gopikas
thus elucidate that the fruit of their rite, the highest end they have
been aspiring for, is to render freely, without any obstacle or break,
perennial service to God, at all times and in all places and cir-
cumstances; and while rendering this consecrated service, they
are absorbed in the thought that God is getting this service done by
them for His own purpose.

* This paduram also elucidates the meaning of the Agtaksari

mantra (the eight-letter incantation). By saying, ““To you, Gavinda”,:
that is, “to the Supreme Lord, the Creator and Protector of the



504 TIRUPPAVAL

world”, the meaning of Akdra is signified. By saying to you alone
(nike) the meaning of ekara which is the same as symbolised by
Ukira in the Pranavam (Omkara) is brought out. Ukara implies
that the self belongs only to the Supreme Self, and not to itself nor
to any one else. By saying “We”, Makara in the Prapavam is
indicated, meaning the species of sentient  beings. Thus the
meaning of Pranavam is brought out.

By saying, “We have every type of relationship with you”,
the meaning involved in the word ‘Narayana’ is brought out;

namely, the bond of inseparable kinship that exists between all
objects and the Supreme Self.

By saying, “‘For all time, through successive births”, the prayer
implicit in ‘Aya’ is indicated. They desire that all activities—mental,
vocal or physical-at all times and in all places and circumstances
should belong to Him. Thus they point out that the purpose of
the rite they perform is the same as that propounded by that funda-

mental incantation, the root and the sovereign of all mantras,
‘the Agtaksari mantra.

To sum up: As soon as “Sattvaguna " the tendency to purity
sprouts in an individual’s life which is enveloped in the darkness
of ignorance, the self should turn towards God and move towards
His presence. Reaching Him, he should serve Him. He should
enjoy the entrancing beauty of His form. To enrich this experience
he should sing benediction upon Him. Efforts should be made
to please God so that He might turn towards him. The aspirant
must make a submission that it is for the sake of people like him
that God has incarnated in this world. He should make known his
anguish for God, He should make it clear that he seeks no interest,
no benefit, no attachment, other than the Lord. He must aspire only
for perennial consecrated service. He should pray that God
Himself should eliminate the obstacles that will crop up in the
attainment of the highest end and in the understanding of the true
nature of self and of the effective means of realising the objective,
namely, the Supreme Self. The principal purpose of this ritual,
as also of life, is to be in the ever-enchanting presence of the Lord.
The gdpikas have made a clear enunciation of what their intentions

are in undertaking the rite and how they have fulfilled them, so
as to enable us to find a way of salvation for ourselves.
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PREFACE

Following the example of the gopikas, Godadevi performs
the rite and realises the fruit thereof. In the same way as the
gopikas attain union with Krsna, Godadevi succeeds in having
Sri Ranganitha, whom she loves dearly, for her husband, 8ri
Ranganatha commands His votaries, who are very intimately
devoted to Him, to proceed to Srivilhputtir by the time the rite
comes to a close and fetch Sri Andil to His presence. 8r
Bhattandtha reverently responds by escorting $rf Anda| along
with his disciple, 8ri Vallabharaya, to Srirangam. 817 Ranganatha
receives 8ri Andal into Himself in the presence of all devotees.
This day on which 3ri Ranganitha and Godadévi are united in
holy wedlock has come to be known as Bhégi. Thes is the day on
which Godadeévi finds herself absorbed 1n soul-deep God-experience;
and so it is appropriately called Bhogi.

This nitual which Godadévi has performed gives her the same
benefit that it has earlier given to the gopikas. This rite can be
performed by all people; and it fulfils all aspirations. Godadevi
exhorts that people who cannot perform this rite can, if they devoutly
recite these thirty, regularly Padurams achieve the same result that
the performance of it gives. Constant recitation of these Pasurams
effects liberation from bondage to non-self; it procures material
prosperity as well. It is hoped that all the people will perform
this simple rite and recite these hymns and gain salvation.

Godadevi turns into a gopika when she performs this Vrata;
and the result attained is union with God. The effort that the
Lord has made to secure Laksmi for wife may be seen im the
enormous trouble He has undergone du ‘ing the churning of the
Ocean of Milk. The efforts that the Lord makes to claim us as
His own excel, by far, our attempts to reach Him, as is evidenced
in the episode of the churning of the Ocean of Milk. So in this
Paduram, the gopikas sing of the glory of that episode. In the
same way as Vignu has borne the brunt of the churning of the ocean
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of milk in order that He may secure Laksmi for wife, the Lord
will make efforts, on his own initiative, to receive into Himself
those who reverently recite the thirty Pasurams regularly. This
Paduram deals with the closing part, the fulfilment, of this Vrata
of spiritual aspiration.

In the opening Pasuram, the gopikas glorify the time that is
suitable for the Vrata, the people who are qualified to undertake
it, and SriKrsna the person who can bring it to fruition; and then
they determine to launch it. The second pasuram makes out the
list of things that are prescribed to be done and of those that are
forbidden. In the third Pasuram, the gopikas pray for rain and
for abundance of harvests and increase in cattle-wealth, so as to
bring happiness and contentment to the elders who have permitted
them to perform the rite. The fourth Pasuram is devoted to the
invocation of the deity presiding over rain and to prescribing the
course that he has to pursue, so as to fill the world with showers
that form the source of all material prosperity. The fifth Pasuram
declares that the moment they sing glorifying God’s name, sins
that stand as obstacles to the performance of the rite perish,
of their own accord. And now they launch upon the Vrata.
Pasurams Six to Fifteen are taken up with arousing ten gopikas
and enlisting their company and participation: and these
ten 'répresent devotees in several stages of {development, ranging
from the novice who has just given up hostile attitude and is
initiated into spiritual experience to the accomplished devotee to
whomit is death to be cut off from the company of saintly per-
sons.  In the Sixteenth pasuram the keeper of Nanda’s mansion
‘and. the guard at the entrance are approached for admission into the
house. Nandagopa, Yaidda, Krsna and Balarima have all been
awakened in the Seventeenth Paduram. The Eighteenth is devoted to
pleading with Niladévi to open the door of the bedchamber. The suc-
ceedimg four Pasurams (19 to 22) are occupied withfa description of
Niladévi’s beauty and tenderness, of the glory of her love and the
bliss it brings her and of her function as influencing . mediator.
.They inglude the plea of the gopikas for her sympathy and support.
Later the gopikas mention details about SriKysna’s birth and
attributes and seek refuge in him as the only means available to
them; then they give up all attachment and pride and declare that
his gracious looks alone are their support and sustenance.. .In
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the Twenty-third Pasuram they implore Krsna to come out, in the
same way as the lion just awakened from sleep emerges from his
den, and be seated on the throne; and then consider their supplica-
tion. In the next Paluram they sing him benediction. In the
Twenty-fifth Pasuram they disclose their knowledge of the secret
of his incarnation and tell him specifically that they have come to
him to seek a favour. The Twenty-sixth Pasuram gives a list of
the requisites needed for the ritual. The next Paduram elucidates
the honour that the gopikasexpectto rcceive from Krsna at the
close of the rite. , The gapikas declare, in the Twenty eighth Pasaram,
how disparate are the Lord’s exceeding greatness and their own
extreme lowliness, they show at the same time their awareness of
their mutual kinship and ask for pardon of their lapses. They
pray for fulfilment of their longing as he alone is the means they
have adopted to realise their wish of union with him. The Twenty-
ninth Pasuram clarifies that the percussion instrument parai, which
they have all along been asking for, is not the real thing they wish
to have. There is some thing else beyond it; and what exactly
it is finds clear elucidation here. In this Pasuram, the Thirtieth
and the last, they assure those, who do not have the bond of perfect
unison in spirit with Him as the gopikas and Godadevi had but
who are in the habit of reciting the thirty Pasurams devoutly and
regularly, that they are sure to become recipients of the same benefits
that the gopikas and Godadévi have received by their penance.

Vangakkadal kadainda madavanaikkesavanait
tinga| tirumugattu cceyilai yarsenyiraifici
angapparai konda vagrai, yanipuduvai
pairigamalattanderiyal pattar pirdnkodaidonna f
Sangattami] malaimuppadum tappame
ingippari Suraippar irirandu malvaraittol
denigan tirumugattu ccelvattirumalal .
engumtiuvaru] pefrrimpuruvarempavay.

5
i

Summary.

i é i diant as the moon

. The gopikas of Vrépalle, their faces ra
and their bedies adorned with strange ornaments, gather together
and-approach the Lord who, after manoeuvring the churning
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of the ocean of milk which is filled with ships, has secured Lakgmi
for his wife and thus become Madhava. This Lord has showered
benefits even on Brahma and Rudra and thus become their bene-
factor. Singing Him benediction, the gopikas obtain for the world
the rain-giving parai and secure for themselves the privilege of
eternal service to Him. $ri Bhattanatha, who always wears a
rosary made of lotus-beads, belongs to Srivilliputtdr, which is
deemed to be the jewel of the world. It is his daughter, Godadévi,
who presents the whole process of the soul’s attainment of the
Lord in this garland of Thirty Pasurams in Taml language. Whoso-
ever recites, systematically and regularly, these Thirty Pasurams
is sure to obtain the same benefit that the gapikas have received
from Krsna and that Godadevi has received from 8ri Rangandtha
by performing the rite. The lotus-eyed Srimannariyana, the
Lord of Laksmi, radiant with his majestic head and four mighty
arms resembling mountain-summits, will graciously bestow on
those who merely recite these Pasurams systematically and regularly,
exhilarating bliss at all times and in all places, now and for ever.

Commentary.
\. Varigakkadal kadainda Mdadavanaikkesavanai

“ Madhava, Késava, who churned the ocean of milk filled
with ships "—

The Lord manoeuvres the churming of the Ocean of Milk
on the pretext that the immortals want nectar; and in the process
accomplishes His wish by acquiring Laksmi for Himself. Likewise,
on the plea that the gdpa elders desire the performance of the rite,

-Krsna,manages to get possession of the gopikas. Seeing that
Krsna is in a transport of joy, the gopikas recollect the episode of
the churning of the ocean of milk.

Subjecting Himself to all the pressure and friction of a moyntain
and its whirl, the Lord brings to fruition the project of the celestials
who aspire for nectar, an objective other than Himself. And this
He does out of sheer love for them. This episode is recalled
here by the gopikas in order to indicate that such a loving Lord
will certainly fulfil their longing, particularly when that longing is
for Him only and for no other objective. He has made a defiberate
effort then for others. But it has reached its culmination in the
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attainment of His objective Laksmi. Now he feels that the fulfilment
of the objective of the gopikas in reaching him is a benefit to himself;
thereby indicating that he, too, has made an effort towards the
same end. Again, while the churning of the ocean of milk goes on,
He has taken care to see that no damage 1s caused to the ships
floating on it. This shows the Lord’s skill. Could there be ‘ships
on the ocean of milk? Maybe, there are.  Or, it may be that 34
Mahévisnu who rests on it is considered as the ship that takes
people to the shore. To save people who solicit Him as the means
to reach salvation, Madhava Himself puts forth efforts, churns
the sea of Samséra, this life of bondage-to-birth, and manages
to see that their souls attain Him. The gopikas cling to Médha\;a,
even because of their firm belief that He alone is to be approached
and no other, because of His eternal, intimate attachment to Laks‘ j
who, by her intercession, sees to it that He is unmindful of their
lapses and shortcomings.

1Owing to the swing during the churning of the ocean, the
Lord’s locks of hair have fallen as a cascade about his face. Recalling
the beauty of his hair, the gdpikas seek the grace of K&iava. They
have another reason for doing so because K&lava has done to
death K&i who has stood as an obstacle between them and God.
Further, as He is the benefactor of both Brahma and Iswara,
Keésava 1s considered to be the Supreme Lord and so they seek Him.

The meaning of the first part of Dwayamantra is suggested
here in the reference to Madhava and Késava. By Madhaya,
the meaning of “Srimat ™ is suggested. By saying ** churning
the ocean,” the greatness of the Lord’s love of supplicants is shown,
Though the celestials have committed a grave crime in leaving
the ‘precious God out and seeking the worthless nectar, God has
graciously overlooked it 1n the abundance of His love and fulfilled
their wish. The episode of the churning of the ocean brings out
the Lord’s glorious attributes, such as his absolute sovereignty,
eas& accessibility, gracious goodness, unlimited knowledge and
power. The auspicious qualities, m all their multitude,. suggested
by the word ** Nardyapa " are all displayed in this episode; a.nd
thus the meaning of * Nardyana " is elucidated here. By uttering
‘, K#sava ' they have brought into prominence the beauty! of his
locks of hair, and thereby the charm of his magnificent ﬁgure
By saying that the gnpikas have gone close to him and served him,
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the meaning of charapou is indicated: * Srimanndrayana charapou.”
Thus the meaning of the first part of Dwayamantra is elucidated
here. The episode indicates the effort made by the Supreme
to get at the individual self,

The body which the individual self assumes is the boat. There
are several such boats on the ocean of Samsara, this life of bondage
to birth-and-death. The body is the boat, which is given to the
self as the means to cross this ocean of bondage to non-self. The
great Lord places the Mandara of His will (sankalpa) in the ocean
of Samsdra, binds it with the cord of His mercy and churns it
with the hands of His graciousness—all the while taking care to
see that the boat of the body 1s not damaged. By this churning,
the individual self obtains knowledge of the true nature of the
Supreme Self. On account of this, the self becomes dear to the
Supreme and reaches Him. In the same way as He has endeavoured
to possess Laksmi, He takes pains to impart knowledge to the
individual selves and sees that, with His mercy, they attain Him,
while they are still in tact with bodies and are struggling on the
ocean of bondage. Again, in the same way as he has killed K&si,
the Supreme Lord Himself destroys the arch-enemy Ego, who
always obstructs the self from reaching God in ever so many forms
of Ahamkara (the sense of ‘I and ‘mine’) in-doing, knowing and
enjoying. Mindful thus of the great favour done by Him in their
attaining God, the gopikas solicit the favour of “Madhava” and
“K&iava”, who have churned “the ocean filled with floating ships”.
Ttey have begun the rite in the second Pasuram with the glorifica-
tion of the Supreme as He lies on the ocean of milk; and now they
complete the ritual with taking refuge in the Supreme who has
citurned the ocean and become the Lord of Laksmi. They launch
upon the ritual after singing to the glory of the feet of the Supreme
Person (Parama Purusu Padamumu padi) and bring it to culmination
with seeking refuge in K&8ava; thus the gopikas have enjoyed the
experience of the Lord’s contact from the feet below to the locks
of hair above.

2. Tinga] tirumugatty ccByvaiydr Senru iraifici:—

. “Their faces radiant like the moon, the gopikas, adormed
with divine ornaments, assemble before Kyyna and render services
to:Kim.” Inthe first few words of the Paluram, they extol the
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excellence of Krsna in whom they find refuge. Now they indicate
the speciality which they, who seek him, possess. By theit contact
with Kirsna, the anguish in their hearts has cooled down and their
faces have become radiant; in fact, they now resemble the moon
in their pleasing gentleness. Kpsna's face appears a dazzling syn
to his opponents and a pleasing moon to his admirers. But the
complexions of the gdpikas cause happiness even to opponents.
By gazing on Sri Krgna’s face which resembies the full moon, with
all the phases in perfect bloom, the faces of the gopikas have become
equally radiant; because of the impact of his looks on them. A
similar glow of gentle serenity spreads over the faces of sages who

know God. On seeing the Embodiment of Bliss, the hearts of the
gopikas are filled with bliss; and that bliss spreads and glistens

on their faces. Decked in the ornaments obtained from Krsna
as marks of honour, the gopikas present a brilliant show, the
brightness of the ornaments enhancing their natural comeliness.
As a consequence of the attainment of God, the liberated soul
shines with natural endowments purged of all impurities; and
when he is adorned with the ornaments conferred on him by Qrahm'a',
his splendour becomes still further accentuated . Having cultivated
a taste for Krsna, the gopikas are unable to resist the urge for his
contact; and giving up further waiting they hasten to him. Approa:
ching him and glimpsing his bewitching divine form, they are
unable to restrain themselves from singing him benediction.

3. Angu apparai kondavitrai,
“There they have obtained that parai”.

. By ‘there’ is meant ‘in Vrepalle’. In the mansion of Nandagopa,
in the chambers of Niladgvi, in the council-hall, they have obtained
the parai required for the benefit of their people; they have aiso
secured the other parai that they have aspired for, namely, eter-
nal union with him with the privilege of rendering consecrated service
to him. Godidevi has expounded for our benefit the procedure
adopted by the gopikas for accomplishing their objective. Decla-
ring with humility that they have nothing of spiritual ent{mour
(by way of works, or knowledge, or devotion) to their credit, thcy.
have prominently displayed the fulness and perfection of Srlkmu
They &ave elucidated the basis of their connecting bond withthizh
to establish their claim to receive their desired objective from Him.
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They frankly confess their lapses and shortcomings and implore
his pardon. Having developed a taste for him and umable to
resist the urge of their longing for him, they have themselves hastened
to him to solicit his succour. They accept the fruit of their
endeavours, when he himself gives it; and that too when he gives
it as though it is for his own sake. This process or procedure must
necessarily be understood by all those who desire the attainment
of God. The procedure laid down by Godadevi in Tiruppavai
is the same that the gopikas have adopted to win the favour of
Krsna and have their longing fulfilled.

4. api puduvai paingamalattan deriyal pattar piran kodai

“ Godadévi of $ri Bhattanatha, who is the wearer of the
memorable rosary of lotus-beads and the resident of Srivilliputtar
which is the jewel of the world.”

The special excellence of Godadevi is here eulogised. Before
that, they make mention of Srivilliputtar. Srikrsna is specially
fond of his relationship with Nandagopa. Gédadévi is equally
fond of her kinship with Sri Bhattandtha; and she takes special
pleasure in glorifying it. Vrépalle has earned distinction by being
the place of Nanda’s residence. Srivilliputtiir has acquired greatness
by its association with Sri Bhattanitha. Srivilliputtar is a jewel
to the entire mundane world. Mithila is the place of Sita’s nativity;
and Ayodhya the place where she has set foot as wife. Kumbhakula
is where Nila is born; but Nandavraja is the home of her husband,
But to Godadévi the place of her birth is also the home of her
lord; and it is Srivilliputtir that has that special distinction. This
place is like an ornament of gold in which are studded pearis and
gems. Some places are noted for their association with God;
and some others are famous for their connection with great saints.
Some there are, who are known for their connection with the
Divine mother, Lakymi. But Srivilliputtar has a unique honour
among all places. The place is presided over by the Deity Vata-
patraddyi, Vagaperungoyiludai yan; it is honoured by the presence
of the great saint and devotee Perid/wdr or Vispuchitta; and it is
sanctified by the descent of Lakgmi in the person of Angda). This
superb eombination makes the place the jewel of the entire world.
In this thriee-holy place lived the greatest of the Brahmins, Bhatta-
nétha or Peri-Ajwar. He used to wear always, around his neck,
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4 rosary of cool lotus-beads. The garland of Tulasi (of Sacred
Basil leaves) worn by the Lord may perhaps fade out at some
time; but the rosary of lotus-beads worn by Sri Bhattar never
loses its freshness. As God’s nature is such as to keep His devotees
aloof now and then, the garland of sacred basil leaves worn by
Him near His heart may, on such occasions, shrivel up. But as
God is never forsaken by the hearts of His devotees, the garland
of 8rt Bhattar remains ever cool and fresh. Of all the Lotus
flowers, the first was the one which emerged from the navel of
Srimannirdyana with Brahma in its fold. The seed of that Lotus,
verily is Srimannarayana Himself. To wear the garland of Lotus-
seeds near the heart signifies holding Srimannériyana for ever in
the heart. Sri Bhattar who has worn such a garland is pirdn,
a benefactor. While the Brahmins toil hard to study the V&das
and learn their gist, St1 Bhattar has brought within the reach of all,
their essential meaning. He is a benefactor as he has gifted wisdom
to scholars. He is a glorious person who has made over his daughter
to the Supreme Puruga, whom the V&das propound. That is why
Godadavi values highly her relationship with her father, $r1 Bhattar.
In the same way as Vyisa feels that his connection with his father
Paradara is what makes him great, Godad&vi feels that to be Pagtar
pirdn kbdai, the daughter of Bhattanatha, is an honour great in
itself.

5. 3omna 3angattamil malai:

“A garland of words in Tamil presented (by Godadavi)
in the company (of kindred souls).” Following the example
of the gopikas, Anddl performs the Vrata and expresses in words
what she experiences in the course of it. Being a woman, she
could, by her very nature, enjoy the intensity of love that the gopikas
have felt. She could elucidate clearly the intricate subjects and
the most abstruse secrets propounded by Vé&danta, in a manner
that has brought them within the reach of all and sundry. The
waters of the sea become universally beneficial and life-giving,
when the cloud releases them as showers. Likewise, the abstruse
secrets of the Upanisads have, in her words, become simple and
intelligible and come to be universally understood and enjoyed.
In the same way as the glory of the incarnated Krsna has become
more impressive than that of the Lord of the Ocean of Milk, this

33
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Tiruppavai which has come out of Godadevi has gained greater
grandeur than the original Veédas themselves. Tiruppavai is.ta
hymn sung by Andal in company with five lakhs of gapikas. It:is
not-a song that has sprouted forth from any one individual and in
isolation. That is why even today Tiruppavai is a-composition
that is to be sung and enjoyed by people, assembling together in
groups. It may be that any other composition might fail to attract
the attention of people; but when Tiruppavai is the composition
to be dwelt upon, people gather in large numbers by themselves.
Such is its compelling attraction and appeal. The Supreme Self
who is beyond the reach of any one, of even the mind, has taken
birth in a community that earns a living by tending cattle. Goda-
dévi, who is born in the highest caste (Brahmins) has adopted the
ways of gopikas and identified herself with them. Likewise, the
inaocessible truths and secrets held and prapounded by the Vadas
have emerged in an easily intelligible form in the Tamil language.
This garland of devotional aphorisms (swkti-mdlika) in Tamil
that has found expression in Godadévi has both purifying' and
plegsing qualities. This garland is worthy of being worn on the
head; 1t is verily a crown-gem, $irobhisana. Godadévi is named
Kodai, which means ‘a garland.’ Here is a garland, a ganami
of spiritual, devotional secrets, composed by the ‘ garland ' Anda]®
who has bound the Lord with this garland; and having done so,
she has taught Srikpsna a lesson, too,

6. muppadum tappame -

_ “Thirty Palurams without any deviation in their ogder,”
This composition 1s neither very.short like Pallandu nor very long
Jike Tirpvaymoli. In Thirty PaSurams all the essential spiritpal
Araths that need to be known are presented in a condensed form.
‘Firuppavai is a necklace in which thirty pregious gems are strung
tqgethcr The necklace appears incomplete even .if. one of the
gems is missing. What the aspirants who long for, attaining God
ill have to do is detailed in these thnrty Padurams, They pust
“takg note of the time when the mind shows an orientation towards
iGed and feel happy, They must know ,what things are to be
accepted ;a5 useful and what to aveid., They should, cons;dp;; the
.prosperity of pthers as a benefit to themselves. They should knpy
.that gages gan command even the celestial deities, By theix perennial
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practice of singing and glorifying the names of the Lord, they will
have to assure themselves that, by the time they approach God,
the pile of their sins is completely wiped out. They must establish
close links of contact with all spiritual aspirants: with novices
who have just tasted spiritual experience; with people who have
some ¢xperience to their credit but have still some lapses; with
devotges who are principally occupied with praising God; with
pgople who are not completely free from the touch of things that
are to be given up; with saints who are perennially engrossed in
spiritual experience; with those who are in constant touch with
other devotees; with those who are connected with people who
abide in consecrated service; with sages who revelling in true
wisdom have given up all activity; with sensitive devotees who
feel apprehensive every moment about the safety of the Lord;
and with those who surrender themselves to saints and depend
entirely on them. Such a comprehensive approach contributes
to cathohcnty of spirit, deepens the aspiration and hastens its fulfil-
ment i

Spi:itual aspirants should also be aware of the gradual stages
by which they should reach God’s presence. They should have
wimate knowledge of the true nature and complexion of the medi-
ators. They should ever be fond of the attributes of God. Realising
that it is the Lord’s graciousness that sustains them, they should
nd, themselves of all pride and attachment. They should pray
that they should ever remain oriented towards God and should
always be pronouncing benediction on Him. They should make a
submission before Him of what they need and beg for His favour.
Both at thb stage when the desire for liberation is strong and in the
sfage éticceeding liberation, the aspirants should pray that they be
provided with the requisites and the sweet dish of ‘enjoyment.
THey should openly avow that they have no other means of their
own'to attain them. They should declare their eager longing for
etethal union with Him and for perennial consecrated service to
Him. They should have great regard for the words of people who
havo reached these stages and should be happy to adopt their way
ofsspeaking. The profound meanings of the thirty Pasurams, as
¢lucidated. above, have to be clearly borne in mind; and nore
of them should be missed. Then only it will be possible to have a
perfect and complete God-realisation,
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1. Ingu ippariduraippar
*“Those who recite (the Pasurams) here with this idea.”

Though we are in this mundane world, in bondage to non-self,
we shall, by merely reciting the pisurams, enjoy the same exhilarating
experience that the gopikas had in the direct presence of Srikfsna
and that Godadévi felt in her mind. Though G&dadévi’s bond of
imaginative identification with the gopikas is now missing, a mere
recital of Andal’s divine words is sure to be rewarded with the
grace of God.

8. irirandu malvarait tol Sengan tirumugattu celvattiru maldl:

“ By the magnificent Lord of 3 (Laksmi) with His resplendent
face, red-tinged eyes, and four shoulders resembling the summits
of lofty mountains.”

The wishes of devotees are fulfilled by Sriyahpati on the
mere recital of these Pasurams. Sri Krsna has four shoulders;
but they are not visible to all. They are visible only to the gopikas.
These shoulders appear tohave risen higher, with Krsna’s embracing
of the gopikas that day. The four arms that have lifted Laksmi
long ago, while churning the ocean of milk, the four arms that
have later encompassed the gopikas in their embrace, can now
confer benefits on those who have recited Tiruppavai today. It is
possible to attain union with God by merely reciting Tiruppavai.

On account of long separation from the gopikas, the eyes
of Lord Krspa have faded like the lotus in a tank gone dry. Now
that the gopikas have come in their numbers before Krsna, his
eyes brighten with new joy and elation and resume their charming
beauty, tinged with red streaks. That Lord who cast his benign
looks on the gopikas and on Godadévi will, with his wonted love,
graciously look upon the reciters of Tiruppdvai with the same

favour. Thus, a mere recital is enough to make people worthy
of His gracious favour.

The gopikas could directly see Krsna’s face and Krspa could
observe their complexions. The same is the case with Godad8vi
also. But we who sedulously and reverently recite this sacred
prabandha can only look at the face of Krspa as he is engaged
in gazing on them. The Lord’s face shines with a greater
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exuberance of spirits when he is thus engaged ; and we are privileged
to witness that bewitching halo of his face.

The Lord who possesses such great beauty of shoulders,
of face and of eyes, has immense affluence that makes Him worthy
of Laksmi Da&vi. Sri, whom the whole world hankers after, has
chosen Him for her Lord. That is now He has become “38ri
to 811" (wealth of wealth) the lord of $ri. Thus is he in a
competent position to fulfil all our wishes and give us joy.

9. Engum tiruvarul pefru inpuruvar empavay:

By receiving the Lord’s gracious looks, they enjoy bliss every-
where. By reciting this sacred composition we enjoy, under God’s
grace, all material benefits during our lifetime here below. We
shall obtain the privilege of rendering consecrated service to Him
after reaching the Heavenly Abode. Wherever this sacred book is
reverently recited, there will Lakymi and Narayapa instal themselves,
and bless those who recite it. The people who regularly make a
reverent recital of this hymnal become worthy of the Divine
Mother’s favour. Those who have her favour will develop an
abiding sense of dependence on Him as the only means. Through
her favour they will have ample scope for rendering dedicated
service. Hostile and opposing forces subside. All the benefits
of this world and of the other world are made available to them.
Since all their wishes receive fulfilment, the habitual reciters of
the hymnal become free from all burdens of care and enjoy great
bliss. When the time comes for them to leave this world, they
reach the Heavenly Abode and enjoy the state of eternal bliss
in union with God. To be worthy of the grace of Stimannariyana
and to attain to a state of bliss, it is enough to perform this Vrata
and to recite this prabandha, giving up all other means. People
of all age-groups, people in all stages of life, people of all
communities, men and women, all, without any distinction, are
entitled to perform this Vrata; and when they do it with complete
self-surrender, they are sure to have their wishes fulfilied, whatever
they may be. When unmarried girls perform this vrata or recite
this hymnal, they will get married to suitable and worthy husbands,
in the same way as the gopikas could get Krsna for their Lord
and Godadevi Srirangandtha. By the performance of this Vrata
or by the recital of this Prabandha, the Karmaydgis, the Jiidna-
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yogis and the Bhaktiydgis will progress along their chosen paths
with an abiding fervour and conviction. Those who aspire for
attainment of God and perennial service to Him, will, by the per-
fc{;;;p;nge f this Vrata or by reverent recital of this sacred book,
ind quick fulfilment of their desire.
1. Godadévi has performed this Vrata which yields ftuits tha
give satisfaction to one and all; and she has elucidated the mamner
of performung it 1n thirty Pasurams, for the benefit and salvation
of all sentient beings. Though people may not be able to perform
the Vrata like her, yet 1t 1s possible for them to recite regularly
and with pure minds the thirty Pasurams without making any
ofssion or deviation. And to them are assured all the benefits
m’:l «Godadevi herself has received. &

y May the whole sentient world be blessed with salvation by
the recital of these sacred hymns!

Andal tiruvadigati Sarapam

Salutations to the sacred feet of Sri Andal:

Sri Godadevyar namah.
Om Tat Sat.

Sri Krsnarpana mastu.

Om Santiss Santiss Santih
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